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MESSAGE 


The greatest and most invaluable gift of India to world hu- 
manity is its ancient spiritual heritage enshrined in innumerable 
sacred scriptures and traditions of Sanatana Dharma. This glorious 
legacy manifested in Utkal Pradesh (Odisha) as the tradition of Lord 
Jagannath -- The Lord of the Universe. 


Lord Jagannath has been the motivating and inspiring Divine 
force behind the social, political, religious and cultural life of the 
people of Odisha and Eastern India since time immemorial. In the 
context of modern society, where rank materialism and incessant 
conflict (even in the name of religion) is the order of the day, the 
tradition of Lord Jagannath propagates a spiritual vision and way of 
life with a distinctive emphasis on the principles of ‘unity in diver- 
sity’ and “vasudhaiva kutumbakam” (the entire human race is one 
family). This tradition stands as an infallible beacon lighting up the 
eternal golden path for the true welfare and upliftment of mankind. 


Vyasakabi Fakir Mohan Smruti Sansad, Bhubaneswar, has at- 
tempted to present the various facets of this glorious tradition of 
Lord Jagannath in this volume, which is part of a series of valuable 
publications on the Cultural Heritage of Odisha. I am sure that this 
publication will be of considerable benefit to devotees around the 


world. 


Dibyasingha Deb 
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FOREWORD 


This is a most ambitious and comprehensive compendium on Lord 
Jagannath of Puri. It is part-III of Puri district in the series Cultural Heritage of 
Odisha. Massive in size, it runs into one thousand pages covering various 
aspects of studies on Sri Jagannath contributed by eminent scholars, many 
of whom have made specialized studies on particular aspects of the subject. 


It is well-known the existing literature on the subject is vast. Books, 
journals, research articles are really extensive. Every now and then we have 
national and international seminars focusing on manifold aspects of the Lord. 
In this brief prefatory note, I can do no more-than refer to a few aspects of 
these studies. Most of the matters relating to the understanding of this unique 
Deity and his historical, social, political and cultural aspects of the Odia people 
and other philosophical aspects have been covered under ten subdivisions 
and each of these sub-divisions are comprehensive. 


Years ago Prof. Kulke, G.C. Tripathy and late M. Eschman had edited a 
volume on Jagannath Cult which was A Study in Regional Tradition, as the 
editors termed it. I had an opportunity to review that scholarly volume. While 
paying tribute to the enormous scholarship that had gone into I had hinted at 
the possibility of covering certain other areas, most notably the literary aspects 
and the sociology of religion in the Orissan context. Prof. Kulke and his eminent 
colleagues have revisited Jagannath and several newer aspects have been 
covered with erudition and insight. 


What eminent anthropologist like Victor Turner call Communitas, man 
stripped of all categorization of status, as happens at Rath Yatra when 
everyone is equal before the Lord, is one speciality of the Lord’s annual journey. 
So too navakalevara, the renewal of the Lord’s body”. Both have been, I am 
happy to note, well covered. 


The interdisciplinary study of Jagannath has to look after several 
connected matters. Firstly, Jagannath culture and the way it has shaped 
Odisha’s society, religious faith, popular belief, and literary tradition. Perhaps 
there is no other cultural matrix—national or international—where a single 
divinity has shaped the destiny of a society over centuries. Religious faith and 
literary evaluation have been intimately mixed and Jagannath, as a human 
God, has shaped Odia society, its attitude to life and death. This anthology is 
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thus the most fascinating study in the sociology of religion. Then, we should 
remember the way it has shaped Odisha’s political destiny, the Gajapati rulers 
who derive their mandate from this divinity and the way the Lord has become 
the Ishtadevata of Princely States. Secondly, the metaphysical and 
philosophical aspects, the confluence of religious systems, the visits and stay 
of eminent spiritual saints and gurus, Adishankar, Chaitanya et a/ at different 
cross roads of time have no doubt played vital role in Bhakti movements. 
Even then both as a philosophical system and its substratum of metaphysical 
questionings deserve in-depth exploration in the context of the entire gannet 
of Indian and western philosophies. For here is a confluence not only of 
religious beliefs like Hinduism, Buddhism etc, but of the coming together of 
diverse Indian metaphysical systems. Puri, the celebrated seat of the Lord 
and for centuries the prized place of pilgrimage has undergone transformation 
throughout history. Pilgrims and tourists mix in new combinations in a rapidly 
changing urban milieu. The Maths as sacred centres have been studied and 
they need more thorough documentation of their history and lineage. 


In the framework of history the legend of Viswabasu, the tribal chieftain, 
the validation of the legend in Achyutananda’s Harivamsa, the global 
anthropological literature on tree worship in ancient cultures —and a lot more 
in the same area deserve further study and research. 


The various aspects of the temple, its history, its servitors, its landed 
property, the massive kitchen supposedly world’s largest, the documented 
varieties of food and the ornaments of the Lord in Ratna Bhandar have 
possessed unique quality. 


One area which deserved more attention and space is the five hundred 
years of prayer songs (jananas, bhajans etc) dedicated to the Lord. Together 
they form a massive volume of above two thousand songs which I have 
studied at some length, but have edited in English translation only a small 
collection of 40 such prayer-songs by 19 poets titled The Alphabet of Birds. I 
have called it the poetry of the soul and they have been composed by the 
greats of our poetic tradition from Sarala, Jagannath onwards as well as the 
unknown Saria Vika; by Gajpati Birakeshari Deb; perhaps the first Indian 
Woman poet Madhabi Dasi and the Muslim Salabega. The theme of the songs 
ranges from total surrender to the threat of downright abuse and registering 
complaint before Balaram and Laxmi. A much larger collection of the prayer 
songs ably edited is very much needed. 


This extensive volume deserves appreciation. It is just a small initiation 
by the State Level Vyasakabi Fakir Mohan Smruti Sansad but a giant leap for 
the Odias. Many more will follow on cross deliberations and extensive 
researches. I wish this compendium will be a milestone for us all. 


Sitakant Mahapatra 
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EDITORIAL NOTE 


Yet, another feather in the cap-long awaited but well-delivered in the crux 
of time. Nobody has his control over the Time Machine except the Creator of Time 
Wheel, the Lord of the Universe, Sri Jagannath Himself. It is His will which drags 
the wheel accordingly to fulfill the trend of the Age. 


One of our greatest works is to compile the volume on Sri Janannath as a 
component of Cultural Heritage of Odisha under Puri District, has come to light on 
14 January, 2010 coinciding the 167" Birth Anniversary of Vyasakabi Fakir Mahan 
Senapati, the pioneer litterateur of the peninsula. 


Sri Jagannath is a mystery and an enigma in Himself. It is rather an 
imprudence to fathom the Unfathomable, to know the Unknowable, to empower 
the All powerful. Sri Jagannath is All pervading, Omniscient like the ethereal current. 
Jagannath consciousness is vast and varied not only with iconographic variations 
but also in the forms of worship. 


Therefore, it is rather a very narrow and uncourteous term to call His 
consciousness as a ‘Cult’. He is certainly far above the cultic gods and goddesses. 
He is as old as the Time and beyond. He is the super synthesis of all forms of 
Consciousness, Traditions, Religions, worships and beliefs. He is both Finite and 
Infinite, Visible and Invisible, Tangible and Intangible. Our attempt had been to 
part with the word ‘Cult’ from the volume as far as possible to denote Sri Jagannath 
consciousness except from the extracted articles of yesterdays and wherever 
otherwise applicable. 


We admit frankly that it has taken the largest frame of time to compile the 
largest volume of our publication s6 far. We have intentionally made it two separate 
editions. The first one is for the intellectuals abroad and the second one is for the 
numerous people of the state and the country who are the real devotees of the 
Lord and for the scholars. 


We have maintained an altogether different trend to classify the entire 
contents at least in ten separate chapters unlike the other volumes. We have 
already covered eleven districts in a common approach, but for Puri, we have 
published other two volumes of the district at par with common trend. This issue 
“Sri Jagannath” (special volume) is a special one in many ways. Sri Jagannath is 
not only the epitome of Religious consciousness of the state and the country and 
the Universe at large, He is also the nerve centre of the Cultural, Literary and 
Social ethos of the Hindus, Jainas, Budhists, Christians and so on. 


This compendium contains the ‘Origin and Antiquity’ of the Lord who is All- 
pervading and Almighty. To take a mere attempt to restrict Him within the historical 
dates, events and historicity is impossible task. Some scholars have taken further 
pains to trace His origin to the scriptural texts too. The second chapter ‘History’ 
delineates only the events recorded in the history as a chronological order at best 
from the early kingship in the territory. The next chapter deals with the ‘Philosophy’ 
of the Lord and His variations as per the belief and faith. One of the most interesting 
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aspects is to worship Sri Jagannath as a Deity with “Rites and Rituals”, “Sai 
i I . Saints and 
Sevants” encircling around Him; the “Art and Architecture” of the temples of the 


Precinct and the Srimandir itself and the “Cultural Aspects” associat i i 
worships are noteworthy from many angles. Pp iated with His 


Next, we have taken sincerely to focus on the “Temple Administration” past 
and present to analyse the whole system. Again we have presented the Lord as 
visualised by the aliens, the travellers, the Scholars, the art historians and the 
administrators. Some have presented Him in a broader perspective and some in 
rather a materialistic vision. But, we have just quoted them as a reference for the 
wider review of the people of the world at large. The most interesting of all is the 
‘Universal Dimension’ of Sri Jagannath which highlights the unity, integrity and all- 
pervasiveness. We hope, this will certainly enkindle the inner light of human passion, 
emotion and devotion. 

We also apologise for any commission and omission which will be rectified 
and re-included in the successive volumes if the readers remind us of the same. It 
may be mentioned here that the view-point of the contributors are supported by 
authentic proofs quoted by them, the editors and publisher should not be 
misinterpreted for individual deviations. Some articles have been collected from 
various sources and reproduced appropriately. We are highly indebted to the writers 
and publishers concerned. 

We accord profound gratitude to Gajapati Maharaja Sri Dibyasingh Deb to 
guide us with his prudence, intelligence and wit. We are also grateful to him for 
providing support to us for publishing such a stupendous volume involving a lot of 
resources and for a befitting, ‘Message’. 

We express our heart-felt thanks to the Jagannath Seva Trust, Bhubaneswar 
Branch for their liberal attitude to donate for the cause unhesitatingly as an 
illumined and achieved organization for the publication of the volume. Without the 
logistic support of the Trust, it could not have been materlised to the tune, it is 
now. 

We also condole for the departed soul of Prof. M.N. Das, who was our 
beacon light and had ungrudgingly contributed the previous “Forewords” to our 
majority of volumes. We are indebted to Padmabhusan (Dr.) Sitakanta Mohapatra, 
jnanapitha awardee for giving a scholarly Foreword for this volume. 

We are indebted to the Temple Administration, Puri for the help and 
cooperation in the matter. 

We crave our indulgence to the renowned and scholarly contributors of past and 
present for enriching the volume. f 

We are also indebted to our readers though less in number but most 
encouraging to boost our spirit in the direction. 

We are grateful the Sri Guru Gourang Press Trust of ISKCON which has lent 
momentous support in printing the books with a missionary zeal. 

We also express our gratitude to all who are associated with our publication 


for their direct and indirect support. 


Jai Jagannath 
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writer. 
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CHAPTER - I 


ORIGIN AND ANTIQUITY 


Sri Jagannath is a mystery and enigma in Himself. It is rather an 
imprudence to fathom the Unfathomable to know the Unknowable, to trace 
out the origin and antiquity of the All-pervading from the time immemorial. 
He is as old as the Time and beyond. He is the super synthesis of all forms 
of religious movements, worships and faiths. He is both Visible and Invisible, 
Tangible and Intangible, Comprehensible and Incomprehensible. To restrict 
Sri Jagannath within historical datas, events and historicity is an impossible 
task. Some scholars have taken pain to trace His origin from the age of 
fervent philosophical speculations to the midieval age. Sri Jagannath 
appeared as a synonym of either a Brahminical or Buddhist deity and has 
occupied a predominant position all throughout in the religious pantheons 
of India. 


This chapter is a sensitive one. The authors have tried to trace 
the origin and antiquity from different angles and perspectives. Some articles 
contributed by the learned scholars have been re-edited to our new volume 
with their oral consent and some authors are no more with us. 


We hope, this will cater to the need of the scholars and researchers 
to a great extent with the individual and independent view points postulated 
by the authors. 
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Concept of Purusottama 
in the Agamas 


Prof. G.C. Tripathi 


Etymology of the Word Purusa 

It is a well-known fact of the linguistic studies that the most com- 
monly used words are often also the most difficult ones to be explained 
etymologically. The same seems to be the case with purusa - a man-which 
has till now defined, all the efforts of the scholars towards an acceptable 
etymological explanation. Yaska suggests three explanations for this word : 
1. pur (Puri=in fortress)+sad (=to sit / be present), 2. pur (=puri)+sa (from 
si=to lie), both of which may be taken to mean something like a Burger 
(=citizen) of German which also originally means ‘one who lives in a fortress’ 
(Burg) and finally, 3, a derivative from the root pr: pur: purayati (=fills up) 
i.e., that which fills up the innermost of the body or the body itself, the soul; 
an explanation in which he has been mainly inspired by a verse in a 
Svetasvatara-Upanisad (i.e., II1.9... tena idam puranam purusena sarvam).! 


While the last explanation suggested by Yaska has been accepted as 
the most plausible one by Grassman® who, incidentally, does injustice to 
Yaska by not referring to him, M. Meyerhofer? considers the word as “con- 
tested and unexplained” (umkempft und ungedeutet) and mentions the ef- 
forts of a large number of scholars, who have offered explanations ranging 
from ‘an extension of the word puru-puru (proposed to mean ‘a man’) on 
the line of manu-manusa’ to a derivative of the root prs- ‘to spray’ (viz. 
semen). 


The Meaning of the Word in the Older Vedic Literature 


Since it is unlikely to receive any help from the etymological analysis of 
the word towards understanding the concept of Purusa and Purusottama, we 
should rather concentrate upon the actual usage of the word purusa in the 
older literature. 

Investigating the Samhita — and the Brahmana - Literature we notice 
that the word is normally used in the sense of ‘a person’, ‘a human being’ in 
general (i.e., denoting both man and woman)“ whereas when expressively ‘a 
mal/e human being’ is meant, the term pums-pumams-puman is used.’ The 
best example to this effect is perhaps the S. Gr. 1.19 in which the word 
purusa is qualified with the word pumams as an adjective: pumsi vai purusa 
retah; puman purusah = a male human being. 
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Purusa in the Upanisads 


Coming to the age of the Upanisads which reflects an age of fervent 
philosophical speculations which is characterised by the efforts of the inquisi- 
tive individuals to find answers to many questions pertaining to the world, 
the cosmic principle governing it, about the individual souls, especially as 
regards the question of the origin of the Self, we notice that there arises a 
need for many new termini to express the various philosophical concepts 
which the philosophers have evolved in the course of their speculations. It is 
general belief that the most common pair of the words expressing the indi- 
vidual and the cosmic soul in the Upanisads is Atman-Brahman. But an ex- 
amination of the older Upanisad-literature shows that it is not so. Though 
Atman and Brahman are definitely the words which have later (e.g. in the 
Vedanta philosophy) come to be accepted as the most popular expressions 
for the individual and the cosmic consciousness, yet the Upanisads know of 
still another expression to denote both of these concepts — which is statisti- 
cally more often used. It is the expression purusa which is used in almost all 
the older Upanisads, sometimes concurrently with Atman - however, in dif- 
ferent text pieces and sometimes even as the sole expression for the con- 
cept it stands for. And judging from the fact that the expression purusa — a 
person (or man) is much less abstract than the expression Atman meaning 
‘self’, it is plausible to believe, that the former is an older and the more 
archaic expression for this concept. 


The word purusa is used in the following four sense in the Upanisads: 
A human being 

The individual soul 

The presiding Deity of some element or the personal God 

The impersonal or the abstract cosmic soul (Brahman) 


It may be observed here that within the Upanisad i.e. literature one 
could, to certain extent, trace the history of the evolution of the concept of 
the term Purusa. The use of the term purusa in the sense of ‘human being’ is 
found, for example, in Chandogya - one of the oldest Upanisads (I. 1.1; III. 
12.4; II. 16.1; IV. 15.1; VL. 14.1; VI. 15.1), Taittiriya (II. 1; V.3), 
Brihadaranyaka (I. 13.15; IV. 4.12), Prasna (IV. 1) and Mundaka (I. 1.7). 


In the use sense of jiva or individual consciousness, it occurs in 
Brihadaranyaka (IV. 3.8, 9, 18, 19; IV. 4.5) Chandogya (III. 12.4; V. 6.7), 
Katha (II. 3.17), Svetasvatara (IV. 7) and Prasna (VI. 5). The use of this 
term for the individual soul was considerably facilitated because of the notion 
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prevalent not only in some circles in ancient India but also elsewhere in the 
world that the individual soul looks like the human body in miniature form 
(i.e. angusthamatram, cf. Taittiriya Up. II. 2, Katha Il. 3.17, Svetasvatara III. 
13; of. Also the description of the Jivatman in the story of Savitri and Satyaban 


in the Mahabharata, III. 281.16 angusthamatram purusam niscakarsa yamo 
balat). 


In some other passages of the Upanisads, the term purusa has been 
used in the sense ‘divya purusa’ - a divine person or ‘puruso amanavah’ — a 
superhuman person (cf. Chandogya IV. 15.5; V. 10.2; Brrhadaranyaka VI. 
1.15) who is sometimes also conceived as a deity presiding over and living in 
some element, e.g. ‘aditye purusah’, “candre purusah” etc. (Chandogya II 
1.1-13 and III. 9.10-17; cf. also yo, savaditye purusah so savaham! Isa Up. 
17; cf. also Brhad, A. Up. V. 14.1). Very often such divine Purusa has also 
been designated as ‘immortal (amrta), or ‘imperishable’ (avyayatma) to which 
the people practising penance etc. in the forest reach through the door (=en- 
trance) of the sun (suryadvarena te virajah prayanti yatramrtah sa puruso’ 
vyayatma, Mundaka I. 2.11). Such divine immortal! Purusa can only be un- 
derstood as the highest personal God governing the Universe. 


Finally, in some of the text pieces of the later Upanisads we find the 
term used almost exactly in the sense of Brahman. When we hear, for exam- 
ple, of a Purusa who is “beyond the unmanifested world and beyond whom 
nothing exists” (... avyaktat purusah parah! Purusan na param kincit sa kastha 
sa para gatih!! Katha 1. 3.11; II. 3.7-8), “one who is immortal and in whom 
all the worlds are established” (Katha II. 2.8)”, “he is higher than the highest, 
the divine, in whom the person knowing (Him) merges losing his identity 
(namarupa) as the rivers in the ocean” (Mundaka III. 2.8), “the impersonal 
Purusa who is within and without, the unborn, one who even stands beyond 
the highest imperishable element (aksarat paratah parah) and from whom 
everything emerges, the Prana, the Manas and the Indriyas (cf. Svetasvatara 
III. 8, 9, 12 and 19), it is obvious that none else but the Absolute could be 
meant by such statements. 


It is thus clear that already in the Upanisads purusa is a philosophical 
term which can be used - besides in the usual sense of ‘man’ or ‘person’ - in 
the sense of individual soul’, ‘the highest personal God’ and ‘the impersonal 
Absolute’. It is the Samkhya Philosophy which limits the meaning of this term 
later in the sense of ‘individual soul’ characterized by its plurality. Vedanta 
(monistic) prefers the terms Atman and Brahman whereas some other phi- 
losophies (Nyaya, Yoga etc.) the terms Jiva and Isvara. 
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From Purusa to Purusottama : The Visnuism 


Visnuism, however, which shows clear traces of the influence of 
Samkhya Philosophy in its theory of creation, has a pre-dilection for the term 
purusa in its sense of ‘the highest divine principle’, both personal and imper- 
sonal” for which it now rather uses the term purusottama because the term 
purusa has already been firmly established in the sense of individual soul by 
this time, especially in the Samkhya Philosophy. Bhagavadgita, e.g., says 
that there are two types of purusa: the perishable one (i.e. body) and the 
imperishable one (i.e. individual soul). But since Bhagavat, the Lord, is be- 
yond both these categories of purusa, he is known as Purusottama-the highest 
Purusa or paramatman—the highest Atman: 


dvav imau purusau loke ksarascaksara eva ca 

ksarah sarvani bhutani kutastho‘ksara ucyate 

uttamah purusah saksat paramatmety udahrtah 

yo lokatrayam avisya bibharty avyaya isvarah 

yasmat ksarad atito ‘hamaksarad api cottmah 

ato smi loke vede ca prathitah purusottamah 
Bhag. G. 15.16.18 


An absolute identity between the individual Purusa and the, highest 
Purusa (uttamah purusah or paramatman) is advocated in the Bhag. G. 13.22. 
paramatmeti capyukto dehe‘smin purusah parah. 


Interesting is here the indication that not only in the ‘worldly’ sphere 
(i.e. in the non-Vedic Sanskrit Literature) but also in the Vedas (vede ca) 
Visnu-Krsna or Bhagavat is known as Purusottama. This certainly alludes to 
the Purusa-sukta of the Rgveda (X.90), included in later Vedic Samhitas also. 
The Purusasukta also speaks of the two forms of purusa, one higher and the 
other lower (lower because it emerges out of Viraj, the totality of the mani- 
fested world). The universe emerges out of the different parts of the body of 
this (lower form) of purusa, when he—who is identical with the sacrifice—is 
sacrificed for the sake of sacrifice; is therefore, in other words, an emanation 
of Purusa whereas the higher form of Purusa is the lord of the mortality and 
the immortality (i.e. beyond both. cf. uta amrtatvasya isano yad annena 
adhirohati, X.90.2). The manifested world is only a part (literally, one-fourth) 


of Him who is this world and much more (tripad urdhvam udait purusah 
pado/syehabhavat punah, X.90.4). 


Since God Visnu has all along the religious history of India been most 
closely associated with the Vedas and the sacrifice (with whom He is identi- 
fied in the Brahmanas, cf. SBr. V.2.3.6; V.4.5.1; XII.4.1.5 etc.), it was but 
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natural to identify the Purusa of the Rgveda with the Yajnapurusa Visnu. All 
the later Visnuite and the Pancaratra literature interpret Purusa-sukta as an 
euology of Visnu Himself. The Sukta is so popular with the Vaisnavas that it 
has become a part of their Puja-ceremony. The 16 verses of the Purusa- 
sukta are recited one by one-or, at least, may be recited alternatively in 
place of Upacara-Mantras — while offering the 16 Upacaras to Visnu in course 
of His Puja ceremony. That this practice is old, is attested by Skanda Purana 
(Bombay Ed., VI. 239) which says that one should worship Visnu with the 
verses of the Purusa-sukta. The practice is very common in the South Indian 
Visnuism, especially with the Srivaisnavas.® 


The identification of Purusa of the Rgveda ~- out of whose body the 
whole creation emanates - with Visnu also leads towards the development 
of the Visvarupa of Visnu. In this concept, the universe is totally identified 
with Visnu, the various phenomena of the universe being considered to be 
the different parts of the body of the immeasurable Visnu (tatra ekastham 
Jagat krtsnam ... Bhag. G. 11.13). Sun and moon are his eyes, the earth the 
feet, the heaven the head, the trees the corporal hair etc.® In the Mahabharata, 
Krsna is said to have shown this form to the courtiers of Duryodhana 
(Udyogaparva, Adhy, 129), Arjuna (Bhismaparva, 33.5-31 = Bhag. G.11.5- 
31) and Uttanka (Asvamedhikaparva, Adhy, 54). In all these passages the 
shape of this cosmic giant Visnu is said to be like that of a human being.!° He 
is the sanatana purusa (‘eternal being’, cf. Bhag. G. 11.18), the highest and 
the immutable. 


The above description shows that there is every justification for the 
expression Purusottama to be used for Visnu. That is why both of the most 
important of all the Vaisnava Puranas, the Visnu and the Bhagavata use this 
term for Visnu incessantly. 


Purusottama as a Visnuite Deity 


Though the term Purusottama thus generally stands for Visnu in the 
literature, yet in the Vaisnava iconography, theology as well as in the Agamas 
it is the designation of a special deity which represents a particular aspect of 
Visnu as is also, for example, the case with such terms as Madhava, Narayana, 
Damodara or Hrsikesa etc. all of which are considered as different aspects or 
forms of Visnu and as such their special iconographical features are treated in 
detail in the Pancaratra-Samhitas.!? It is this deity, the deity Purusottama - 
or, in other words, Visnu in an aspect in which He is designated as Purusottama- 
which is going to be dealt with at length in the following pages. The purpose is 
to find out the answer to the question why the wooden deity in the Jagannatha 
Temple at Puri has especially been referred to as ‘purusottama?’ all along its 
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history. What led the people to choose this designation for their deity ? The 
investigation promises to throw some welcome light on the original charac- 
ter of the present Jagannatha. 


We base our investigation mainly on those source works which have 
been quoted or referred to again in the Puja manuals of the Jagannatha 
Temple and are held in high esteem in this temple in questions pertaining to 
the ritual, viz. the Saradatilaka of Laksmanadesika (end of the 10 or the 
beginning of the 11™ c.). Kramadipika of Kesava Misra (middle of 14 c.), the 
Gautamiyatantram (probably middle of 15 c.) and some other especially 
the various Purusottama-mahatmyas). These texts give detailed descrip- 
tions regarding the concept of the deity Purusottama as well as the proce- 
dure of the Mantras for His worship. 


References to the Deity Purusottama of Puri in Older Records ~ Liter- 
ary and Epigraphical 


It is a well known fact that deity on the Jagannatha Temple of Puri has 
been referred to in the older records, both: literary and epigraphical, as 
Purusottama. Jagannatha is a term which seems to have come into vogue 
for this deity around 13 century or at least, has become more popular in 
this age. The Purusottama-mahatmya of Skanda-Pur., written around 1300 
A.C., uses this epithet (Jagannatha) for the deity very often in its text? and it 
has increasingly become popular in the Oriya literature. The fascination of the 
very meaning of this word (“the Lord of the universe”) seems to have con- 
tributed a great dea! towards its popularity (cf. Tripathi, Ch. 25). 


The first definite! reference to the deity Purusottama on the sea shore 
and his ‘Yatra’ (possibly the Car-festival) is found in the Anargharaghava of 
the dramatist Murari who is usually placed around 900 A.C. by most of the 
scholars. The poet refers to Purusottama of dark blue bodily colour resem- 
bling blue sapphire, residing on the shore of the salt-ocean and sporting with 
Kamala by drawing patterns on her breasts with the paste of musk: 


Bho bho lavanodavelavanalitamalatarukandalasya tribhu- 
vanamaulimandana-mahanilamaneh kamalakucakalasakeli- 


kasturikapatrankurasya bhagavatah purusottamasya yatrayam 
upasthaniyah sabhasadanh ...! 


- the prastavana in the I Anka immediately after nandipatha 


“O ye spectators (lit. those sitting in the assembly hall) who have 
assembled on the occasion of the Yatra of Purusottama, the exalted one, 
who is like a new sprout of the dark (i.e. dark green) tamala tree growing in 
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the forest in form of the stand of the salt-ocean, who is a big blue sapphire 
which decorates the head (or, forehead) of the three worlds and who sports 


with Kamala by drawing patterns with (the paste of) musk (and saffron etc.) 
on her pitcher-like breasts ... 1” 


The mention of Purusottama on the sea shore in whose Yatra a number 
of people assemble, seems to be a clear reference to the Purusottamaksetra 
of Puri. ° Important for us is also the reference to Laksmi and the erotic 
relationship between the both (see fig. 51) which shall be dealt at length 
below. 


The second equally undoubtful reference to Purusottama-Jagannatha 
comes from Maihar in the Satana District of Madhya Pradesh. It is found in a 
stone inscription belonging to the temple of Sarasvati situated on a mountain 
in Maihar. The inscription, which records why and by whom this temple was 
established, has been edited in the Vol. XXXV (1963-64) of Ep. Indica by two 
such competent authorities as D.C. Sircar and V.S. Subramanyam who as- 
cribe it to the middle of the 10 century on paleographical grounds (p. 171). 
The inscription narrates the story of a Brahman boy Damodara who was 
originally a son of Sarasvati herself and lived in the heaven. But when he 
once defeated Brhaspati, the preceptor of the gods, in a disputation, he was 
cursed by the latter to go to earth. On the request of his mother, however, 
Brhaspati ordained that the boy would not live long on the earth. When 
young, he shall undertake a pilgrimage to “Purusottama in the country of 
Odisha”, shall thereafter take a bath in the ocean where he shall be drowned 
and thus come back to the heaven: 

Samudramajjanan nunam odresu purusottama ! 

Drstva tavantike bhuyah puragacchaty ayam sisuh 1! sl.35 

It happens, as pre-determined. Damodara, when he is just sixteen, 
comes to the sea shore, has a darsana of Lord Purusottama and comes 
subsequently to the world of Brahman(m), his maternal grandfather, and is 
thus re-united with his mother, the goddess Sarasvati. 

Tatah sa ganitair eva divas air devadurlabhah ! 

Praptavan jaladhes tiram drstas ca purusottamah 1! sl. 39 

Tenaiva gacchata bhuyah paraman brahmanah padam ! 40 ab 

The earthly father of the boy, called Devadhara, is, however, sO morti- 
fied at the depart of his son that he constructs a temple of Sarasvati in his 
memory. 

Sircar and Subramanyam remark on this inscription: “The reference to 
Damodara’s pilgrimage to Puri is very interesting ... It is now clear from the 


9 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


present record that the god was enjoying the same celebrity as any as the 
middle of the tenth century and probably even some time earlier” (p.174). 


Well, if Purusottama was so famous in such a distant region as Maihar 
in the middle of the 10 century that the people undertook long and perilous 
journeys to see Him, He must have been there for quite some time ! 


As the next reference to Purusottama we may point to the following 
lines in the drama Prabodha-Candrodaya by Krsna Misra who flourished in the 
court of the Candella king Kirtivarman in Kalanjara and wrote this work some- 
time between 1060-1070 A.C. In the II Act of this allegorical drama, be- 
tween sl. 27 and 28, one reads the following lines: 


(tatah pravisati patrahastah purusah) 

PURUSAH - hagge ukkaladesado agado mhi ! 

atthi tattha saalatilasanniverse pulisottamasanniam devadaadanam... #! 
MAHAMOHAH - kuto bhavan ! 

PURUSAH - hagge pulisottamado agado mhi ! 


This passage clearly mentions the temple of Purusottama which is 
situated on the sea shore in the country of Utkala (ukkaladesa). It is interest- 
ing that on the question of Mahamoha from where he is coming, the man 
(=messenger) answers that he is coming from ‘Purusottama’ (though previ- 
ously he has said that he is coming from ‘Odisha’}). It is reasonable to under- 
stand the word ‘purusottama’ as Purusottama-ksetra and not the Temple in 
a strict sense. This would mean, in other words, that also before Codaganga 
there existed a ksetra, or a city, which was named after Purusottama, which 
must have been the most predominant temple in the city. 


The first epigraphical record of the construction of the present 
Purusottama temple in the vicinity of ocean by the powerful monarch 
Codaganga Deva (1077-1147 A.C.) who, coming from south, had subju- 
gated the Utkala-desa (i.e. the northern part of Odisha) in the year 111218 is 
found in the Dasagoba C.P. grant!? of his grandson Rajarajadeva, the III 
(1198-1211) who succeeded to the throne of Odisha after the death of his 
father Aniyankabhima Deva, the II (1190-1198 A.C.) 


The relevant verses run as follows : 


Padau yasya dharantariksam akhilam nabhisca sarva disah 
srotra netrayugam ravinduyugalam murdhapi ca dyaur asau ! 
prasadam purusottamasya nrpatih ko nama kartum ksamah 
tasyetyadyanrpair upeksitam imam cakre‘tha gangesvarah 1! 
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laksmijanmagrham payonidhir asau sabhavitasya sthir 

no dhamni svasurasya pujyata iti-ksirabdhivasad dhruvam 1 
nirvinnah purusottamah pramuditas tadvasalabhad ramapy- 
etadbhartrgrham varam pitrgrahat pPprapya pramodanvita 1! 


The first sloka refers to the visvarupa of Visnu and says that only 
Gangesvara could construct a suitable palace (=temple) for a god like 
Purusottama, whose feet are the earth, the navel is the mid-region, the head 
the heaven, the ears the directions and the two eyes the sun and the moon 
respectively. The previous kings did not undertake (lit. neglected) to the job 
since they hesitated thinking “who can build a (befittingly huge and majestic) 
palace for such a god (who is identical with the universe itself) ? But then 
(came) Gangesvara (and he) did it. 


The second verse refers to the joy of Purusottama and his consort 
Laksmi at the construction of the temple. Till before the construction of this 
residence (vasa) for Purusottama, he (i.e. Visnu) lived in the Milk-ocean. But 
since ocean is the birth place of Laksmi (and hence his Father-in-law'’s place, 
the svasuralaya), Purusottama felt rather ashamed (lit. disgusted) living there, 
since (he knew too well that) a respected person is not accorded proper 
honour if he lives (as a son-in-law) in his father-in-law’s place. He was there- 
fore very pleased to get a new place of residence for himself (i.e. the temple 
constructed by Codaganga Deva) and also his wife, Laksmi, found residing 
(independently) in the house of her husband much preferable much prefer- 
able to living in her father’s house and hence became very happy. 


R.D. Banerjee and some others have interpreted the joy of Laksmi 
mentioned in the second verse as an indication for the construction of an- 
other temple of Laksmi by Codaganga in the same compound. There is really 
one separate temple of Laksmi in the Jagannatha temple compound which 
according to R.D. Banerjee is as old as the main Jagannatha temple. Yet, 1 
want to warn here against reading something into the slokas which is not at 
all meant there. No where a separate temple for Laksmi is mentioned to 
have been constructed. The temple which Laksmi is so pleased, is her 
‘Bhartrgrha’ i.e. the house of her husband or the main temple, in other words. 
She is happy that she can now reside with her husband in his new house. I 
am, therefore, convinced that not two different temples were built by 
Codaganga for Purusottama and Laksmi separately but only one-namely the 
main temple-in which both, the husband and the wife, lived together. 


The Concept and the Nature of the Deity “Purusottama” 


We shall see below that the very concept of Purusottama demands 
that the god Purusottama and Laksmi live together. The concept of 
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Purusottama is dealt with at great length in famous Tantric work Saradatilaka 
written towards the end of the 10 or the beginning of the 11% century by 
Laksmana Desika of Kashmir.2° This work has exerted an immense, rather 
immeasurable influence on the religious views of the people of east India 
especially of Bengal and Odisha, as is proved by the multitude of its manu- 
scripts found in almost every household in Odisha and its manifold quotations 
in the Puja-paddhatis. 


The Saradatilaka classifies the Visnuite deities in three broad heads : 
Visnu, Nrsimha and Purusottama and deals with each one of these in a sepa- 
rate patala or chapter (15-17). A closer observation of the contents of these 
chapters shows that under title ‘Visnu’ (visnuprakaranam) the deities 
Vasudeva, Dadhivamana, Hayagriva, Varaha, Rama and Hanumat have been 
dealt with; under the title ‘Narasimha’, however, the deity Nrsimha in his 
different aspects as well as Sudarsana-cakra find mention and finally under 
‘Purusottama’ the four deities : Trailokyamohana, Srikara, Krsna and Kama. 
In other words, the term “Visnu” represents the Bhagavata-Vasudeva as- 
pect, “Nrsimha” the furious or violent (ugra) aspect and “Purusottama” the 
amorous aspect of the same god. 


Purusottama, “the highest or the best among the men” is understood 
by the author of Saradatilaka in relation to women. In the Srikara® (or 
Sridhara) aspect of Purusottama, he is worshipped as the consort of Laksmi: 
in his Krsna aspect as the beloved of Gopis, in his Kama or Pradyumna aspect 
as the god of love himself and in his Trailokyamohana (“one who bewilders 
or captivates the three worlds”), the most important of all the forms of 
Purusottama, as Visnu conceived of as the god of love, in other words: a 
combination of Kama and Visnu.22 


Purusottama thus unites in himself the characteristics of the husband 
of Laksmi, of Krsna and of Kama. All of these characteristics are present in 
the nature of the Purusottama-Jagannatha of Puri. 


On the Origin of this Deity 


The worship of Mother-goddess existing in India from a hoary past 
and prevalent mostly among the autochthonous groups of people, slowly 
coming up, got integrated with the religious beliefs of the higher strata of the 
Hinduistic society and gave rise, in the later Gupta period, to a form of wor- 
ship in which the female aspect of the deity was very much emphasized. 
Every Hindu and Buddhist god was provided with a Sakti (power or energy) 
in this age with whom he was believed to be eternally associated. The finds 
at the Buddhist places like Ratnagiri and Lalitagiri etc. in Odisha prove the 
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existence of a highly developed cult of the Vajrayana school of thought in 
Odisha during 7" to 9 centuries, a school in which the worship of the female 
counterpart of a deity plays an extra-ordinary role. 


The emergence of the concept of Purusottama also falls within this 
period. It is, so to say, a Visnuite answer to the contemporary trend. To do 
Justice to the Zeitgeist, the Vaisnavas evolved a god by bringing together 
and emphasizing the elements contained in the worship of the cowherd god 
Krsna who had a distinct amorous character and who had long since been 
identical with Visnu, as well as Kama - the god of love himself. 


It will perhaps take us too far to investigate the causes of the identifi- 
cation of Kama with Visnu but this much may be noted here that this identifi- 
cation took place via Krsna with whom Kama had much in common. The 
Bhagavata Purana probably represents an earlier stage in the integration of 
Kama in the Krsna mythology when it pictures Kama as the eldest son of 
Krsna, named Pradyumna (cf. footnote 22). We may perhaps also recollect 
that this Pradyumna is the third divine personality (after Vasudeva and 
Samkarsana) in the Vyuha theory of the Pancaratra system of thought.?? 


The worship of the female principle (sakti) and the erotic practices 
connected with it, is only one aspect of Tantrism as it was in vogue around 
the 8 century in eastern India. Tantrism also professes the worship of the 
furious and the formidable aspect of the Divine (cf. the worship of such dei- 
ties as Kali and Bhairava etc.), mainly with a view to counteract the unpleas- 
ant events like disease and misfortune, to keep off dangers, to ward off evil, 
to destroy the enemies and also to achieve material benefits which these 
deities are believed to bestow upon the worshipper immediately. 


There was originally nothing similar to these ‘ugra’ Tantric deities in the 
Vaisnava-Bhagavatism which is based on the intense emotional dedication 
(bhakti) of an individual to the highest personal God (Bhagavat) with a view 
to attain final liberation. The strong influence of the Tantric ideas, however, 
led Visnuism to develop the concept of Narasimha-originally only an incarna- 
tion of Visnu-to an independent and important deity with furious character 
who destroys the evils and the dangers befalling his worshipper and grants 
him immediately worldly benefits. Nrsimha, in other words, is a Visnuite ver- 
sion of the Tantric practice of the worship of the furious deities. The 
Purusottama-mahatmya of the Brahma-Pur. ‘(Adhy. 39 to 69), after it was 
described the glory of Sri Jagannatha, proceeds to narrate the importance of 
the deity Nrsimha, situated by the side of Gundica and gives details, in this 
context, of the material benefits which one can obtain by worshipping this 
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urga deity. A worshipper of Nrsimha has the power to bring about storm, 
cause rains or to stop them, to destroy the family of his adversary with the 
help of a statuette of Nrsimha etc. By muttering Patalanrsimha-mantra in 
the prescribed manner in front of some hole (vivara) in a lonely place, the 
hole opens itself up to the worshipper who can descend through it to Patala 
where he assumes a bright, new, divine body to live happily with a group of 
beautiful damsels and when he wants to return to earth he receives as present 
from the girls some miraculous objects as presents e.g., a gutika which when 
kept in mouth makes the person invisible, an anjana (collyrium) which when 
applied in the eyes imparts the worshipper the capability of seeing everything 
in this world howsoever distant in space or time, a pair of paduka (sandals) 
with which he can reach any spot on earth within no time (cf. Brahma-pur. 
Adhy. 55.30-70). 


Nrsimha and Purusottama are thus two Visnuite deities endowed with 
Tantric-Saktic characteristics. Both are closely linked together and their wor- 
ship has been popular and prevalent mainly in the regions which had the 
Tantric thoughts and beliefs flourishing. In the Godavari region and in the 
southern part of Odisha, however, where the deity Purusottma was not so 
popular, the concept of Laksmi-Nrsimha (Laksmi sitting in the lap of Nrsimha) 
played an important role which, in fact, is a combination of both the furious 
and the erotic elements of the Trantric practices in one Vaisnava Deity. 


The Erotic Element in the Character of Purusottama-Trailokyamohana 


We come back to Purusottama. The amorous and erotic element in 
the character of Purusottama is clearly exhibited by the following dhyana of 
him (more precisely: of his Trailokyamohana form) in which is enjoined to be 
meditated upon as being tightly embraced by Laksmi who is sitting in his lap 


with a lotus in her left hand with the gazes of Purusottama riveted on her 
lovely face: 


Devam sripurusottamam kamalaya svankasthaya pankojam 
Bibhratya parirabham ambujaruca tasyam nibaddheksanam ! 
- Saradatilaka 17.31 

The commentator Raghava Bhatta (end of 15 century ?)** adduces some 
more quotations from other Trantric works which confirm and complement 
the description of the Saradatilka : 

...Vame padmam daksinena alinganam ! “sabjavamakaram pitam 

slisyantim panina patim” ! anyatrapi "vamakarasthambujaya 

Prataptakanakabhaya sundarya (aslistam)” 1! “nityamastabhujam 
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dhyayed arunam purusottamam ! ramayalingitam vame 
lokatritayamohanam” (on ST 17.22). 


At one place Raghava Bhatta cites from an unnamed text which even 
enjoins that Purusottama in his trailokyamohana form should have his eyes 
enlarged and rolling (due to the effect of liquor) : 


Arunayatavipulavighurniteksiyuganalinam ... (on 17.122). 
Other Elements in the Nature of Trailokyamohana 


As a backdrop for this meditation on the trailokyamohana form of 
Visnu, the worshipper should think of a mandapa made of jewels with (four) 
decorated doorways (torana) placed under the Kaipavrkasa in a beautiful 
celestial garden full of fragrant flower beds, dancing peacocks and singing 
cuckoos etc. The deity is sitting with his beloved (Laksmi) on the back of 
Garuda under the said Mandapa within a red lotus flower (17.23-30). In the 
Mantra that the worshipper is advised to mutter for 4 lacs of times (“..om 
trailokyamohana hrsikesa apratirupa manmatha sarvastrihrdaya karsana 
agaccha agaccha namh ..”17.21-22) he is again mentioned as 
trailokyamohana (bewitching the three worlds) manmatha (one who stirs up 
the heart simply by thinking) and sarvastrihrdayakarsana (one who is capa- 
ble of attracting the hearts of all women).®° The “Visnuite” Gayatri of 
Purusottama identifies trailokyamohana, smara (the god of love) and visnu 
with one another : 


Trailokyamohanaya vidmahe smaraya (2?) dhimahi ! 
Tan no visnuh pracodayat 1126 


The Yantra for the worship of Purusottama-Trailokyamohana consists 
mainly of a lotus with eight petals. In the centre or on the pericarp of the 
lotus which is endowed with the bijamantra Kama, i.e, Klim, the devotee first 
worships Purusottama with Laksmi sitting on his left thigh?” and proceeds to 
worship the eight Saktis of Visnu (Vimala, Utkarsini, Jnana, Kriya, Yoga, 
Prahvi, Satya and Isana® cf. Raghava Bhatta on ST 17-36). Finally, the eight 
weapons of Purusottama (ankusa, musala, khadga, cakra, pasa, sankha, 
dhanuh-sara and gada) as the Surrounding Deities (=avarana-devata) with 
individual Mantras and Mudras (ST 17.45-45). 

The person who worships Purusottama regularly according to prescribed 
rites attains tremendous wealth, good fortune, immeasurable glory, long life, 
good health, authority and, in addition, gets all his desires fulfilled. If one 
worships him regularly with the flowers of Karavira and performs a fire sacrifice 
in the end burning in the sacrifical fire eight thousand ‘Moon-flowers’ (? 
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Sasiprasuna, may be lilies or jasmines), he gains control even over the kings 
within a month. The fire sacrifice performed either with ripe Bel fruits or red 
lotuses bring about irreproachable splendour and wealth (or an irreproachable 
woman ? ... sriyam vinded aninditam with a variant reading ... striyam vindet 
.. &c. 17.55). By burning the twigs of Asvattha one gets back his stolen or 
lost property. If the name of the person is added to the Mantra of Purusottama 
and it is uttered by the Sadhaka, this person becomes like a slave to him 
obeying all his commands. In short, by worshipping Purusottama, one becomes 
the second Visnu Himself (bahuna kim ihoktena ... sadhakottamah ... saksad 
visnur ivaparah, 17.60). 


The last sloka of the section dealing with the worship of Purusottama 
remarks that by worshipping Purusottama one could get all the four 
purusarthas (dharma, artha, kama and moksa) : 


Prinayed Anaya stutya jagannatham jaganmayam ! 
Dharmarthakamamoksanan aptaye purusottamam !! ST 17.167 


I have quoted this verse in original mainly to draw the attention to the 
fact that the author of Saradatilaka uses the term Jagannatha for 
Purusottama. He is besides, jaganmaya i.e. identical with the whole universe. 
That the use of the term jagannatha is not accidental is proved by two other 
passages in this section, Viz.: 


Dhyayed vallabhaya sardham jagannatham jaganmayam ! 17.30 cd 


(“One should meditate upon Jagannatha in company of his beloved 
...) and arcalyisyan jagannatham ... /17.34a 


Purusottama is the only Deity for whom Saradati/aka uses this attribute 
and we shall see further that some later texts use only this word (to the 
exclusion of Purusottama) for this variety of the Vaisnava deity. 


Purusottama in his Srikara Sub-aspect 


The Srikara (or Sridhara) aspect of Purusottama as described in the 
Saradati/laka (17.61-84) is only a sub-division of Trailokyamohana form with 
the only difference that this form has perhaps the minimum amount of Tantric 
elements in it. The murti (form, shape, concept) of the deity to be meditated 
is the classical form of Visnu as Bhagavat-Vasudeva. On the eight petals of 
the lotus of the Yantra, the Sadhaka worships the four Vyuhas (of the 
Pancaratra system) interspersed with their four Saktis (Sri, Dhrti, Rati and 
Kanti) respectively. The setting of the scene for meditation is the same as 
with Trailokyamohana, but Srikara has only four arms in which he carries 
sankha, cakra, gada and padma, the classical attributes of Visnu. It is significant 
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that for the rite of Anganyasa, a verse of the Purusasukta of RV (X.90), 
namely ‘brahmano ‘sya mukham asit ...! (No.12) in its four padas is prescribed 
to be uttered for nyasa on face, arms, thighs and feet respectively-an element 
which again connects Srikara with the classical Bhagavata-Pancaratra form 
of Visnu in whose ritual of worship Purusa-sukta plays an important role (-as 
already mentioned above P.35). The ingredients prescribed to be offered in 
fire are: milk, rice clarified butter, durva grass, lotus petals soaked in ghee 
etc. and the award promised is mainly the achievement of an everlasting 

wealth. The Mantra of Srikara, however, which the worshipper is advised to 

mutter one thousand times daily with his gazes fixed on the orbit of the sun 

(17.83, 84) has conspicuously Tantric character, viz : 


Uttistha srim kraim (or om srim klim. . according to Padmapadacarya 
as quoted by 


Raghava Bhatta on ST 17.61) srikara hrdayam bhisaya bhisaya trasya 
trasya 


pramardaya pramardaya pradhvamsaya pradhvamsaya raksa raksa 
hum svaha / 


Purusottam as Kama 


We now deal with Kama, the god of love, worshipped as Purusottama- 
Visnu. I have stated before that the aspect of love is the most important 
feature of the concept of Purusottama in general; especially the 
Trailokyamohana and Krsna forms of Purusottama are unimaginable without 
this feature. Though thus Kama-Aspect is strongly present in other forms 
also, yet because of its importance, it is worshipped independently too as a 
form of Purusottama. However, the Kama-form of Purusottama is ritually 
not so developed as the Trailokyamohana from which is, as stated before, a 
combined form of Visnu and Kama. 


Kama is meditated upon as a handsome adolescent of red colour, 
decorated with jewels and smeared with fragrant pastes, having four arms in 
which he bears a goad (ankusa), a bow made of sugarcane, an arrow con- 
sisting of flowers and a noose (pasa) respectively. The Bijamantra of Kama is 
klim, as mentioned before, and his Yantra consists of a lotus with eight petals 
in the inner and sixteen in the outer circle. 


There are altogether three groups of Saktis associated with Kama. 
The first group contains eight pithasaktis na med Mohani, Ksobhini, Stambhinl, 
Akarsini, Dravini, Unmadini, Klinna and Kledini.®® These Saktis are worshipped 
in the centre (on the pericarp of the lotus) together with Kama; play, there- 
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fore, the role of his consorts. All of them represent the various psychological 
aspects or stages of love (mohan, ksobhana etc.). The second group of 
Saktis worshipped on the eight petals of the lotus are named: Anangarupa, 
Anangamadana, Anangamanmatha, Anangakusumea, Anangamodanatura, 
Anangasisira, Anangamekhala and Anangadipika. The names of the sixteen 
Saktis belonging to the third group are adjectives and nouns (in fem. gen.) 
mostly denoting youth, beauty and the related characteristics (e.g. yuvati, 
vipralambha, subhru, madadrava, suruta, varuni, lola, kanti etc.) and they 
are worshipped on the outer sixteen petals in the form of smiling and coquet- 
tish young ladies with lotus flowers in their hands. 


The Kama gayatri reads as follows (ST 17.149): 


kamadevaya vidmahe, puspabanaya dhimahi! tan no‘nangah 
pracodayat!! 


We have already noted before (footnote 26) that the Gayatri of 
Trailokyamohana—the main form of Purusottama—is simply a combination 
of the Gayatris of Visnu and Kama, as also is the very concept of 
Trailokyamohana. To this we may add that Purusottama-Trailokyamohana 
bears in his eight hands all the four ‘weapons’. (ankusam dhanus of iksudanda, 
bana and pasa) of Kama in addition to the usual weapons of Visnu.3° 


Influence of Purusottama-Kama on the Jagannath worship 


Another significant feature in the worship of Kama which is of great 
importance for determining the original nature of the Jagannatha figures is 
the striking similarly in certain points between the ritual of Kama and of 
Bhuvanesvari or Subhadra of the Jagannatha temple. The eight pithasaktis of 
Kama, whose names all start with the word ananga (=kama) and who are 
considered to be his consorts, reappear as the mates of Bhuvanesvari in a 
Yantra which is almost an exact replica of the Yantra of Kamadeva (its also 
consists mainly of an eight-petalled lotus in the inner and a sixteen-petalled 
one in the outer circle). Five of the eight pithasaktis of Kamadeva i.e. 
Anangakusuma, Anangakusumatura (new creation!). Anangamadana, 
Anangamadanatura and Anangavedya (who stands for Anangadipika) are 
worshipped on the five petals of the inner lotus of the Bhuvanesvari-Yantra 
and another five, i.e. Anangarupa, Anangamadana (repetition!), 
Anangamedanatura (repetition!), Anangavedana (=ovedya, repetition!) and 
Anangemekhala in the different directions outside the bigger lotus of sixteen 
petals. The artificial form in which the original list of the eight deities starting 
with the word Ananga—has been divided into two groups, some new addi- 
tions and the term ananga still appended to these deities show that the 
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names of these deities—now appearing in Puja of Bhuvanesvari—have been 
borrowed from the worship of Kamadeva and not the other way round. 


In other words, Subhadra of the Jagannatha temple who is worshipped 
as Bhuvanesvari, has some distinct elements borrowed from the worship of 
Kama-Purusottama and when we add to the fact that in the Saradatilaka the 
bodily hue of Laksmi sitting in the lap—or on the left thigh—of Purusottama is 
reported to be yellow (the colour of gold!), which is also the bodily colour of 
Subhadra, the possibility of Subhadra having been associated with 
Purusottama-Jagannatha originally as his wife is rendered very likely. We 
shall come back to this theme later and deal with it more thoroughly. 


Purusottama in His Sub-Aspect Krsna 


The fourth and the last form of Purusottama is that of Krsna, a form 
which is at least as important as that of Trailokyamohana, if not even more. 
It is obvious that as a form of Purusottama, Krsna should appear as a lover, 
i.e. in his aspect of the “beloved of Gopis” (gopijanavallabha). 


There are six different Mantras for the worship of Krsna (containing 6, 
8, 10, 16, 18 and 32 syllables respectively) of which two, the ten-syllabic 
and the eighteen-syllabic ones, are the most common and most popular. 
Both of these Mantras contain the expression gopijanavallabha for Krsna 
and the eighteen-syllabic even uses the bija of Kama (k/im) in the beginning. 
The Kramadipika—an authority on the Krsna worship—quoted in the 
Gopalarcana-vidhi of Purusottamadeva (the first and the most standard work 
on the Puja of Jagannatha-Krsna, 15 c.) explicitly refers to the bijamantra 
of Krsna-Jagannatha as being a “Pradyumna-Mantra” (a Mantra of Pradyumna 
or Kama) and designates it as Jaganmohana—bewitching the world (mantrah 
pradyumno jaganmohano’yam/ cf. Kramadipika 1.12). 


The worshipper meditates upon Krsna as a handsome youth with the 
bodily hue resembling a blue lotus and the full moon. He is decorated with a 
peacock feather on his forehead and divine ornaments on other parts of his 
body. He is playing on flute, surrounded by a herd of the cows and the 
cowherds and is being ‘worshipped’ with the offerings of the blue lotuses in 
the form of the dark eyes of the cow-maids gazing at his face (. . . gopinam 
nayanotpalarcitatanum. . .). 

This meditational verse from Saradatilaka (17.93 
phullendivarakantamindu-vadanam....etc.) is indispensable in the Puja cer- 
emony of the Jagannatha temple and is found incorporated in all the Puja 
manuals (cf. e.g. Gopalarcanapaddhati of Vasudeva, Folio 35 ab and 42 b) as 


well as other ritualistic texts. 
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The Yantra prescribed for the worship of Purusottama-Krsna consists 
mainly of a sexagon in the centre and a ten-petalled lotus which surrounds it. 
In the ritual of the worship of Jagannatha, however, the Yantra of 
Trailokyamohana containing a sexagon but a lotus of eight petals is used, 
though Jagannatha is now identified with Krsna. 


Purusottama in Later Works 


This brings us to the end of the treatment of the concept of the deity 
Purusottama as it is described in the Saradatilaka. Though there are still older 
descriptions of the concept and the Puja of Purusottama (esp. of his 
Trailokyamohan form), found mainly in the Puranas (cf. e.g. Garuda-Pur, I. 
29 [Cal. Ed.]) and older Tantric works as Rudrayamala®!, we have started 
our exposition with the text of Saradati/aka due to its being the most thor- 
ough and most extensive among the older texts. It must have become evi- 
dent, I believe, from the above exposition that the element of love and sex is 
not only an integral, but predominant part of the concept of Purusottama. In 
order to corroborate this fact further, I quote from three more texts which 
are later than Saradati/aka in order to show that this element in the charac- 
ter of Purusottama was present—and the people were quite conscious of it— 
till at least 17" century. All the three text chosen here are not only consid- 
ered very authoritative in their fields but also enjoy a wide circulation in the 
eastern part of India. 


Purusottama-Bhuvanamohana in the Kramadipika 


The first of these is the Kramdipika of Kesava Bhatta (already referred 
to once) written in the middle of the 14 century3?, a work on which all the 
Puja manuals of Jagannatha are directly based. In the 8™ patala (chapter), 
beginning from the sloka 24, it describes the “most secret” Mantras of 
Purusottama-Bhuvanamohana (VIII. 24, cf. also VIII. 29). I quote here only 


¢ few of the dhyanamantras which show how a devotee conceives of his 
eity: | 


nijavamorunisannam slisyantim vamahastadhrtanakinam/ 

+ klidyadyonim kamalam madanamadavyakulojjvalangalatam// 
suruchirabhusanamalyanulepanam Susitavasanaparivitam/ 
nijamukhakamalavyaprtacatulasitanayanamadhukaram tarunim// 
slisyantam vamabhujadandena drdham dhrteksucapena/ 
tajjanitaparamanirvyatinirbharahradayam catracaraikagurum// 
suraditijabhujagaguhyakagandharvadyanganajanasahasraih/ 
madamanmathalasangair abhivitam .divyabhusanollasitaih// 
atmabhedatayettham dhyatva... | 


VIII. 34-37, 38a 
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The above verses describe Purusottama-Bhuvanamohana with Laksmi 
In an amorous posture. Laksmi is sitting on the left thigh of Purusottama, has 
a lotus in her left hand; with the right she is clinging to the body of her 
husband. Her body is perturbed by the god of love and her female organ is 
getting increasingly wet (due to erotic excitement). Her fickle, black eyes, are 
fixed on the face of her consort like a black bee on a lotus flower. Purusottama 
also is emotionally stirred up (angajonmathitam. VIII. 31), his eyes are roll- 
ing (vighurnitaksi yuganalinam, VIII. 32) he is embracing the young lady 
(tarunim) with his strong left arm which is also holding a bow of sugarcane 
and his heart is filled up with the highest satisfaction derived through the 
embrace; he, the Lord of the mobile and the immobile object. This divine pair 
is surrounded by thousands of young damsela of the gods, demons, Ser- 
pents, Gandharvas etc., looking languid due to the effect of liquor and love. 
“One should meditate upon the Deity in this manner and conceive Her as 
identical with one’s own self. . .”, adds the text. 


Though the worship of “Purusottama”, for Kesava Bhatta, is closely 
related to the worship of Krsna, it is not an integral part of the daily Puja 
ceremony of Krsna. The worship of Krsna as Bhuvanamohana 
(=Trailokyamohana of ST) is a special or extra-ordinary rite which is per- 
formed, with Japa, Homa etc. following it, to achieve the desired worldly 
objects—material benefits, in other words (VIII. 49)—or to win the heart of a 
woman (VIII. 50) whereas the daily Puja of Krsna as Gopijanavallabha serves 
mainly the purpose of attaining other-wordly benefits as well as the final 
liberation. 


Purusottama in the Gautamiyatantram and the Tantrasara 


The next work dealing with the worship of the Trailokyamohan aspect 
of Krsna-Purusottama is Gautamiya-Tantram, a famous work of Vaisnava 
Agama, very popular among the worshippers of Krsna especially in East India 
(that is why profusely quoted in the works of the six Gosvamins belonging to 
Caitanya school). This work must have been composed by the end of the 
15 century (i.e. till about 1500) since it is extensively quoted by Gopala 
Bhatta in his Bhagavadbhaktivilasa (the most authoritative work on Gaudiya 
theology, composed shortly before 1541 A.C.).33 The Gautamiya-Tantram 
treats in its Adhy. 29, the worship of Trailokyamohana aspect of Krsna. As in 
the Kramadipika, this ritual is considered to the very secret, is fit to be heard 
only by the selected few (29.1, 2) and is said to cause uddipana (emotional! 
excitement, 29.2). The dhyana of this deity is described in Adhy. 29, sl. 13- 
16. As in the Saradatilaka and Kramadipika, Laksmi is said to be sitting on 
the left thigh of the deity who is expressly designated as Jagannatha (dadhatam 
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ca jagannatham raktapadmaruneksanam 29.15, again in 29.17 evam dhyatva 
jagannatham . . .). This Jagannatha has red eyes similar in hue to the lotus 
flowers and has eight weapons in his as many hands whereas Laksmi, the 
mother of world (visvamataram 29.16) is drapped in two yellow garments 
and decorated with all ornaments, holding a flower in her left hand, embrac- 
ing tightly her husband and over with the right and seducing him with her 
amorous gestures (sakamalilaya devam mohayanti . . . 29.14). 


The meditational verses of the Gautamiyatantram are also found quoted 
with negligible alterations in the Tantrasara, one of the most famous Tantric 
work of Bengal written by Krsnananda Bhattacarya somewhere in 17" cen- 
tury.3* Krsnananda names the deity as the Sammohana aspect of Krsna and 
prescribes the use of the Kamabija (k/lim) as the main Mantra for him, a bija 
which has all along been used in the worship of Jagannatha in the Puri temple 
(cf. also p. 46 above). 


We have noted above (P. 47) that ST also refers to Purusottama (and 
only to Purusottama) as Jagannatha. The reference to the Purusottama- 
Trailokyamohana as Jagannatha twice in the Gautamiya-Tantram cannot there- 
fore, simply be accidental. It seems that ‘Jagannatha’ was the term which 
was more common and popular in the Buddhist-Tantric circles to denote the 
Highest Being of the universe. We find the word used for the Adibuddha in the 
very first sloka (i.e. mangalacarana) of the famous Tantric work Jnanasiddhi 
by Indrabhuti.35 | 


Namaskrtya jagannatham sarajinavararcitam/ 
Sarvabuddhamayam siddivyapinam gaganopamam//l.1 


In some works written in Bengal-Odisha region the word is used for 
Siva (e.g. in Jnanamrtasara alias Narada-Pancaratra publ. in Bibliotheca Indica, 
No. 38; cf. 11.5.1 and many more). May be, it is a word which was popular- 
ized in the sense of the ‘Lord of the world’ by the followers of the Natha sect. 
In my opinion the term Jagannatha was used for the erotic-Tantric form of 
Visnu-Purusottama because this word has had a long association with the 
Tantrism and esoteric practices. 


Only Two Deities Originally in the Puri Temple 


The erotic character of Purusottama has been demonstrated beyond— 
as I think—any pale of doubt. All the available references to Purusottama 
present him in the embrace of his consort Laksmi who is thus an indispensa- 
ble element—rather person—in the concept of this deity. It is not possible to 
conceive of Purusottama without Laksmi since that would mean the absence 
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of the erotic element in his character which 
tance. It is, therefore, only logical to assu 
Jagannatha-Purusottama referred to in th 
the Anargharaghava of Murari did not s 
shrine of Purusottama on the sea shore. 


and only one more—statue signifying the female consort of Purusottama 
the goddess Laksmi. That the consort of a wooden god must have been 
likewise of wood in a form resembling—or at least corresponding to—the 
statue of her husband, is obvious. It, therefore, follows clearly that neither 
three, nor one, but only two images were originally there in the Puri temple, 


i.e. those of “Jagannatha” and “Subhadra” and that the one of Balabhadra 
was introduced later in the temple. 


is of vital and fundamental impor- 
me that the (wooden ?) statue of 
e older epigraphical records and in 
tand alone in the sanctum of the 
There must have been one more— 


It were “Subhadra” and “Jagannatha”, therefore, who were known as 
Laksmi and Purusottama in those days. The presence of Laksmi and 
Purusottama—and of only these two—is attested not only by the above 
quoted reference to them in the Anargharaghava but also by the inscription 
of Rajarajadeva, the III which refers clearly to this couple of Purusottama 
and Laksmi as inhabiting the Puri temple built by his grandfather. 


Laksmi Re-named as Subhadra Later 


Though in the 13 century there already stood three wooden figures 
in the temple of Jagannatha in Puri (as is proved by the construction of the 
Anantavasudeva temple in 1278 A.C. in Bhubanewar containing the triad of 
Puri) among which the female figure, the middle one, had already been iden- 
tified with Subhadra, the sister of Balabhadra and Jagannatha, yet we still 
find, at least for another three hundred years, reminiscences in the Brahmin 
circles ‘of the female figure having been Laksmi previously. 


Pur.Mah. (SKD. PUR.) Often Considers Subhadra as Laxmi 


The Purusottama-mahatmya found incorporated in the Skd. Pur, and 
composed most probably around 1300 A.C., for example, refers to this fe- 
male wooden figure at least thrice as Laksmi and—it is interesting—always in 
a historical context, i.e. always when the author is narrating an event which 
has taken place in the hoary past: Pundarika and Ambarisa, two friends who 
have committed almost every possible sin, come to Purusottama-ksetra 
and start a ‘hunger-strike’ to have a darsana of the Lord (Adhy. 4.85-5.4). 
On the third day they have a vision of the deity (Visnu-Jagannatha) with four 
arms, eyes like a full blown lotus (=round). On his left is Lass whom he is 
embracing with his left arm. She is offering him a betel leaf#6: 
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vamaparsve sthitam laksmim vamenalingya bahuna/ 
nagavallidalam baddham adadanam sriya sthitam// 5 .9cd-10ab 


Both are surrounded by a group of beautiful young girls serving them 
in different ways (5.10cd-13cd). 


In the same (5) Adhyaya later Subhadra is said to be Laksmi herself 
who perpetually resides in the lotus of the heart of Visnu, but who is repre- 
sented here on the Vedi as a separate figure standing between Visnu and the 
Sesa: 


tayor madhye sthitam bhadram subhadram kunkumarunam// 
sarvalavanyavasatim sarvadevanamaskrtam/ 
laksmim laksmisahrdayapankajastham prthaksthitam// 
varabjadharinim devim divyanepathyabhusanam/ 

—5.33cd-35ab 


Vidyapati returning from Utkala to Malwa after having a darsana of 
Lord Purusottama on Niladri describes the “Parents of the world” (jagatah 
pitarau) to the king Indradyumna in the following words : 


vamaparsvagata laksmir aslista padmapanina// 
vallakivadanapara bhagavanmukhalocana/ 
sarvalavanyavasatih sarvalankarabhusita// 
tav apasyam hi jagatah pitarau acalasthitau/ 
—5.33cd-35ab 


Again Laksmi is described here as sitting on the left of the Lord who is 
embracing her tightly. Her looks are fixed on the face of the Bhagavat and 
she is playing on a lute (an additional element!). 


In the vision of the Deity, again, which the king Indradyumna has in his 
dream after he has already performed one thousand Horse-Sacrifices, the 
female figure on the right?” is not named as Subhadra but explicitly as Laksmi 
who is sitting on a lotus, has lotus-flower, Vara-‘ and Abhaya-Mudra in her 
hands; her bodily complexion is red and she is the highest illustration of the 
feminine beauty: 


daksaparsvasthitam casya laksmim tam subhalaksanam/ 
varabhayabjahastam vai kunkumabham sulocanam// 
trailokyayuvativyndadrstantadbhutavigraham/ 

dadarsa padmasangam lavanyambudhiputrikam// 17.14, 15 


In 25.46ab god Brahman advises Indradyumna to consecrate the chariot 
of Subhadra at every car-festival with the Laksmi-sukta (i.e. the so-called 
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Srisukta appearing as a khila at the end of the 5 book of RV) and in 20.22cd- 
23ab Subhadra is described as the Sakti of Visnu which permanently aE 


in his chest and with whose help Visnu creates and destroys these worlds 
(yaya srjaty atsi jJaganti ... svasaktya ... tam bhadrarupam). 


The most remarkable passage regarding the identification of Subhadra 
with Laksmi is, however, 19.11-17 ab in which the author of Pur.-mah. (Skd.) 
strongly pleads that Subhadra should be considered as Laksmi, i.e. the Wife 
of Jagannatha and not his sister. “That Subhadra is the sister of Baladeva, is 
simply a Puranic myth (puraniki katha)”, says the author, “In fact, when Visnu 
was born as Krsna, Laksmi, the Consciousness of all the living beings, one 
who cannot endure the separation from her Lord even for a moment, was 
born of Rohini (the second wife of Nanda and the mother of Balarama). Since 
she (always) thought of her Lord in his mighty aspect (balarupam i.e. as 
Balarama), she assumed the characteristics of Balabhadra.” What difference 
is there between Balabhadra and Krsna ? None, whatsoever. It is only the 
common people (/oka) who differentiate between the two. Whenever and 
wherever is there in the form of a male, Laksmi is present there (in a female 
form). All the males in the world are the forms of Visnu and all the females 
the forms of Laksmi. There is nothing beyond these two, whether in the race 
of gods, human beings or animals. This sister is, in fact, his Sakti, the Sri 
herself”: 


subhadra caruvadana varabjabhayadharini/ 
laksmih pradurbabhuveyam sarvacaitanyarupini/ 
iyam krsnavatare hi rohinigarbhasambhava// 
balabhadrakritir jata balarupasya cintanat! 
ksanam na sahate sa hi moktum lilavatarinam// 
na bhedo‘stiha ko viprah krsnasya ca balasya ca/ 
ekagarbhaprasutatvad vyavaharo’ tha laukikah// 
bhagini baladevasyetyesa pauraniki katha/ 
pumrupe strisvarupena laksmih Sarvatra tisthati// 
pumnamna bhagavan visnuh strinamna kamalalaya/ 
devatiryanmanusyadau vidyate na tayah param// 


tasya saktisvarupeyam bhagini srih prakirtita/ 
- 19.10cd-15cd, 17cd 


The remark balabhadrakrtirjata balarupasya cintanat also tries to ac- 
count for the iconographical similarities (in face) between Balarama and 
Subhadra. 
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PUR.-MAH. ( Visnurahasya) Also Treats Subhadra as Laksmi 


Though some more passages may be quoted from the Pur.-Mah. Of 
Skd. Pur. to this effect (e.g. 19.45), I think that it has already been suffi- 
ciently demonstrated that the author of the present work looks upon Subhadra 
as Laksmi. We, therefore, proceed to the text of another Purusottama- 
mahatmya, namely the one known as Mahapurusavidya and ascribed to 
Visnurahasya.3? 


The text seems to have been composed in all probability in the first 
decades of the 16 century (between 1500 and 1530 A.C.) by a Brahmin 
belonging to some Sasana village around Puri. The Brahmins of the Sasana 
villages in Odisha, though strongly associated with the cult of Jagannatha, 
are inwardly to a great extent Saktas. 


The text of Pur.-Mah. Accrding to Visnurahasya refers to the goddess 
standing between Jagannatha and Balabhadra almost invariably as Rama; 
for instance: i 


sankhacakradharah sriman nilajimutasannibhah/ 
ramaya saha sarveso nityam viharati svayam// 3.168 
atha srijagadisasya srnu simhasanam drdham/ 
ramaya balabhadrena saha yatra virajate// 5.23 


cf. further 3.168 and 4.57, 58 etc. 


In Adhy. 3.90-104 the Lord of the universe (jagadisa) is narrated to 
have shown his paramam padam (highest place) to the creator god Brah- 
man. Brahman observes with his divine sight the goddess Laksmi, who re-: 


sides on the left of the Lord (=is his wife) in the form of Subhadra standing to 
the right of the Lord: 


vamangarupinim laksmim tasya daksinaparsvagam/ 
apasayd divyaya drstya subhadrarupadharinim// 3.98 


The longest passage dilating upon the identity of Subhadra with 
‘Mahalaksmi’, occurs, however, in Adhyaya 6 (si. 77-86). In this passage 
Subhadra is designated as : the mother of the gods like Brahman and Siva 
(sl.78); the foster mother of the world (Jagaddhatri); one whose nature 
consists of sat, cit and ananda; who is beyond the region of speech and 
thought (vanmangocaratita); one who creates the primordial Causes of the 
universe (visvakaranakarini); the mistress of the world (isvari sarvabhutanam) 
etc... It is she with whose grace the Protectors of the directions (dikpalas) 
have been appointed as such and Brahman(m) and Rudra have received 
their respective assignments. “This Subhadra, the Mother of the universe 
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(subhadra sa jaganmata ...) is the que 
tects the creatures beginning with Se ati 
beings as a mother does her SONS; with her of wide eyes the pO 
of the Universe sports in the cave of the Blue Mountain, the Pe 
conch and a disc, who owing to his sportive nature behaves like a 
being : 

tasya daksinaparsve tu suddhajambunadaprabham/ 

sarvalavanyavasatim saccidanandarupinim// 77 

brahmarudradidevanam mataram padmamalinim/ 78a 

vanmanogocaratitam vara (?) kalmasanasinim/ 

mahalaksmim jagaddhatrim subhadrarupadharinim// 79 

ya harer jagadisasya mahist sa (2?) Svarupini/ 

subhadra sa jaganmata kunkumarunarupini// 84 

ajnaya srijagadbhartur brahmadin sthavarantakan/ 

putran mateva sa nityam subhadra palayaty api// 85 

taya saha visalaksya visalakso jagatpatih/ 

nilacalaguhamadhye naralilaviharavan/ 

sankhacakradharah svami nityam viharati svayam// 86 


This suffices to show that as late as the beginning of the 16® century, 
at least three hundred years after the female figure in the Jagannatha temple 
had already been interpreted as the sister of the two brothers standing to 
her right and left, she was still considered in some circles of the Brahmins 
who combined in themselves the elements of Visnuism and Tantrism, as the 
wife of Jagannatha, as Laksmi who stood by the side of her husband 
Purusottama who was conceived of as dallying with her as an ordinary hu- 
man being. 


We have, in other words, an unbroken series of evidences right from 
the 9 century onward till the beginning of the 16® century which convinc- 
ingly demonstrate that the principal deities in the Jagannatha temple have 
been considered to have a husband-wife relationship and this relationship is 
emphasized by conceiving a love sport between them. 


Lord Balabhadra Introduced Later as an Additional Figure 
The existence of a second male god (“Balabhadra”) and the interpre- 


tation of the female deity as the ‘sister’ of the both cannot, therefore, 
original and he must be a later introduction. This shall be treated in detai 


below in Ch.10. 
We may summarise the results of the above discussion in the follow- 
ing manner : 
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1. Purusottama in 8™® to 10 centuries was a god who had a predomi- 
nantly erotic character. He is an outcome of the influence of the Tantric 
and Vajrayanic ideas on Visnuism. He combines in himself the worship 
of Visnu and Kama; that is why the use of the Kamabija ‘klim’ in his 


worship even now. 


2. Purusottama encompasses all the aspects of Visnu which are associ- 
ated with love and love-making. Krsna is thus brought into association 
with Purusottama, becomes first a subordinate aspect of him (the 
stage in Saradatilaka), but- 


3. Later, with the spread of Krsna cult in eastern India under the impact 
of the South Indian Visnuism, Purusottama turns into and interpreted 
as Krsna only. His erotic aspect is gradually pushed into background 
and considered as a special, extra-ordinary feature of Krsna-worship 
(Kramadipika, Gautamiyatantram etc.). 


4. The Jagannatha epithet of Purusottama, however, not only remains 
but also enjoys increasing popularity till it eclipses the term Purusottama 
in later period in the vernacular literature and among the masses. 


5. There were only two (neither more nor less!) deities ~ one male and 
one female-in the temple of Purusottama. The deities had their origin 
in Visnuism, but their nature was strongly influenced by the contem- 
porary Tantrism or Saktism and the devotees conceived of them in a 
form in which both were united in an amorous posture, symbolizing 
the eternal unity of the Lord with His Sakti or divine powers (omnipo- 
tence etc.). 


This, incidentally, also seems to be the main reason behind the exist- 
ence of several so-called ‘obscene’ figures on the outer walls of the Jagannatha 
temple which the present-day pilgrims mostly find ‘shocking’. These figures 


showing always a couple in some amorous posture are completely in har- 
mony with the deity inside. 


A Hindu temple is a replica of the universe. Every man is Purusottama, 
every woman a Laksmi (pp. 55-56 above, cfr. Also Visnu-Pur. 1.8.35; the 
deity is identical with the self, Kramadipika 8.38a) and the eternal sport going 


on between them is the mystery of the creation and the myst 
existence of the world. ystery of the 


Reference : 

1. ee purisadah, purisayah, purayater va purayati antah iti antahpurusam 
abhipretya “yasmat param naparam asti kincit ...” j i ni. ; 
Nirukta IL. 1.3. i ity api nigamo bhavati / 
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H. Grassmann, Worterb | i 
uch zum Rigveda, 4 Ed., Wiesbaden 1964, column 


M. Meyerhofer, Etymologisches Worterbuch d I i 
ee es Sanskrit, Wiesbaden, Band, 


RV 1.124.4; 1.162.22; 3.29.13; 4.3.10; 5.62.6, 8; 7.6.1; 9.9.7; AV 3.6.1; 
3.23.3; 4.4.4; VS 8.5; ABr 1.1.2; SBr 1.1.1.20; 1.3.1.9; 3.3.4.7, etc. 


Cf. the Samkhyakarika of Isvarakrsna : 
Puruso'sti bhoktrbhavat ... Verse 17 
Purusabahutvam siddham ... Verse 18 

... Siddham saksitvam aSya purusaSya / verse 19 


Cf. e.g., Bhagavadgita, the most authoritative scripture of the Vaisnavas : 
purusah sa parah partha bhaktya labhyas tv ananyaya / 8.22. 
tvam adidevah purusah puranah ... / 11.38 


tam eva cadyam purusam prapadye 
yatah pravrttih prasrta purani /! 15.4 


Cf. B. Ramachandra Sharma, Vinayakadi-Sarva-Pujapaddhartha, Vanivilas press, 
Shrirangam, 1971, pp.1-3. 


Cf. Bhagavata-Purana II. 1.26-69. 


CF. also G.C. Tripathi, Der Ursprung und die Entwicklung der Vamana-Legende 
in der indischen Literature, Wiesbaden 1968, 39ff. 


I give here only a few of.these references taken out from the first Amsa of 
Visnu-Purana in order to show its frequency : 1.2.5; 4.24; 8.22; 12.33; 12.56, 
57; 14.57; 14.16; 14.31; 15.52-58; 15.148; 19.64; 20.8; 20.13; 22.27. 


For details see Daniel Smith, Vaisnava Iconography, Madras, 1969. 


Cf. the following references in the Venkateshwar Press, Bombay edition of this 
text (published in Saka 1831=1909 A.C.) 1.24, 3.26, 4.55, 4.102, 5.47, 6.73, 
7.30, 8.18, 8.39, 8.54, 8.69, 10.96, 10.107 and many more. 


A Visnuite ayatana (= temple or Ksetra) of Purusottama is mentioned as early 
as in the Vinsupurana (finished about the end of 5* C. A.C.) 1.15.52 (cf. also 
Bhagvata-Pur. 1V, 30.13), a place which is visited by the saga Kandu for 
expunging his sins born out of his long association with an Apsaras : 


sa capi bhagavan kanduh ksine tapasi sattamah / 
Purusottamakhyam maitreya visnor ayatanam yayau // 
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Mukticintamani, an anothology of the references to Purusottama-Jagannatha 
found in the Puranas and the Tantras etc. complied most probably in the court 
of Gajapati Purusottama Deva of the Solar dynasty (1466-97 A.C.), identified 
this ayatana “known as purusottama” (purusottamakhya) with the Purusottama- 
ksetra of Puri (p.3 of the printed edition, Calcutta 1896). While there does not 
seem to be a priori any reason why this “purusottamakhyam dyatanam” 
should not be identified with the Purusottamaksetra of Puri, an absolute cer- 
tainty, of course, cannot be obtained in this regard. 


Shri K.N. Mahapatra, Retd. Supdt. Of Archaeology, Odisha, in a monograph 
entitled The Pilgrim Routes of Odisha compiled for the Odisha Project draws 
attention towards the following three inscriptions falling within the period 650- 
850 A.C. in which the term ‘Purusottama’ occurs as the name of the deity and 
contends that it refers to the deity in the temple in Puri (Pp. 6-11 of the typed 
manuscript). On closer examination, however, it appears that the word 
‘purusottama’ in all these inscriptions has been used to denote Visnu in gen- 
eral and no particular reference to the deity in Puri is traceable in them : 


..Vilasitayatana bhagavati purusottama vinivesltatisraddhaya ... (with great 
devotion towards venerable Purusottama of the Vilasita Ksetra ...); Kailan 
(Bengal) C.P. grant of “parama-vaisnava” Sridhara Rata of the 2” half of the 
7“ c., ed. By D.C. Sircar in THQ. Vol. 23, pp. 221-41. 


Prajapatih sannapi satyabhamasamanvita’yam paramesvaro’pi / srtuo 
visa(sa)din a kadacid eva ksataridiptih purusottama‘pi // “Though he 
(Subhakaradeva) was Prajapati (1. protector of his subject, 2. God Brahma) 
yet (paradoxically) he was associated (i.e. married) with Satyabhama (who is 
a wife of Krsna); though he was Mahesvara (1. a great lord. Powerful mon- 
arch, 2. God Siva) yet he has never been heard to have been visadin (1. 
dismayed, sad, 2. one who eats poison); though he was Purusottama (1. best 
of the men, 2. Visnu) yet {curiously enough] he was a ksataridipti (1. one who 


destructs the glory of his foes, 2. one who destructs the brightness of the 
discus, arin).” 


In the above verse found in the Hindol C.P. grant of the Bhauma king 
Subhakaradeva in the year 839 A.C. (Bhauma era 103) the donor praising his 
grandfather compares him with Brahma, Siva and Visnu respectively applying 
beautifully the figure of speech virodhabhasa (an unreal appearance of con- 
tradiction), Though the king was a Purusottama (the best of men) and 
Purusottama (Visnu) is not expected to be ksataridiptih (one who extinguishes 
the brilliance of his Discus, Sudarsana), yet he was it (in the sense that he 
extinguished the brilliance of his enemies). This beaut 


i : iful double meaning has 
been achieved with the help of the words ari and arin (which also has the 


from ari in a compound), the former denoting a foe and the latter the discus. 


It is obvious that with no stretch of imagination the w 

tch ord Purusottama can 
here be taken to mean the deity in Puri. The Hindol C.P. inscription was first 
edited by Pt. Binayak Misra in the JBORS, Vol. XVI (69-83). The text and 
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English translation with some correcti i 
: ons was later included in th 
work Odisha under the Bhauma Kings (Calcutta 1934) 11-20. os 


I have intentionally quoted the above verse in full and i i 
comprehensively. The translation of Pt. Misra, pt 
represents the meaning of the verse. His translation is as follows : “Though he 
was the protector of the people, yet he could be connected with Satyabhama 
(who caused family dissension). It was heard that being Overlord, he was 


deserted by the soldiers (lit. horsemen), but his glory was never impaired by 
his adversaries and he was the best of men.” 


The inscription has the word visadi in pada c which Pt. Misra ‘corrects’ into 
visadi. Since the word sadin means rider or horseman, vi-sadi/ means ‘without 
horsemen’. But how could one translate the line sruto visadi na kadacid eva as 
“it was heard that he was deserted by horsemen”! Na kadacit obviously means 
‘never’ and the sense could only be “he was never deserted by his horsemen”, 
i.e. the exact opposite of what Pt. Misra has understood to mean ! But even if 
we make this amendment in the trans. of Pt. Misra, how is one to correlate it 
with Mahesvara which has two meanings 1. sovereign ruler, and 2. Lord Siva. 
The expression visadi does not make any sense in connection with Siva. The 
only correct reading could, therefore, be visadi which has two meanings, one 
going with the king who was never ‘dismayed’ or ‘dejected’ and the other with 
Siva who is the ‘eater of poison’. Thus king Subhakara is Mahesvar but he is 
not ‘visadi’ like him 


The reason for my this long explanation is that K.C. Panigrahi in his otherwise 
excellent work Chronology of the Bhaumakaras ... p.27 (Note 34) blindly ac- 
cepts the translation of Pt. Misra and remarks that this passage appears to 
hint at a calamity that had overcome Subhakara 1. “The word visadi means 
‘one who is deserted by his horsemen” and it also means “one who was sad.” 
Similarly the word Purusottama means “the best of men” and it also means 
“the city of Purusottama” which is another name of Puri. It appears that the 
king was first deserted by his army and was therefore forced to run away from 
Puri taking with him the images of Jagannatha etc. which were considered to 
be the most sacred and most valuable property of his dynasty” !! 


These remarks of Mr. Panigrahi are a nice example of the chain-reaction of 
mistakes caused by the mistake of one scholar and show to what an extent 


the fertile imagination of an author is capable to go ! 


... Satyanuraktaya sarasvatya pavitritasyapadmapadmena purusottamena ର 
srilalitahara-devena grhitapanipallava... tribhuvanamahadevi ... / i ribhuvana- 
Mahadevi whose mouth was like the lotus of Laksmi (i.e. sO charming as to be 
fit for residence of Laksmi, the goddess of beauty) and which (mouth) was 
sanctified through Sarasvati (the goddess of learning) who is found of truth- 
ful words and hence permanently resided there). 

rence to the deity Purusottama who was wor- 


i e any refe 
Hoo ners Dol os ) pared to Purusottama because 


shipped in Puri. Lalitaharadeva has been com 
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he is waited upon by both Sarasvati (learning) and Padma (beauty), the two 
wives of Visnu. 


A.B. Keith, Sanskrit Drama, Oxford University Press, p.225. 


S.N. Dasgupta and S.K. De, History of Sanskrit Literature, Calcutta, 1962, 
p.449. 


M. Winternitz in his Geschichte der indischen Literature, B.D. III, repr. 1968, 
p. 241 is indecisive about his date and suggests as an alternative the period 
1050-1135 for him, I beg to differ with my colleague von Stietencron who also 
suggests this date on the basis of “archaelogocal datas” see above Ch. 1. 
First of all, the concept of Purusottama-Kamala need not be contemporane- 
ous with the archaeological finds (see fig.51) and secondly we cannot claim to 
have already brought to light all the archaeological objects. 


K.N. Mahapatra, Jagannatha Puri as a centre of Culture through the Ages, in: 
OHRJ, Vol. VI. 4 (1958), p.297; also Religious Cults of India and Jagannatha, 
in: Odisha Review, July 1969 (Navakalvera number), p.24. 


D.C. Sircar (E.I. Vol. XXIII, P. 184, note), however is not convinced that the 
above passage refers to the Deity Purusottama in the famous temple at Puri. 
To him it may refer to any other Visnu temple equally well. 


See the excellent edition of Prabodha-Candrodaya by Armelle Pedraglio, Paris 
(Publication de I Institut de Civilisation Indienne, Fasc. 36.) 1974, Introduction 
I, p.7; further Macdonnel, Hist. of Sans. Lit. (Reprint), Delhi 1962, p.310. 


Cf. N.K. Sahu (1956, Vol. II) 374; H.K. Mahtab (1959/60, Vol. 1) 199; S.N. 
Rajaguru, IO, Vol III Pt. II (Bhubaneswar 1961) 390-94. 


Edited by D.C. Sircar and S.R. Sharma in Ep. Ind. XXXI. 6 (1956), 249-262 
with 5 plates. 


Laksmana Desika was a pupil of the famous Kashmirian philosopher Utpalacarya 


who lived in the middle of the 10 century. See K.C. Pandey, Abhinavagupta, 
2” Ed. Varanasi 1963, p. 162ff. 


Also known as Hrsikesa, a word of very uncertain meaning. It seems that 
hrsika is understood to mean Laksmi or the like in this term. 


The god of love, who has been said to be a son of Visnu (“Vasudevamsa’”, 
Bhag. X 551) and Laksmi in some of the Puranas, is identified with Pradyumna, 
the son of Krsna from his first wife Rukmini (born after he was burnt to ashes 
by Siva) in the Bhagavata-Pur, X. 55.1, 7-10 and elsewhere. It seems that 
later he was identified with Visnu himself. Visnu is reported to have assumed 
the form of mohani (an exceedingly beautiful girl) quite often to bewitch, e.g., 


the asuras at the time of the amrta-manthana epi 
pisode, (Bhg. P. V 41- 
46) and once god Siva himself. (Bhg. P. VII, 8 


Vide F.O. Schrader, Introduction to the Pancaratra an 


d the Ahi, ; 
Madras 1916, 35-39. Ahirbudhnya Samhita, 
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Raghava Bhatta mentions the year of hi iti 

!S writing the 
padarthadursa) as-akasesusaraksama-(=1550), It rebel 
whether he refers to the Vikrama or the Saka era. The editor of this NN 
tary (Mukunda Jha Bakhsi in Kashi Sans. Ser. 107) takes it to be referri 
the Vikrama-Era (cf. p.4 of the i rring to 


ntroduction) which is commonl i 

y used in N 
India where the commentary was written (i.e. in Benares, pos 
But since Raghava Bhatta was a Maharashtrian where Saka Era i 


Pe § is more preva- 
lent, this figure may very likely refer to Sakabda and if it is so the of 
commentary would be 1628 A.C. i 


There are two more Mantras pertaining to Purusottama which are considerably 
longer but which likewise lay stress on his characteristic feature of being a 
god connected with love: ‘surasuramanujasundarihrdayavidarana’, 
‘tribhuvanamadonmadakara’, ‘manmathottama’ and ‘kamadayin’ are in his 


common attributes (17.2-20). Besides he is ‘tribhuvanesvara’ (cf. with Jagan- 
natha!). 


The relevant text in the Saradati/laka reads as follows : 
Trailokyamohanayeti vidmahe padam irayet / 
Smaraya dhimahi pascat tan no Visnuh pracodoyat // 17.35 


This Gayatri is a combined form of the Gayatris of Kama and Visnu since 
Trailokyamohana-Purusottama combines in himself the elements of both. The 
respective Gayatris of Kama and Visnu read as follows : kamadevaya vidmahe, 
puspabanaya dhimahi / tan no'nangah pracodayat // and vasudevaya vidmahe, 
narayanaya dhimahi / tan no visnuh pracodayat//. I am not sure whether the 
reading ‘smaraya dhimahi’ in the second pada of the Purusottama Gayatri is 
purposely meant to be short of two syllables or it stands for some such 
reading as ‘puspabanaya’ or ‘\pancabanaya’. 


Cf. the commentary of Raghava Bhatta on ST 17.39 and the following quota- 
tions: daksetarorau kamalam athestva ...* and ‘vamorau samsthitam istva 
sriyam angani pujayet’. 

I quote this list from the Kramadipika of Kesava Misra (I. 43). It may be noted 
here that, in fact, there are nine Sakti of Visnu and not eight. The ninth 
Anugraha (= grace, favour) is also the most important one. It is the Sakti from 
whom Visnu is never separated. Since this Sakti is worshipped in the centre of 
the pericarp, along with Visnu, she is not separately mentioned. 


The ‘wetness’ suggested in the names of the last two Saktis, Klinna and 
Kledini, obviously refers to the moistening of the genital organs at the time of 


erotic excitement. 
The only difference is that wit 
tuted with a sword-which is a 


Musala is additionally introduced whic 
the arrow to be held in one hand, an irregular 
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Musala is an outsider introduced under the influence of the Samkarsana- 
Balarama aspect. 


31. In Rudrayamala Tantra, again Purusottama is conceived as Visnu in the em- 
brace of Laksmi (Mahtab, Hist. of Odisha, 1. 206). The relevant verse has been 
quoted by K.N. Mahapatra, in OHRJ III. 1 (1954) with reference to the work 
Mandirera Katha (in Bengali) by Gurudas Sarkar (p. 139): 


Kryanivistah sarvatra bhavanagraharupadhrk / 
Sa pasyati jagannatham kamalorugatam harim // 


32. Cf. Umesh Mishra, Nimbarka School of Vedanta, Allahabad 1966 (sec. Ed.), 
p.12. 


33. S.K. De, The early of Vaisnava Faith and Movement in Bengal, 2° Ed., Cal- 
cutta 1961, p. 139. 


34. D.C. Sircar, The Sakta Pithas, 2° Ed., Delhi 1973, pp. 74-80 (“... not improb- 
able that Krsnananda flourished in Ca. 1595-1675 A.D.). P.K. Gode, however 
[J. of the Ganganatha Jha Res. Inst., Vol. I (1944) 2.771ff.] is in favour of 
assigning a date between 1500 and 1530 A.C. to the composition of the work. 


35. K.N. Mahapatra — OHRJ, Vol. III. 1.7ff. 


36. The motive of offering a betel-leaf by the beloved to her lover is very common 
in Odishan paintings. Radha, for example, is very frequently shown as offering 
Krsna a betel-leaf in the folk art. In Odisha the betel-leaves are not folded as 
in North India but rolled up. 


37. For the first time at this place the female figure has been described as situ- 
ated on the right of Purusottama-Jagannatha (called simply deva in the text 
17.8). A wife never stands on the right of her husband. The author is evi- 
dently influenced by the present position of Subhadra, whom he identifies with 
Laksmi and who stands to the right of Jagannatha. 


| The work is still unpublished. At least three manuscripts of the text are known 
to exist; in Odisha State, Museum, Bhubaneswar; Asiatic Society, Calcutta and India 
Office Library, London respectively. I quote from the MS preserved in Bhubaneswar. 


The text together with a critical study of its contents is going to be published shortly 
by Prof. U. Schneider of the Freiburg University. 


a ¢ The Cult of Jagannath & the Regional Tradition of Orissa - A. Eschmalnn & 
others. 
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Antiquity of Sri Jagannath Puri 
as a Place of Pilgrimage 


K. N. Mahapatra 


Late M.,M. Chakravarti made the first attempt to fix the date of the 
existing Jagannatha Temple at Puri with the help of the epigraphic records 
that were available in his time.! After some forty years, Pandita Binayaka 
Mishra made a critical study of the folk-lore and some Puranas, namely, 
Kurma Purana, Narada Purana, Padma Purana, and also the Vishnu Khanda 
of the Skanda Purana which contains the Purushottama Mahatmya, to trace 
the origin of Jagannatha and the antiquity of the Purushottama kshetra.? But 
the date of these Puranas is still a subject of controversy. So, I have made 
an attempt to trace the antiquity of Jagannatha-Puri with the help of some 
epigraphic records and literary works, the dates of which are approximately 
correct. 


Sri Jagannatha, as a synonym of either a Buddhist or Brahmanical 
deity does not find mention in the popular lexicon ‘Namalinganusasanam’ of 
the celebrated lexicographer, Amarasimha, which was compiled in the fourth 
century A.D.? The first mention of Jagannatha, as the manifestation of the 
Buddha is found in the work, ‘Jnanasiddhi’* of Indrabhuti, the king of Uddiyana, 
who was the founder of the Vajrayana system of the Buddhism. The author 
begins this work after offering his prayer to Jagannatha Buddha, in its 
Mangalacharana :- 


Pranipatya Jagannatham Sarbajinabarachitam 
Sarbabuddhamayam Siddhibyapinam Gaganopamam tl! 


Sri Jagannatha, propitiated by Indrabhuti in the beginning of his work, can be 
identified with Jagannatha at Puri for the reasons given below. 


(a) The image of Sri Jagannatha, be it Brahmanical, or Buddhist, in origin, 
is not found anywhere else in ancient India except at Puri. The images of Sri 
Jagannatha that are to be seen in various other places of Odisha, Bengal, 
Bihar, Madhya Pradesa and Andhra were carved in imitation of the image of 
Jagannatha at Puri which has got a long history behind it. 


(b) Traditions regarding the Buddhist origin of Sri Jagannatha are current in 
Odisha for centuries, and have found expression in the Oriya literature of the 
fifteenth, sixteenth and seventeenth centuries.’ The Buddhist origin of 
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Jagannatha also finds mention in the literature of the Dharma cult written in 
old Bengali language which will be evident from the quotation given below. 


“In the esoteric Buddhist literature the epithet Jagannatha (i.e., the 
lord of the world) is widely used before Buddha or rather the Lord Supreme, 
and it is also a well-known adjective used before the Lord Supreme of the 
Hindus and thus through the medium of the epithet Jagannatha, the first of 
the three jewels of the Buddhists, into Jagannatha (and later on frankly con- 
ceived as Krusna) has its corroboration in the tradition of the literature of the 
Dharma cult. Jayadeva, the famous Vaisnava lyric poet, described Buddha as 
the 9™ incarnation of Visnu, and in the literature of the Dharma cult we find in 
incarnation God was born as Jagannatha, who is none but Lord Buddha. 
And he settled his residence on the sea-coast, where he has relieved the 
whole world by distributing to all (irrespective of caste and creed) his Prasada 
(i.e., the food offered to God and supposed to be accepted by him). 


It may be pointed out here that in the ten incarnations of Visnu, in- 
scribed on the gateway of the temple of Jagannatha in Puri, Buddha, the 9 
incarnation, has been replaced by Jagannatha.® 


(c) Inthe famous Tantric works, like, Kalika Purana, Rudra-yamala, Brahma- 
yamala, Tantra-yamala, which were complied before circa 950 A.D., 
Jagannatha is described as the famous deity of Odra or Utkala. There being 
no other deities bearing that name any where else in India before circa 950 
A.D., it will be quite justifiable to identify Jagannatha, mentioned by Indrabhuti, 
with celebrated deity at Puri. 


(d) The Jnanasiddhi by Indrabhuti stated in its colophon to have been 
written in the Oddiyana Pitha. 


This Oddiyana Pitha can be identified with the Odra Pitha which is eulo- 
gized in the Kalika Purana as the first Tantric Pitha in India. 


Sri Jagannatha who is described as ‘Odresa’ or the supreme deity of 
the Odrapitha in the Kalika Purana can be identified with Jagannatha of the 
Oddiyanapitha, where Jnanasiddhi was written. Regarding the identification 
of Oddiyana with Odisha, the arguments put forth by Dr. Binoytosh 


Bhattacharya, an authority on Vajrayana System, are quoted below, as they 
are quite convincing. ' 


“There is a great deal of controversy re arding the i ] i 
Uddiyana.” Some hold it is the same as Whang of re 
in the Sweet valley in the North-western Frontier Province but many others 
are of opinion that it is the same as Odisha. The latter theory seems prob- 
able, for Uddiyana must be a place where Vajrayana flourished and a place 
where we should expect to find some Vajrayana images. Sadhanamala men- 
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tions four pithas or sacred spots of Vajrayana, namely Kamakhya, Serihatta, 
Purnagiri and Uddiyana and Uddiyana must be a place not very far off form 
Kamakhya and Serihatta. Moreover, in the Sadhanamala there is a Sadhana 
for the worship of a four-armed variety of Kurukulla, which goes by the 
name of Uddiyana-Kurukulla or Kurukulla as worshipped in Uddiyana. Images 
of this deity is extremely rare and if we are to believe the testimony of Mr. 
N.N. Vasu the only image of this variety of Kurukulla has been discovered in 
Odisha. Lastly in Buddhist manuscripts of the Tantric period, the variants, 
Odda, Odra, Udra, Odavisa, Odiyana, are mentioned, and all these seem to 
be variants of Uddiyana. All these evidences combined together, point to the 
identification of Uddiyana with Odisha, where innumerable images belonging 
to the Vajrayana school have been discovered. Against the first theory iden- 
tifying Uddiyana with Udyana several arguments may be brought forward. 
We have no evidence that Tantra in the form of Vajrayana ever flourished in 
Udyana, nor a single Tantric image is reported to have been discovered there, 
though much earlier images of the Gandhara school are daily coming out 
from this site. It is, moreover, improbable that Uddiyana being one of the 
four Pithas would be two thousand miles away from two others, Kamakhya 
and Sirihatta, which are contiguous. In view of these facts we may conven- 
iently identify Uddiyana with Odisha and set aside its identification with 
Udyana.”® This conclusion of Dr. Bhattacharyya is now corroborated by the 
discovery of an image of Kurukulla in the village of Kurukura not far from the 
Devi river in the district of Cuttack. 


Thus Sri Jagannatha propitiated by Indrabhuti is no other than 
Jagannatha at Puri, whose Buddhist origin is recognized in early Oriya and 
Bengali literature. So Jnanasiddhi, which was written in circa 717 A.D., fur- 
nishes the earliest authentic evidences, so far available, regarding the antiq- 
uity of Jagannatha at Puri, whose fame must have spread before the eighth 
century. 


According to tradition, Sankaracharya (788-820 A.D.) in course of his 
spiritual conquest of India stayed at Puri, which was well-known by his time, 
and founded one of his four Pithas there, the other three being founded in 
Srngeri (Mysore State), Dvaraka and Badarika Asrama. This Pitha, Known as 
the Bhogavardhana Pitha, still exists there. Padmapada Acharya, one of 
Sankaracharya’s four chief disciples, was also a Nambutiri Brahmana like his 
Guru.® He was placed as the first Guru or spiritual guide in this Pitha at Puri. 
According to Madala Panji, the images of Sankara and Padmapada, used to 
be worshipped on the Ratnasimhasana of Jagannatha, till the time of Raja 
Divyasimha Deva of Khurda (1787-1793), when they were removed from 
that place and were later on destroyed by the Vaishnavas. 
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The literary evidence regarding Sankara’s stay at Puri, as corroborated 
by traditions appears to be based on truth. Traditions regarding Sankara also 
inform us that during his stay at Puri, he defeated the Buddhist Pandits by his 
vast learning and irrefutable arguments; converted many of them to his own 
faith and proclaimed Jagannatha identical with the great Brahmanica!} God, 
Purushottama of the Gita. 


It also seems probable, though definite evidence is still lacking, that 
Sankaracharya converted Jagannatha from a Buddhist to a Brahmanical de- 
ity to strengthen the influence of Brahmanism at Jagannatha-Puri, which was 
a strong centre of Buddhism before his time. 


We now turn to the ‘Anargharaghava Natakam’ by Murari Misra, Writ- 
ten within half a century of Sankar’s visit to Puri. This drama was presented 
at the time of a festival (Yatra) of God Purushottama who was being wor- 
shipped on the sea-shore. 


This world-famous God, Purushottama, the consort of Kamala, wor- 
shipped on the sea-shore, in whose yatra, this great drama was presented 
before an audience of learned people, can be no other than Jagannatha at 
Puri, who must have been well-known throughout India, by the time of Murari, 
who is assigned to the 9 century A.D. Murari, who wrote his drama 
‘Anargha Raghava’ in imitation of Mahavira charita of Bhavabhuti, got it per- 
formed, at the time of the yatra (perhaps car-festival) of god Purushottama 
at puri, who must have been the family-deity of his royal patron, whose 
name is not given. 


The next question, which deserves consideration, is whether there 
was a temple of Purushottama at that time. Dr. S.N.Dasgupta and Dr. S.K.De 
write in this connection as follows :- 


“We are told that this drama was presented at the procession (yatra) 
of Purushottama ; this cannot, in the absence of historical knowledge of the 
time of construction of the Jagannatha temple at Puri, refer to the deity in 
particular”. The existence of a temple of Purushottama at the time of Murari 
cannot be doubted as this deity, had earned great celebrity before his days 
for whom a temple might have been constructed by some unknown ruler of 
Odisha. This fact is mentioned in the Prabodha Chandrodaya Natakam, writ- 
ten in circa 1050 A.D. It appears that Puri had become a famous place of 
pilgrimage, throughout India before the end of the 9® century. 


This view is corroborated by the reference to Ja i i I 

\ I ଏ gannatha in the list of 

synonyms of Vishnu in the lexicon, ‘Trikandasesha’. By Purushottama Deva 
who flourished before the famous Rajasekhara™ sometime in the 9th ଥମ“ 


tury: 
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The work, Jagannatha in all probability was for the first time used as a 
synonym of Vishnu in the Trikandasesha. Thus, when Trikandasesha was 
compiled, Jagannatha of Puri was already acknowledged as a Vaishnavite 
deity. Otherwise, Purushottama, who is taken as a Buddhist by the scholars, 


must have given Jagannatha as a name of Buddha, like Indrabhuti of the 
olden days. 


The celebrated Jaina writer, Siddhasena Divakara, wrote in Vardhamana 
Dvatrimsika, a hymn to Vardhamana Mahavira in thirty-two Sanskrit stanzas 
in order to glorify the Jina. In these verses, the names and epithets of the 
great deities of Hindusim, Vishnu, Jishnu and Jagannatha. This Jaina writer 
has been tentatively assigned to the 9 century, or some years earlier.!6 
Thus, Jagannatha was recognized as a great deity of the Hindus by the Jainas 
of Western India before the 9 century. 


Rudrayamala, a famous Hindu Tantra, finds mention in Brahmayamala, 
another Hindu Tantra, a manuscript of which preserved in the Darbar library 
of Nepal was copied in 1052 A.D., and as such, it may tentatively be assigned 
to a period from 950 to 1000 A.D. Rudrayamala, which is earlier than 
Brahmayamala, must have been compiled some years before 950 A.D. This 
date for Rudrayamala, finds corroboration from the fact that a portion of it 
was commented upon by the Kashmirian Mahamahesvaracharya Abhinava 
Gupta, who lived in the later half of the 10 century. The glory of Jagannath 
is described at two places in this famous Tantra. 


Jagannatha is conceived here as Hari in the embrace of Kamala, or 
Lakshmi, which may aptly be compared to ‘Kamalakuchakala- 
sakelikastuarikapatrandanga rasya Bhagabata: Purusottamasya' of 
Anargharaghava Natakam and ‘Sritakamalakuchamandala Dhrutakundala Jaya 
Jaya Deva Hare’ of Gitagovinda. Thus, the conception of Jagannatha (Hari) 
as the consort of Kamala, can be traced since the beginning of the 9 cen- 
tury. 

Tantra yamala, which is an equally old Tantra of the Hindus describes 
the Darurupi Jagannatha as the presiding deity of the Purushottama Kshetra 
in Utkala. 

The word, Darurupi is quite significant, as by this, the antiquity of the 
wooden images of Jagannatha, Balabhadra and Subhadra at Puri, goes to a 
period prior to circa 950 A.D. 

Kalika Purana, which was a very popular work on Hindu Tantricism, is 
regarded as a part of the famous work, Rudrayamala.** It was accepted as 
an authority, and is found quoted in important works, like the Tirtha Khanda 
of Krtyakalpataru of Lakshmidhara Bhatta (1110 A.D.), in the Bharatabhashya 
of king Nanya Deva of Mithila (1097-1133 A.D.), and by Aparaka (1115- 
1140 A.D.). According to Sri P.K.Gode, Kalikapurana, which is really an 
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upapurana, was earlier than 1000 A.D. This important work, from which 
two verses have been quoted before, definitely mentions Jagannatha, as the 
Supreme deity of Udra e.g. “ Jagannatham Odresham Cha Prapujayate. 


The quotations made above from various works. of different sects, 
clearly go to prove that the presiding deity at Puri was well-known through 
out India by both the names Jagannatha and Purushottama, In a period rang- 
ing from 700 to 1000 A.D. 


The existence of a temple of Jagannatha or Purushottama prior to the 
construction of the present temple by the Ganga Monarch Cholaganga Deva 
sometime between 1112 to 1148 A.D. is clearly and definitely proved by the 
mention of Devayatana .of God Purushottama in the well-known 
Prabodhachandrodaya Natakam. 


From the prologue of this drama, we come to know that it was writ- 
ten by Sri Krshna Misra to commemorate the victory of his patron Kirti Varman 
over the Chedi king Karna identified with Lakshmi-Karna (1041-1070 A.D.) 
and it was staged in the palace of Kirti Varman.?3 


In the second Act of this drama, there is a clear reference to the 
Devayatana of Purushottama on the sea-shore of the country of Utkal.?* 


Thus, it is quite clear that a Devayatana (temple)? of God Purushottama 
was existing at Puri not far from the sea-shore long before 1070 A.D. In 
some copper-plate grants of the Ganga kings it is stated that Cholaganga, 
the founder of the Ganga Empire in Odisha built the present temple of 
Jagannath as the old temple existing before his days was in a dilapidated 
condition being neglected by the former rulers of Odisha.?® 


Verse 27- “What king can be named that could erect a temple to such 
a God as Purushottama, whose feet are the earth, whose navel is the entire 
sky, whose ears the cardinal points, whose eyes the Sun and the Moon, and 
whose head that heaven (above). This task which had been hitherto ne- 
glected by previous kings, was fulfilled by Gangeswara.” 


In my opinion, the translation of the second part of the above verse is 
defective. It clearly states ‘Tasyapurusottamasyaprasadam’ the temple of 
that God Purusottama, (which existed as proved before in the time of Krshna 


Misra,) which had been hitherto neglected by previous kings, was made by 
Gangesvara. | 


Verse 28- “The ocean is the birth-place of Lakshmi, s inking in hi 

/ , SO thinking in his 
father-in-law’s house (the ocean) Vishnu lodged with some shame ho 
he got full adoration. Thus ashamed the God Purusottama was glad to get 


this new house, and Lakshmi, too, gladly preferred livina | - 
house to living in her father’s house” Y Pp living in her husband's 
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The second verse quoted above perhaps refers in a veiled manner to 


this construction of a temple for goddess Lak . 
shm 
Gangesvara. ଥି i, by the same ruler 


Odisha was under the rule of the Somakuli Kesari kings, for about two 
hundred years before its conquest and occupation by Cholaganga Deva some 
time, after 1112A.D. So, it may safely be assumed that the old temple of 
Purushottama noticed by Krshna Misra in circa 1070 A.D. might have been 
constructed by one of the Somakuli Kesari kings of Odisha, some of whom 
were famous temple builders. This old temple was perhaps built at least two 
hundred years before Cholaganga as a very long period of neglect, by many 
former kings might have caused the dilapidation of the old temple as sug- 
gested by the expression ‘Adyanrupei rupekshitam’ in the grant of the Ganga 
kings referred to above. So, it may be taken as the work of earlier kings of 
the Somakula who were very powerful. In this connection the tradition re- 
corded in the ‘Madala Panji’, or the chronicle of the Jagannatha temple at Puri 
deserves mention here. 


In both the chronicles, Yajati Kesari is stated to have built the former 
temple of Jagannatha, the height of which was 38 cubits or 57 ft. But the 
second chronicle further states that the-same ruler built two other temples 
for Vimala and Mahalakshmi, the height of each of which was 18 cubits or 
27 ft. The history of Odisha prior to the Ganga period as given in the Madala 
Panji is mostly legendary in character. But fortunately, for us, we get the 
names of two Yajatis in the genealogy of the Somakuli kings as elicited from 
the epigraphic records, each of whom was very powerful. A large number of 
traditions are still current in Odisha about the manifold achievements of Yajati. 
So the traditional account about the construction of the former temple of 
Jagannatha by one Yajati preferably the first may be accepted as true as a 
temple of Purushottama actually existed at Puri long before 1070 A.D. as 
proved before. 

Some other references to the Purushottama Kshetra are also found in 
the epigraphic records and works of the eleventh century, which are noted 
below. 

The partially published Pujaripali Inscription of one Gopala Deva, per- 


haps of the Naga family gives a list of holy places, where his glory spread like 
that of the autumnal moon. In this list we find the name of Purushottama. 


This inscription has been a tributed to the eleventh century A.D. on 
palaeographic grounds. In the Boramdeo temple, there is another inscription 
of the reign of Gopal Deva written in the Kalachuri era 840 or 1088 A.D. This 
is perhaps the earliest reference to Purusottama Kshetra in the epigraphic 


records so far discovered. 
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The next reference to Purusottama Kshetra in the epigraphic records 
is found in the Nagpur Stone Inscription of the Rulers of Malava, of the Vikram 


year 1161 or 1104 A.D. 


“Near the eastern ocean clever men thus art-fully proclaimed his praise, 
while, he pleased, looked on bashfully. O’ lord, it was the holy Purushottama 
to whom, fortune resorted, who relieved the universe by subduing the en- 
emy Bali and who supported the earth”. The translation will give better meaning 
if the words ‘God’ and ‘Lakshmi’ are substituted for the works ‘holy’ and 
‘fortune’ used by the learned scholar, as the relation of goddess Lakshmi with 
god Purushottama has been shown previously by quotations from ‘Anargha 
Raghava’ and ‘Rudrayamala’. 


While commenting on this verse late M.M. Chakravartti concluded this 
“Hence the Purushottama temple would have existed sometime before this, 
or say circa 1090 A.D. “and again” it was built under the orders of Cholaganga 
between 1085-90 A.D.” But as it is now definitely known that Cholaganga 
conquered Odisha in 1112 A.D.3° the temple which existed in 1085-90 A.D. 
must be the old temple mentioned by Krshna Misra. So the conclusion made 
by Chakravartti some 56 years ago is not tenable. | 


References to God Purushottama and to the Kshetra are also found in 
the works of Satanada, a great Astronomer, who lived at Puri. 


This work Ratnamala is still unpublished, but is very often quoted in the 
works of Dharma Sastra written by the Smrti-writers of Odisha like Vidyakara 
Vajapeyi, Narasimha Vajapeyi, Visvanatha Misra as ‘Ratnamalayam’ or 
‘Satanandaratnamalayam’. In the last verse of ‘Vasvati’, we find that its au- 
thor Satananda, son of Samkara and Sarasvati, was a resident of 
Purushottama and finished this work in Kaliyuga year 4200 or 1100 A.D. 


One thing which deserves mention in this connection is that Satananda, 
who lived at Puri, before the advent of the Gangas in 1112 A.D. “is said by 
the commentator to have based his calculation on the meridian of his native, 
city. This shows that Purusottama Kshetra had attained great importance 
when this work was written by Satananda of the pre-Ganga period. 


Krtyakalpataru of Lakshmidhar Bhatta, a celebrated work on Dharmasastra, 
which-was compiled at Kasi in 1110 A.D., belongs to the Pre-Ganga period. In 


its Tirtha Kanda, the following description from the Vamana P i 
the holy places of Odisha is quoted. urana regaraing 


Vamana Purana from which the above quotation ri 
| f ( about the Tirthas of 
Odisha is made in this famous work on Dharmasastra, must be anterior to 
the latter, by some centuries. So it can be concluded that Purushottama 
Kshetra had been well-known in Northern India at least prior to 900 A.D 
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In the beginning of the twelfth century, we fi 
sacred place in the Govindapur Stone Inscription of 
court of king Rudramana of Gaya region, which was 
1059 or 1137 A.D.® Manoratha, the father of poet 
pilgrimage to Purushottama in circa 1120 A.D. 


The translation of the relevant verse as 
below: - “Pleasing with the good fortune and youth and 
renown, Manoratha went to the sacred PUNIShon an and ee 
of the sea gave away his wealth in charity at the time of an eclipse of the 
bright moon and gladdening his ancestors with the water thrown from his 
hands, he for a moment-obtained the fellowship of the moon, eclipsed at 
full-moon time.” 


nd the mention of this 
poet Gangadhara of the 
written in the Saka year 
Gangadhara came on a 


given by the editor is given 


Being attracted by this far-famed place, Ramanuja Acharya came to 
Odisha to establish a Pitha at Puri like the Great Samkaracharya of the days 
gone by. The account of the visit of Ramanuja to this place as recorded in 
Prapannamrta and other works is not believed by some scholars due to lack 
of contemporary epigraphic evidence. ‘It is interesting to note in this connec- 
tion that none of the Hoyasala inscriptions mentions the name of Ramanuja 
except one inscription of 1259 A.D.3 which was written some 120 years 
after his death, though he spent a long part of his life in the Hoysala kingdom. 
Similarly in the case of Odisha there is enough indirect evidence to prove the 
truth of this traditional account. 


“We know that all the earlier Gangas were Saivas, being staunch devo- 
tees of God Siva Gokarnesvara worshipped at the top of the Mahendragiri in 
the Ganjam district. Like his predecessors, Ananta Varma Chodaganga is 
called a Parama-Mahesvara and as a Parama Vaisnava while the Vizagpatam 
plates of 1118-19 A.D. omit the title of Parma Mahesvara altogether and 
represent Chodaganga as a devotee of Vishnu alone.”” 


This change of religious faith of Chodaganga Was due to his coming in 
contact with Ramanuja who perhaps visited Puri during the course his 
journey from Melukote to Delhi and back between 1107 to 1111 A.D.” So 
it seems quite natural to find Chodaganga using the title of ‘Paramavaishnava 
only in his records from 1112 A.D. 

imi igi ith from Saivism to 

A similar example of the change of religious fait 
Vaishnavism can be cited from the Antigram plates of Jaya Bhanja ଖା 
who was a contemporary of Chodaganga. The relevant portion of the text o 
this grant is quoted below. 


This clearly proves that Raja Jaya Bhanja Deva who had Lae 
a devotee of Sri Sankara became at the time of this grant a ‘Sri Vais $ 
or a follower of Ramanuja. His elder brother Yasa Bhanja Deva claims victory 
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over one Jagadekamalla e.g. ‘Jagadekamalla Bijayee Bhati Sriyasabhanja 
Deva Nrupati’9, This event furnishes some clue to fix approximately the 
date of the granter. Jagadekamalla mentioned in this grant may satisfacto- 
rily be identified with the powerful Sinda chief Permadi I Jagadekamalla whose 
known dates are 1104 and 1141 A.D. 


Thus both Yasabhanja Deva, a contemporary of this well-known Sinda 
king Jagadekamalla and his younger brother Jayabhanja Deva, who was not 
much removed from his elder brother in time may be tentatively assigned to 
the first four decades of the twelfth century, the period of activity of Sri 
Ramanuja, who died in 1137 A.D. So it was quite natural for Jayabhanja 
Deva to call him a ‘Sri Vaisnava by coming in contact with Sri Ramanuja. 


The visit of Ramanuja to Puri is also indirectly proved by the existence 
of two Mathas there, one namely ‘Ramanuja Matha’ which is said to have 
been founded by himself and the other being ‘Emar Matha’ the foundation of 
which is attributed to Govinda, the cousin and favourite disciple of Sri 
Ramanuja. It may be noted here that the word ‘Emar’ is a shortened form of 
the original Tamil work ‘Em-peru Man-ar.’ The existence of the Alwaranatha 
Temple 16 miles to the south of Puri and a village named Alwarpur, near the 
Jagannatha Road 3 miles to the east of Bhubaneswar are also reminiscent of 
the visit of Ramanuja, the last of the Alwars to Puri. 


The earliest reference to Odisha and its presiding deity Jagannatha in 
the Hindi literature is found in poet Narapati Nalha’s’Bisaldev Raso’, the first in 
the series of Raso Mahakavyas in old Hindi. The king whose deeds of war and 
love are sung in this poem was probably Vigraha raja IV, reputed to be the 
uncle of the last Prithviraja of Delhi (1175-1192 A.D.) It gives an account of 
the Raja of Odisha, God Jagannatha of the Jagannatha Puri, in two chapters 


who was held in high esteem by the people at Rajasthan and U.P.even in the 
twelfth century.42* 


The next respectful reference to Odisha and its presiding deity 
Jagannatha, worshipped in a town (Kataka) on the sea-shore is found in the 
Prithiviraja Raso’ by Chand Bardai. In the opinion of John Beams this while 
describing the expedition of Vijaypala, king of Kanuaj to Odisha states that 
one Mukunda Deva of the Soma dynasty, who was ruling over Odisha at that 
time was a devout worshipper of God Jagannatha.* 


Vijayapala of the Raso has been identified with Vij - 
1170 A.D.) of the Epigraphic records, but the a 
gave his daughter to Vijayapala seems to be a legendary character. In spite 
of this, the reference to Lord Jagannatha, worshipped in a town (Katak) near 
the sea-shore is note-worthy. It clearly proves that Jagannatha of Puri had 
been well-known in Northern India before 1200 A.D. and was hiahly vener- 
ated by the common people, which inspired their great poets to oo the 


praise of the Lord in glowing terms. 
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Let us now turn our attention 


to th i i 
the pre-Muslim period. € epigraphic records of Bengal of 


The earliest reference to Purusho 
describing the exploits of king Lakshma 
grant of Kesava Sena and Madanapada 


ttama Kshetra is found in a verse 
na Sena in the Eilpur copper-plate 
C.P.grant of Visvarupa Sena.45 
The supremacy of Lakshmana Sena is mentioned in t 

been established in the sacred place (Puri) where dwell the hs be 
respectively a club and a mace in their hands, the realm of Visvesvara, wa- 
tered by the united flows of Asi and Varuna, and on the banks of the Triveni 
sanctified by the Vedic sacrifices. Whatever may be historical value of this 


verse, herein is found the earliest reference to Purushottama Kshetra in the 
epigraphic records of Bengal. 


In Gujarat, Jagannatha as a form of Vishnu was well-known at least 
before 1100 A.D. So in the lexicon called ‘Abhidhana Chintamani of the fa- 
mous Jaina scholar and poet Hemachandra, (1078-1172 A.DD.) the word 
Jagannatha is given in the paryaya of God Vishnu e.g. Somasindhu Jagannatho, 
Gobardhanadharoapicha*® along with Purushottama. 


It has been shown before that Jagannatha-Puri was well known in the 
southern India before the days of Sri Sankara and both Sri Sankara and Sri 
Ramanuja established their mathas there, Following the example of Sri 
Ramanuja,the three other great Vaishnava preachers of Southern India vis- 
ited Puri for establishing maths there. Of these three, Sri Vishnu Svami is 
tentatively assigned to the second half of the twelfth century. It is known 
from his biography that Visnu Svami after visiting Dvarka, Brndabana and 
Puri settled at Kanchi in his old age.” This account of his visit is corroborated 
by the mention of the Vishnusvaami Linga, during the reign of Madana 
Mahadeva in the Madala Panji.“8 This Vishnusvami Linga established by this 
saint or in honour of his visit has been located by prof. B.C. Ray in an old 
dilapidated Siva temple standing on the top of Visvanatha hill near Delanga 
Rly. Station not far from Khurda Road Junction.“® There is a Matha called 
Vishnusvami Matha near the Markandeya tank at Puri and there are also two 
other small mathas of this sect in this sacred place. Thus the account of the 
visit of Vishnu Svami to Puri is based on historical truth. 


Nimbarka, another great Vaishnava preacher of the South, who lived a 
few years after Ramanuja is said to have visited Puri to establish a sect of 
religious faith here of the five Mathas at Puri of the sect of Nimbarka, 
Radhaballava Matha just to the east of the lion’s gate of the a be 
temple is note-worthy. Jayadeva, who is taken as a followers of Nimbarka 
wrote his famous Gita Govinda, or hymn to God Govinda in the I 
Jagannatha temple, where it was recited daily by the poet and his wi 


Padmavati.’? 
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This account given in the Sanskrit Bhaktamala regarding the composi- 
tion and recitation of the Gita Govinda by Jayadeva in the Jagannatha temple 
of Puri is supported by some other traditions, which are current in different 
parts of India. 


Madhava Achary or Ananda Tirtha, the latest of the four famous Vaisnava 
preachers of southern India is also said to have visited Puri. We possess a lot 
of epigraphic evidence about his famous disciple Narahari Tirtha, who was a 
contemporary of the Eastern Ganga kings Narasimha Deva I (1238-1264), 
Bhanu Deva (1264-1278), Narasimha deva II (1278-1305). 


Thus Puri had become a stronghold of Hinduism in India before the 
establishment of the Muslim power in Northern India. From the discussion 
made above, the following conclusions may be arrived at :- 


(a) The Uddiyana Pitha of the Vajrayana, which was the centre of activity 
of the famous Indrabhuti existed some where in Odisha near Puri and be- 
came known as Odrapitha in the age of revival of Brahmanism. 


(b) God Jagannatha, the manifestation of Buddha, who was propitiated 
by Indrabhuti can be identified with the Jagannatha of Puri who was all through 
these centuries regarded as an incarnation of Buddha and as such Jagannatha- 
Puri was famous as a sacred place of the Buddhists before the days of 
Indrabhuti (first quarter of the eighth century) 


(c) The identity of the Buddhist Jagannatha with the Purushottama Vishnu 
of Brahmanism was established by the great Sankara Acharya, in the first 
quarter of the nineth century, whereby this place became a famous centre of 
Hinduism since his days. 


(d) There has existed a temple of Purushottama where the drama of Murari 
was presented, (circa 850 A.D.) which finds mention in the Prabodha 
Chandrodaya Natakam of Krshna Misra. Cholaganga Deva built the present 
temple after demolishing the old temple built probably by Yayati I which was 
in a dilapidated condition, having been neglected by the former rulers of Utkala. 


(e) Purushotama Kshetra had become a famous centre of Hinduism long 
. before the beginning of Muslim rule in Northern India. 
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Puri, The Land of Lord Visnu 
Jagabandhu Padhi 


ନ He ନ to the period when the worship of Lord 
the present Odisha. There is u ର a si 

es . TI! nanimity of opinion that the territories now 
comprising the erstwhile undivided Balasore, Cuttack, Puri and Ganjam dis- 
tricts were in the earlier days, parts of the Kalinga country, which emperor 
Asoka had conquered in the 3" century B.C. That is the ancient-most histori- 
cal fact supported by a definite epigraphic document. Another such docu- 
ment is the Hatigumpha inscription of king Kharavela in the 1# century B.C, 
which records the above king as the overlord of Kalinga. The great epic 
Mahabharata reveals that river Vaitarani flowed in Kalinga country and that 
the Pandava brothers with their wife visited the country in course of their 
tour to various sacred places. The date of Mahabharata, especially of its 
Trithayatra section, where the above story is narrated, is uncertain but it is 
generally accepted that the Mahabharata in its present shape was compiled 
during the Gupta rule, i.e, the 4-5 centuries A.D. Kalidasa, the well-known 
poet of India describes the route followed by prince Raghu in course of his 
military campaigns and states that the prince came to Kalinga being shown 
the path by the king of Utkala. It appears therefore that by the 5 century 
A.D, both Kalinga and Utkala together used to stand for the whole of the 
coastal regions of Odisha. 


In this background, the statement of some Puranas and Dharmasastras 
that Kalinga was a country inhabited by Mlechas and that none should visit 
the country in any circumstances is significant. Boudhayana Dharmasutra, 
belived to have been composed in the 6 century B.C. prescribed purifica- 
tory rites for the visitors to Banga and Kalinga. Manusmrti, a work of the 2°‘ 
century B.C. prohibited a tour to Kalinga country for any purpose other than 
pilgrimage. Vayu Purana also mentioned that Kalinga was a fallen country and 
that the Varnasrama dharma (the social order consisting of four castes and 
four stages of life) was not practiced in that country. The Mahabharata re- 
ferred to above is avowedly a Vaisnava epic. In reference to Kalinga it men- 
tions in the voice of Lomasa, the guide of the Pandavas that in the north 
banks of river Vaitarani, Dharma performed a sacrifice, where Rudra or Lord 
Siva was given a share. Another sacrifice is also stated to have been per- 
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formed by Visvakarman, apparently in the south banks of the said river. 
Yudhisthira, the eldest of the Pandava brothers was specifically advised by 
Lomasa to listen to the voice of Vaikhanasas, while engaged in japa at a 
distance of about three thousand yojanas. A yojana is normally considered 
equivalent to 4 krosas (8 miles) and therefore the sacred place must have 
embraced within itself both Viraja and Purusottama ksetras of Odisha. 


In another section of the same Mahabharata, it is averred that the 
Varnasrama dharama had already been established in Kalinga. Kalinga coun- 
try has been referred to several times in the Mahabharata, which evidences 
great prosperity it had then acquired. The king of Kalinga had organized a 
svayambara (self choosing of bridegroom) ceremony for his daughter and 
after a tussle, the Kaurava prince Duryodhana had married the princess. The 
king of Kalinga had also participated in the Mahabharata war in the side of the 
Kauravas. The capital city of Kalinga has been mentioned there as Dantakura, 
which may be a corrupt form of Dantapura and which has sometimes been 
identified with Puri, being the seat of the sacred tooth relic of Lord Buddha. 
Though there are sufficient reasons to identify another locality in the north 
Andhra Pradesh with the Buddhist Dantapura, the situation does not in any 
way reduce the sanctity and fame of Puri, which we shall see in the next 
paragraph. 


The Mahabharata speaks of a vedi (altar), which the Pandavas along 
with their wife visited in Kalinga on the advice and guidance of Lomasa. The 
vedi was very sacred and the eldest Pandava had to climb on it to perform 
certain rites for his dead ancestors. A story has been narrated in that context 
in the said Mahabharata that after sacrifice performed by Visvakarman, the 
entire earth including the mountains, forests and plain lands were donated to 
priest Kashyapa as daksina (sacrificial fee). Soon therefore, the goddess 
Earth became annoyed and expressed her wrath saying that she should not 
have been given away to a morta! human being and that therefore the dona- 
tion is futile. Saying so, goddess Earth, in a broken heart, went down to 
rasatal/a (Netherlands). Kashyapa then prayed to her with great austerity 
and devotion and goddess Earth, being satisfied, raised herself up from the 
waters in the shape of vedi. As stated above, Yudhisthira had performed 
certain religious rites on the vedi, while Lomasa himself was uttering the 
Vedic chants (svastyayana) for the purpose. 


Although the name Purusottama or Sri Jagannatha does not occur in 
the Mahabharata, scholars have been tempted to identify the vedi with the 
site presently covered by the Ratnavedi or Ratna Simhasana inside the present 
Jagannatha temple, where the four wooden deities namely Balabhadra, 
Subhadra, Purusottama (Jagannatha) and Sudarsana are installed. It was Er 
M.M. Ganguly, who for the first time spoke about a tradition in relation to the 
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vedi or Antarvedi, identifying it with the vedi of the Mahabharata. Mr. Surendra 
Mohanty also quotes the views of Er Ganguly and brings out an alternative 
tradition saying that the present Koili Baikuntha inside the temple enclosure 
was the vedi referred to in the Mahabharata. Dr. K.C. Mishra finds reasons for 
not whole-heartedly supporting the view and expects that from the descrip- 
tions of the Mahabharata, we have to search for this vedi, which must have 
been on the mountain (meaning Mahendra) or near the mountain, close to 
the sea-shore and considered as a sacred place. Prof. H.V. Steitencron, who 
has also reverted to the matter says that, the Tirthayatra section of the 
Mahabharata mentios Svayambhu Lokesvara and the vedi, which he consid- 
ered to be a famous spot in Puri itself, testifying to the antiquity of Puri, as a 
place in the pilgrim‘s route. He has concluded that in the'time of Mahabharata, 
Puri was known mainly for its ved/, but there was possibly a sanctuary of 
Svayambhu Lokesvara nearby. 


It is not disputed that in the Tirthayatra section of the Mahabharata, 
which contains three different accounts of the famous tirthas, the deity 
Purusottama or Madhava of Puri has not been mentioned. In fact it has to be 
accepted that by the time the section of the great epic was composed, the 
deity of Purusottama or Jagannatha had not been installed at Puri in any 
form or in any name. Certain other scholars have tried to identify the tirtha 
of Viraja, modern Jajpur with the above ved/, as in the same Mahabharata, 
there is a reference to Viraja tirtha on the river Baitarani, shining like moon. 
Here too, no reference to the goddess Viraja, the celebrated Sakta deity of 
Odisha could be noticed. The Mahabharata in this context uses both the 
words ‘sagaraga’ and ‘samudra’ with reference to the tirtha, where Yudhisthira 
took his bath. But the identification in favour of the portion of the sea adjoin- 
ing the sacred ksetra of Puri is rather more convincing. Besides, it has been 
stated in the Mahabharata in the same context that, after performing the 
religious rites on the above vedi, the Pandavas went to Mahendra moun- 
tains, where they took shelter in the night. None of the hill ranges near Viraja 
or Vaitarani has ever been identified as Mahendra. But a presumption has 
been entertained by certain scholars that though the chief centre of activity 
in the Mahendra range of mountains was a small hillock bearing the same 
name in the Ganjam (now Ganjam) district of Odisha, the range actually 
extended to the Visvanatha hills, near Delang in Puri district. The location of 
the vedi in the around Puri ksetra therefore seems more probable. 


Kharavela, the ruler of Kalinga in the 1# century B.C. claims himself to 
be ‘seva-pasanda-pujaka’ (the worshipper of all stone images) and ‘seva- 
devayatana-sankara-karaka’ (the repairer of all temples of gods) in the 
Hatigumpha inscription mentioned above. He Was a Jaina by faith, put is 
believed to have patronized all religions within his kingdom. It is not definitely 
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known as to which idols did Kharavela worship or as to which idols were 
being worshipped in the temples he repaired, as no temple belonging to his 
period has survived to this date. Prof. P. Mukherjee feels that Kharavela, has 
compared himself to Krsna in his Hatigumpha inscription, accepting the hy- 
pothesis of Dr. Sten Konow. But the views of Prof. Mukherjee seem to be a 
product of farfetched imagination. Prof. Mukherjee further argues that the 
Nanaghat inscription showed that by the 1% century B.C., Bhagavatism has 
crossed the boundary of northern India and within four hundred years, it had 
reached as far as Krisna district in the south, for which there is no reason to 
assume the Odisha remained unaffected. In his opinion Bhagavatism, in all 
probability found its way into ancient Odisha, between the second century 
B.C. and the first century A.D. 


The above views of Prof. Mukherjee, as confessed by himself were 
based on probably. But in the Mahabharata, there is a definite evidence of 
Vaikhanasa Vaisnavism prevailing in Odisha during such ancient period of which 
mention has been made earlier. The Vaikhanasas are said to be a sect of the 
Vaisnavas, who worshipped Visnu as per Vedic rites in good old days. They 
had a mantrasamhima of their own and belonged to the Aukheya branch of 
the Black Yajurveda school. The rituals performed by them have amply been 
described in the Vaikhanasa Srautasutra and Vaikhanasa Smartasutra. Dr. W. 
Caland, who edited these texts clearly mentions that the fact that the 
Vaikhanasas were devout worshippers of Visnu Narayana, comes to light 
very often in their sutras. The mantrasamhita was often in use in the south 
Indian Vaisnava temples, where the Vaikhanasa school existed predominantly. 
J.N. Farquhar writes that the Vaikhanasa sutra are also Vaisnava and as 
these are found in the Tamil south today, the Vaisnava temples in which 
Vaikhanasa, the distinct from Pancaratra samhitas are used for the rituals, it 
is probable that this was also prepared for a special Vaisnava community. 


But the system of worship which the Vaikhanasa Vaisnavas adopt dur- 
ing the present days, was not in practice in the ancient period, when the 
Mahabharata was composed. There was no deity to be called either 
Purusottama or Madhava or Jagannath or by any other name. the form of 
worship comprised of Vedic fire oblations and chanting of mantras only, as 
was the practice of propitiating the gods during the Vedic period. Such chant- 
ing of mantras by the Vaikhanasa Vaisnavas has probably been referred to 
the Mahabharata as their japa. They must be believed to have been chanting 
the mantras to please the deity of their worship — Visnu Narayana, and offer- 
ing oblations in the fire-altar in the name of the said deity. Some such 
Vaikhanasa Vaisnavas must have settled in Kalinga country during the 
Mahabharata age, which is proved by direct allusion of the name of the sect 
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Such a situation must have continued till the 4 century AD, when the 
coastal belt of Odisha was occupied by the Guptas and be in their 
empire. Dr. R.C. Mazumdar has suggested that Odisha was included in the 
territory directly administered by the Gupta emperors. Dr. K.C. Panigrahi has 
firmly asserted this fact. This might have opened the flood gates of the north 
Indian culture to flow freely in Odisha. The Gupta rulers were themselves 
devotees of Brahmanical religion. During their rule all major religions of India 
like Vedism, Vaisnavism, Saivism, Saktism, Karttikeya cult etc. were encour- 
aged and patronized. They had styled themselves as Parama Bhagavata and 
had adopted Garuda, the vahana of Visnu as their royal emblem. Dr. H.K, 
Mahatab specifically writes that the Guptas were Vaisnavas and that naturally 
they patronized Vaisnavism in Odisha during their rule. But the nature of 
Vainavism prevalent in north India was to a great extent different from that 
of south India. The Vaikhanasa sect of Vaisnavism had its origin and growth in 
south India and it is presumed that Kanchipuram in the modern Tamil state 
was considered to be the main centre of activity of the Vaikhanasa Vaisnavas. 
A presumption can be drawn in its favour from an allusion made in the Patala 
Khanda of Padma Purana, Which says that king Ratnagriva of Kanchi along 
with his companions had visited the Nila hills (Puri) and that the fortune of 
climbing the Nila hills, could only be secured through divine directions. 


Origin and growth of Pancaratric system of Visnu worship was a phe- 
nomenon of north India. It has been suggested that the Pancaratra system 
was non-Vedic and Mathura was its chief centre. The Pancaratra system 
chiefly comprised the Bhakti element in its worship with Vasudeva and 
Sankarsana as the principal deities of worship. Though scholars are not unani- 
mous on the date of its origin, it is evident from the archaeological sources 
that by the 2" century B.C., the Pancaratra from of worship had earned 
great popularity in north India and that images of Vasudeva-Sankarana had 
begun to be built and installed in temples for worship. With the passage of 
time a good deal of Pancaratric literature were composed, in which the pro- 
cedure of worship, especially the carving of icons, building of temples, install- 
ing the deities in them and worshipping them with different materials was 
prescribed in detail. The deities in course of time assumed various names 
commensurate with the activities and qualities attributed to them. The form 
and name in which the deity became popular in Odisha is Madhava. 


Contemporary with the introduction of Madhava worship according to 
the Pancaratric order in the northern and central coasts of Odisha, the 
Matharas and Vasisthas who ruled Kalinga and Sakala Kalinga comprising 
south Odisha and north Andhra Pradesh were the devouts of Narayana, ap- 
parently on the influence of the Vaikhanasa Vaisnavas. It has been deter- 
mined by the scholars that the Mathara-Vasisthas were ruling over Kalinga 
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country sometime between the 4 and the 6 centuries A.D. One of kings of 
the Mathara dynasty named Prabhajanavarman has claimed to have been 
ruling over the entire territory from Mahanadi river to the Krishna river in 
Andhra Pradesh bearing the title Sakala Kalingadhipati. The remaining coastal 
regions of Odisha are believed to have born the name Tosali and ruled for 
some time directly by Gupta kings of Magadha and at others by their provin- 
cial governors belonging to dynasties like Vigraha, Mudgala and so on. The 
Mathara kings as stated above took pride in calling themselves 
‘Narayanasvamipasabhkta’. In the Andhavaram copper plate of 
Anantasaktivarman, he has declared himself as ‘Bhagavatah 
Kamalanilayakrantavaksaso Narayanasvaminah Padabhaktah, which means 
he was a worhipper of the twin image of Laksmi and Narayana. Another 
section of the same family named Candavarman styles himself ‘Parama 
Bhagavata’ in his Bobbili copper-plate grant. In the Ningondi plates of 
Prabhanjanavarman, it is observed that the king has used for himself the 
epithet ‘Bhagavat Svami Narayana Padanudhyatah’ along with the term 
‘Parama Bhagavata’. This title of ‘Parama Bhagavata’ was not therefore con- 
fined to the rulers patronizing Pancaratra Vaisnavism alone. It was used equally 
by the followers of both the systems, i.e. Pancaratra and Vaikhanasa, a view 
which Dr. Farquahar rightly supports. 


In such a situation, it would not be wrong to suggest that Puri, the well 
known Purusottama ksetra developed as Narayan tirtha in those days as 
suggested by Kurma Purana. It seems probable that the Vaikhanasas, who 
were staying in Kalinga since the Mahabharata age, were able to exercise 
their influence over the Mathara kings to show their devotion to god Narayana 
and obtain royal support and patronage in favour of the cult. In course of 
time the Narrayan cult gained popularity and Puri became an important cen- 
tre of the cult during their rule. 


Almost during the same period, the Madhava cult grew steadily in the 
Prachi valley region, which was then in a developing stage. The Mudgala king 
Sambhuyasas, who must have been a subordinate ruler under the Guptas 
was patronizing the cult, as evident from the image called ‘Mudgala Madhava’ 
now in within a village named Mudgala. In that case, the district of Puri be- 
came the meeting ground of both the Narayan and Madhava cults sometime 
in 6“ and 7“ centuries AD, when the Sailodbhava kings rose to power in 
Kongada. It is known to the students of history that the Sailodbhavas caught 
hold of the reins of administration of Kalinga with divine blessings and the 


portion of the Kalinga territory they occupied, was named Kongada by the 
rulers of that dynasty. 


The kings of Sailodbhava dynasty were Saivites. But in the genealogy 
of these kings there are as many as three kings bearing the name Madhavaraja. 
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One such king who bore the name Madhavaraja in his Ganjam and Khurda 
plates, later charged his name to Madhavavarman, signifying a ksatriya title. 
As many as four copper plates issued by the said king Madhavavaraman 
have so far been discovered. In the Ganjam plates issued by the king in 
Gupta era he acknowledges the sovereignty of Sasanka, the king of Gouda. 
In the next plates discovered from Khurda, the same Madhavaraja does nor 
indicate the name of his overlord and claims that he had conquered the 
whole of Kalinga by the dint of his physical strength and military skill. In the 
said copper-plates he compares himself as Madhava, wielding the disc weapon. 
This fact corroborates that the worship of Madhava had gained popularity 
during the reign of this king i.e., about 620 AD which date has been deter- 
mined by the scholars as the commencement of his reigning period. It may in 
this context, be remembered that at least 200 years had elapsed, when 
Gupta culture along the worship of Madhava had been introduced to Odisha. 
A lot of the Kongada population might have also embraced the cult in course 
of such a long time. There are reasons to believe that Madhavaraja alias 
Madhavavarman might have patronized the cult though he was an ardent 
Saiva, as revealed from the invocatory verses of his copper plates grants. 
We have also thrown open an assumption that the same Madhavaraja alias 
Madhavavarman might have taken initiative for establishment eseof a 
Madhava shrine at Puri, which region well fell within his dominions. The image 
of Madhava enshrined by him must have been a stone image made of 
indranilaman/ or blue sapphire. 


Thus we would see that the district of Puri has become a religious 
centre of the both systems of Vaisnava worship, that of the Vaikhanasas and 
of the Pancaratras as well. It was at this stage that both Narayana and 
Vasudeva along, with Visnu were considered as one God and the concept of 
Mahavisnu took a shape. Madhava, according to Pancaratric system was a 
special form of Vasudeva. In Odisha, however, the Pancaratric mode of wor- 
ship became dominant and gradually absorbed the Vaikhanasa form, as was 
done elsewhere in south India. There was a complete metamorphosis in the 
religions doctrine of the Vaikhanasas in the whole of south India wherever it 
existed, and the development in religion could be noticed in Odisha too. 


A large number of Madhava images must have been built, enshrined in 
temples and worshipped according to agamic rites in Puri district during this 
period and for a few hundred years to come. The Alarnath image of Brahmagiri, 
which confirms to Madhava form must have been built sometime during this 
period. Similarly the images of Svetamadhava at Matsyamadhava, now en- 
shrined near Svetaganga tank of Puri must have their origin in this period 
only. A large number of Madhava images were installed in diffenent shrines 
along the Prachi valley and regular worship was conducted. Some such im- 
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ages are still to be seen in that region, whether under active worship in a 
shrine, or as a detached figure in the museums and premises of other tem- 
ple. These figures in the Prachi valley are often named Madhavananda in that 
region and it is seen that they are mostly of Janardana form of Visnu, as per 
the characteristic features of the twenty-four forms of Visnu recognized in 
Pancaratra and Purana literatures. In this connection it is pertinent to men- 
tion that, during this period such Madhava images i.e. image of four-handed 
Visnu, whether confirming to the characteristics features of Madhava or of 
any other form of Visnu not, were enshrined I n different parts of Odisha and 
worshipped as per agamic system and procedure. 


In the 8 century AD, the whole of coastal Odisha along with some 
parts of the central hilly region came under the rule of the Bhaumakaras, 
who ruled the territory for about 200 years. Dr. K.C. Panigrahi suggests that 
the Bhaumas had their original homeland in Assam and after occupation of 
Odisha they desired to develop a site in this country at par with the glorious 
tantra pitha of Kamakhya. Accordingly, the vedi, which could be nothing but 
a flat top of a hill at Puri, was named Nilacala and the Madhava image already 
existing there was named Nilamadhava. It is presumed that the Bhaumakaras 
then installed an image of Durga Katyayani on the hills, which came to the 
known as Vimala. The Bhaumas had their capital at Viraja, where another 
image of Durga Katyayani was under worship. The deity was popularly called 
Viraja after the name of the township. Installation of the image of Durga at 
Puri, on the top of the Nila hills and naming it as Vimala marks the tendency 
of the Bhauma rulers to glorify the deities of their place by installing identical 
images of such deities at other places. 


Except queen Tribhuvana Mahadevi, no other king or queen of this 
dynasty has shown adherence to Vaisnava religion in their epigraphs. Queen 
Tribhuvana Mahadevi too, inspite of her title Parama Vaisnavi does not seem 
to have made any conspicuous constribution for the development of Vaisnava 
religion in Odisha (Tosali, as the eastern part of it was then called). Dr. J.K. 
Sahu advocates that during the reign of Prthvi Mahadevi alias Tribhuvan 
Mahadevi-II, who was a Vaisnavite, her brother Yayati, belonging to Somavamsi 
dynasty and ruling over south Kosala must have built a temple at Puri for the 
worship of Purusottama Jagannatha. There are however mixed reactions to 
this theory. Tantricism, whether Buddhist or Brahmanic found itself intro- 
duced into Odisha soil is a bigger way, which affected the mode of worship in 
most of the Brahmanic temples existing in the period. It was at this period 
that the celebrated philosopher and saint Sankaracharya in course of his 
country-wide tour in a bid to re-established the traditional mode of worship 
in the religious shrines of India, visited Puri. It is presumed that he called the 
existing deity Nilamadhava as Purusottama. 
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Madala Panji, the temple chronicles of Puri narrates, an invasion by 
one Raktavanu from Delhi on Jagannatha temple during the region of one 
Sobhana Deva, consequent on which the images had to be shifted to some 
unknown place at Sonepur. Later, as the panji says, when the attack of the 
Mughals intensified the deities had to be buried underground and a fig tree 
was planted on the spot. The panyji records that a total period of 192 years 


thus passed, when the images of Jagannatha were absent form their origina! 
seat. 


The panji does not mention that Sri Jagannatha, when it refers to him 
as the Lord (prabhu) of Odisha, was the deity installed in Puri. While the 
earlier historians have discarded the episode as totally false and imaginary, 
Dr. K.C. Panigrahi has tried to locate history from the story. He believes that 
Sobhana Deva may be identified with Subhakara Deva I of the Bhaumakara 
dynasty and that Raktavahu may be no other than the Rastrakuta king 
Govinda-III, who has claimed to have conquered Odisha in one of his inscrip- 
tions. But the fact remains that Govinda-III of the Rastrakuta family was 
never anti-Vaisnavite and that Subhakara Deva-I of the Bhaumakara dy- 
nasty was never a Vaisnava, From the epigraphic sources, it is understood 
that Bhauma king Subhakara Deva-I was a devout Buddhist, who bore the 
title, ‘Parama Tathagata’. The panji further states that, when after about 200 
long years, the images were restored, these had been distorted due to long 
contact with soil. This assertion of the panji suggests that by that time, the 
images were made of wood. But we have seen that the images were not 
wooden, but stone-carved as in the next paragraph. Madala Panji which was 
written sometime during the 16& century, has not reported the correct posi- 
tion. Possibly it has wrongly taken an incident of the recent past to a far 
remote period. 


On the ushering of the Somavamsi era with the downfall of the 
Bhaumakaras, Vaisnavism found itself thriving in a subdued position, as in the 
past. The Madala Panji credits Yayati Kesari, the founder of the Kesari dy- 
nasty in Odisha to have constructed a small temple for Sri Jagannath at Puril, 
to install the newly carved wooden images. The fact is not historically proved 
as in the case of Raktavahu attack on Jagannatha temple. The so-called 
Kesari-vamsa of Madala Panji is in fact the Soma dynasty as could the under- 
stood from the inscriptional sources. The rulers of this Soma dynasty were, 
however, Saivities, belonging to the Mattamayura sect, but not Vaisnavas. 


However certain scholars have pointed to the Nrsimha temple located 
in the southern side of the main Purusottama Jagannath temple at Puri within 
the compound, as the one constructed by king Yayati of the Soma dynasty. 
Some 60 inscriptions, both in proto-Oriya and Telugu characters are seen 
engraved on the body of the said temple and these mostly, belong to the 
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earlier kings of the Ganga dynasty. On architectural grounds, however, the 
temple can be placed in the Somavamsi period, but the nomenclature, Nrsimha 
temple, now in use for this structure creates confusion. In fact, a small figure 
of Nrsimha, not at all befitting to the size of the sactum is installed there on a 
raised platform. The sculptural programme of the temple confirms that origi- 
nally it was a Vaisnavite shrine. Dr. S.N. Rajguru is in favour of the figure of 
Satyanarayana, as to the original deity of this temple. 


A Sanskrit drama titled Anargha Raghavam authored by Murari in its 
preface in the form of a dialogue of the sutradhara refers to the deity of 
Purusottama in this ksetra. The image is described as that of Mahanilamani, a 
grand blue stone. The deity is described as Purusottama, who is embraced 
by Kamata (Laksmi), so closely that the foliage painted on her breasts with 
kasturi has been stained on the chest of the God. It is therefore conjectured 
that an image of this description was called Purusottama at that point of time 
and was being worshipped at Purusottama or Puri. In such a case, such an 
image must have been installed in what is now called the Nrsimha temple, 
which on construction of the present temple of Purusottama-Jagannatha 
must have been re-installed there. The Utkala Khanda of the Skanda Purana 
while describing the details of the Madhava image once as seen by Ambarisa 
and Pundarika and then by Vidyapati, the priest of Indradyumna, gives the 
pictures of a twin figure of Laksmi-Visnu, thought there is a lot of variance in 
details between the two descriptions. 


It is therefore evident that after the Mudgalas and the Sailodbhavas 
there was practically no royal support to Vaisnavism in Odisha, patronization 
remaining far apart. But the growing popularity of Vaisnavism in other parts 
of the country had its spontaneous effect in Odisha and also in Puri district, 
where the gradual development of Vaisnava cult could exhibit itself in many 
facets, both in sculpture and literature. Till the advent of the Gangas in the 
12 century A.D., Saivism was reigning supreme, but the under-current of 
Vaisnava faith was gaining strength year after another, The cult of Madhava, 
the worship of Narayana, the study of the exploits of Rama and Krisna in 
Ramayana. Bhagavata Purana, Harivamsa and many others, the glory of 
Nrsimha have also settled in the hearts of many Odishans. Anatanvaraman 
Codaganga Deva (1076-1147) of the Ganga dynasty, who came from 
Kalinganagara (Mukhalingam) and conquered Odisha from the Somavamsis, 
though was a Saiva by faith as per family tradition, could not therefore resist 
to take up the popular issue of building a magnificent temple for Laksmi- 
Purusottama immediately on assumption of power in Odisha. As the first 
step, the Ganga king, after the construction of the temple of Purusottama, 
consecrated the images of Purusottama and Laksmi in the pavilion of the 
cella in the said temple. Vaisnavism which was staggering so far, received a 
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strong foot to settle on and with the worship of Purusottama-Jagannatha in 
the wooden images, it did not look back. 


| The Purusottama of Puri, also called Sri Jagannatha in official records 
since the 14" century is a Vaisnavite deity. Almost all the Vaisnava sects of 
India revere Jagannatha for which a large number of religious preachers, 
saints and learned teachers belonging to these sects have visited Puri to 
propagate the tenets of Vaisnavism here over the years. They include the 
sects founded by Ramanuja, Ramananda, Visnusvami, Nimbarka, Vallabha, 
Kabir, Mirabai, Tulasidas, Nanak, and many others. The last, but not the least, 
Sri Chaitanya, the founder of the Goudiya Vaisnava sect came and stayed 
here for long 24 years, 18 years at a stretch towards the end of his life to 
show his devotion to Jagannatha, as a form of Krisna, the full incarnation of 
Para Brahman. 
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A Study on Puri as Tirtha Kshetra 


Sunil Kumar Patnaik 


Travellers from within the land and abroad, visit a tirtha (place of pil- 
grimage) to discover the soul of our ancient land. Tirthas are seldom anony- 
mous places. They all have their unique character and ambience. Places of 
pilgrimage are distributed throughout India and are called tirthasthanas or 
Ksetras. These ancient cities were in the eyes of people are like living sym- 
bols of history .The concept of tirtha in Indian context originates from the 
time when Puranas began to be composed around 4 century A.D. The 
gargantum size of the tirthas in some of the Puranas was clearly the 
result of their unprecedented proliferation and continual addition to the 
puranic list. According to the Brahma Purana, their number is so large 
that they cannot be enumerated. A rough statistical estimate prepared 
by P.V Kane fixes the number of puranic verses devoted entirely to the 
subject of tirthas as about 1,200 in Matsya Purana, 3,182 in Varaha Purana, 
4000 in Padma Purana and 6,700 in Brahma Purana. Some exclusive studies 
on the subject based on single purana, especially Skanda Purana, would fur- 
ther bear testimony to such over growth. A statement in Skanda Purana 
claims as many as half crore tirthas in the country. 


A place of pilgrimage is a tirtha or tirthasthana, a pilgrimage is a 
tirthayatra and a pilgrim is a tirthayatri.. The meaning of a tirtha is a sacred 
place charged with the power of gods and goddesses and resonant with 
purity. A tirtha possesses three elements that make it so sacred -it is such, 
pure; it brings punya, merit and goodness and it is shubha, auspicious. This 
makes a tirtha a place where you can gain nirvana, enlightenment and achieve 
moksha or liberation. Pilgrims aspire to attain salvation by visiting holy shrines 
to prepare for release from the temporal world (moksha). Mokshya cannot 
be attained before fulfilling one’s duty towards one’s family and society. Pil- 
grimage, thus, came to be consciously promoted by traditions that have 
grown up around a shrine and its locale. They are used to explain and sustain 
the shrine’s claim to sanctity. Thus, arose a large corpus of literature called 
Stalapuranas (ancient stories of a sacred site) or Mahatmya (gratness of a 
shrine /site).A sacred geography is created by the process of bringing to- 
gether cult centres of a particular tradition through myths and symbols. In 
India this has happened at various levels -local, regional and pan-Indian. Cults 
created their own religious topography through links with other regional cen- 
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tres by means of myths and le 
such cultic geographies emerge 
the 7 and 17" centuries. The 
at Tirupati (a Visnu temple) is 


gends evolving around a specific cult. Many 
d in India particularly in south India between 
oa of Balaji, as the famous Venkateswara 
; nown, acquired a pan-Indian s i 
elevated to it after the Vijayanagar rulers made 
deity. So also the worship of Jagannath acquired a pan-Indian status after 
the Gangas and Gajapatis made Lord Jagannath as the state deity. Infact 
pilgrim networks expanded in the Ganga and post-Ganga periods when sig- 
nificant reorganization, elaboration and changes in the temple ritual and fes- 
tivals, incorporating manifold Vedic and Agamic practices, took place. 


Tirtha or pilgrimage occupies a central place in the rituals and practices 
of the faithful. The word tirtha is derived from the root tri, which means ‘to 
cross over’- that is, to go up or to go down. The word avatar is also derived 
from the same root, it means ‘to descend, ‘to come down’. A tirtha is a place 
on earth where the gods descend and which facilitates the crossing over, 
enabling ascent of human beings from bhavasagar or the temporal and 
ephemeral world of nama and rupa, name and form, multiplicity and diver- 
sity, to the eternal abode of oneness, peace, tranquility and bliss. 


Tirtha really stood for knowledge as knowledge alone helps us get 
over ignorance and leads to liberation. It has now come to mean a sacred 
place which helps one to cross over from cycle of birth and death to moskha 
or liberation. The Mahabharat says “Just as creation parts of body are called 
pure, so are certain parts of the earth and certain waters called holy”. These 
parts of the earth are called tirtha. 


The tirthamahatmayas speak aloud about a particular place (tirtha), 
especially with regard to their cultic and functional importance and magical 
potency. The Skanda Purana (v.2) itself is brimming with such sections as 
Sulvaramahatmya varnana, Simhesvaramahatmya, Ekanamesa Mahatmya, 
Avantikshetramahatmya, Purusottama kshetra mahatmya etc. However, 
Matsya Purana,which is considered as one of the oldest of the Puranas men- 
tions Purusottama Kshetra in two places. It mentions only deity Vimala in 
Purusottama Kshetra. Among the later Puranas, namely Visnu, Agani, Padma, 
Narada, Brahma and Skanda, we get references to Jagannath, the deity and 
place of his installation.But it is only in Agani, Padma, Brahma and Skanda 
Puranas, there occur passages about the sanctity of the place, construction 
of the temple and part played by Indradyumna. J. Padhi, writes that 
Kurmapurana mentions that Purusottama tirtha belongs to Narayana al- 
though, it is named after Purusottama .The supreme Purusa Narayana re- 
sides here with all glory. A pilgrim after taking holy bath in this sacred tirtha 
and worshipping supreme Visnu (Narayana) and feeding the Brahmanas se- 


cure the abode of Visnu. 
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A set of uniform popular form of ritualism were prescribed for a tirtha. 
Some of these are snana, dana, puja vrata, panda dana, katha recital etc. 
According to one Puranic dictum the performance of rituals at tirthas is infi- 
nitely more effective then performed in one’s home (Matsyapurana). Infact, 
tirthas came to be recommended in the puranas as cure for most of the ills, 
an infallible means of spiritual quest, an ultimate source of moral redemption. 


The greatest tirthas are often a combination of a number of sacred 
elements. The supreme tirtha Kasi offers the combination of a river, a temple 
and a god of Ganga, the Kasi Vishwanath Temple and the presence of Siva. 
Puri has the Lord Jagannath Temple, the roaming ocean Mahodadhi and the 
grand festival, famous Ratha Yatra and the presence of Visnu. Puri is known 
in the ancient scriptures as Sri Dham, Purusottama Kshetra, Jagannath Dham 
etc. It is recognized as Dham or a tirtha particularly after 9 century A.D. 
Although, the epic Mahabharat in the tirthayatra section has a reference 
about Svyambhu Lokeswara and the Vedi, a famous spot in Puri itself. Schol- 
ars, try to trace the antiquity of Puri from the time of Mahabharat. However, 
no concrete evidence is available so far. But from our recent exploration in 
the old city of Puri, we have traced some of the mounds particularly, Balisahi, 
Markandeswara Sahi and behind Gundicha Temple to Indradyumna tank. From 
surface exploration, it is found that number of red, black and slipped pot- 
shreds available in plenty. We can safely draw a conclusion that there might 
be earlier city buried which could be dated earlier to Somavamsis. Some 
sporadic findings such as sculptural pieces, brick bats, parts of architectural 
pieces also reported from different places in recent times. To get the clear 
stratigraphic position of early historical period of Puri intensive study with 
excavation is highly necessary. 


However, the culture of Sri Jagannath has its deep root as pre-Aryan 
or un-Aryan or Tribal features. In the remote past, at the earliest phase, the 
God represented a simple form of tree worship or it may be that he was 
worshipped in the form of a wooden deity by aboriginal Savaras in Eastern 
India. Odisha continued to be a tribal dominated area for a long period at 
least up to early medieval period. We have references in Emperor Asokas 
Edict (39 C. BC) as well as in various literatures. We believe that there must 
be some where in ancient Odisha, wood or tree worship (Daru puja) was in 
vogue at least up to 3” century A.D. (Daru Devata, Beni Madhav Padhi, 
1964) Scholars like B.M. Padhi, S.N. Rajguru (1996) have focused Jagannath’s 
origin, again, in relation to the Sabara tribes of South Odisha. K.C. Mishra 
(1971), A. Eschman, (1978), came forward with the discovery of several 
peculiar relations between Jagannath culture and religious practice of the 
Konds in Dhenkanal/Talcher region of Odisha. 
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Puri emerges as a tirtha havin 
12“ century A.D., with the increa 
deity Lord Jagannath. 
Puranic mythology as 


g pan-Indian character since early part of 
Sing process of ritual royalization of the 
Among the prominent gods extensively portrayed in 
\ I being instrumental in tirtha formation were Visnu, Siva 
and Sakti/Devi. It may be pointed out that Visnu in his milder and more 
popular aspects portrayed through his numerous incarnations, particularly 
those having tribal or pastoral affiliations, such as Narasimha, Krisna, Balarama 
Dattatreya, Purusottama, Venkatesvara etc., naturally bore closer affinity to 
those native groups that originally subscribed to those cults. Thus, we find 
that Krisna had special affiliations with pastoral tribes like the Yadavas. Simi- 
larly a special relationship seemingly existed between Sri Jagannatha and the 
Savaras, Venkateswara of Tirupati and Kurubas and Narsimha in Andhra 
Pradesh and the Chenchus. Moreover, among the numerous incarnations of 
Visnu listed in the Puranas, the ones like Kurma, Matsya and Varaha very 
definitely had totemic affiliations, suggesting their close links with tribal cultic 
beliefs. Infact, we have a temple dedicated to Marjara-Kesari, the feline in- 
carnations of Lord Visnu at Narasimhanath, in westen Odisha. Another ex- 
ample could be given here as how the impact of tirthas on the tribes of 
Chotnagapur. According to a popular legend connected with the construction 
of a Jagannath Temple situated about 10 kms of Ranchi by Thakur Ainisahi in 
1691 A.D. Both the Thakur and his Oran servant had visited Sri Jagannath 
temple of Puri and after their return, it is said Lord Jagannath appeared in 
dream and asked to build a temple for him in Chotnagpur. According to Karma 
Oran, the annual ratha yatra at Jagannathapur is the biggest religious and 
social event connected with any religious creed in Ranchi district and is exer- 
cising very strong influence in Hinduizing the tribes, who are known to freely 

join the festival in pulling the ropes of the chariot. 


It was during 12 century A.D, that the temple town Puri might have 
assumed the greatest prominence under the rule of of Imperial Gangas (1078- 
1435 A.D.). The present magnificient temple of Purusottama-Jagannath was 
constructed during this period. It is mentioned in an inscription in the temple 
Garttesvara (Siva) at Alagum, about15 km from Sakhigopal that Chodoganga 
seems to have invited some selected Brahamana Pandits or Vaisnavas from 
Kanchi and settled then near Puri, for propagation of Dvaitya- philosophy. 


Sri Jagannath temple was more organized during the rule of 
Anangabhima III (1211-1238). It was this king who regarded Purusottama 
as real Emperor, himself being his representative. He used the title 
Paramabhattaraka, Purusottamaputra and Durgaputra. (Drakasaram Ins, SII, 
IV,No-1329, p-469). Madalapanji also states that this king introduced, 36 
types of duties for Sevakas, known as Chatisanijoga, and Panda system as 
tirtha gurus. The other Ganga kings like Bhanudeva-I, Narasimhadeva-II, 
Bhanudeva-II had made all efforts to make Puri as a chief religious centre. 
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During the rule of Suryavamsi (1435-1540 A.D.) under the able kings 
like Kapilendradeva, Purosottamadeva and Prataparudradeva, Puri was pro- 
tected from Muslim invaders and much patronage was given for propagation 
of Jagannath culture by Sarala Das and Chaitanya. 


The mention of anecdotes concerning the images made of Daru (wood), 
found floating on the sea by Sarala Das (1435-1466 A D) in Oriya Mahabharat, 
and in Skanda Purana show the eager views of the authors of these texts to 
establish connection of the worship of Lord Jagannath with Vedic tradition 
concerning the Daru as given by Sayana. Scholars like Stietencorn have dealt 
elaborately Jagannath’s relation to Narsimha cult. 


Again, Sri Jagannath worship was renewed and reached at its climax 
particularly Vaisnavism with the Bhakti movement of Sri Chaitanya (A.K. 
Muzumdar 1969) Jagannath worship on the principle of Prema Bhakti or 
devotion by love was made only the path to attain mukti and became the 
culture of mass and thus the culture was spread over Odisha, Bengal and 
Assam (A.L. Basham, 1975). 


From First part of 16 country, the pilgrim movement to Puri was 
grown and it became the epi-center of Vaisnava culture in the whole of east- 
ern India. The rituals like Nagar Kirtan brought the medium for popularization 
of Jagannath culture and rested deep in to heart and mind of the common 
people. All along with this movement, again in 16 century the works of 
Pancha Sakhas like Balaram Das,AnantaDas, Achyuta nanda Das, Jagannath 
Das and Yoshavanta Das revealed the gospel of devotion based on knowl- 
edge and yoga in preference to the doctrine of emotional love and faith as 
professed by Gaudiya Vaisnavas. 


Gradually there developed a common all India pilgrimage network, 
consisting of Saiva, Vaisnava, Sakta and Subramanya temples. Holy centres 
from the ancient days ,located on the mountains ,confluences of rivers and 
river crossings, centres with epic associations became a part of this network. 
Ayodhya, Badrinath, Kedarnath, Amarnath, Kasi (Varanasi), Puri, Dvaraka, 
Rameswaram, Kanchipuram, Tirupati, Tiruvannamalai and Srirangam are some 
of the important places in this pilgrimage network. The list often swells with 
the addition of new places of worship which have originated in India. from 
time to time up to the present day, such as that of Vaisnodevi near Jammu. 


All these centres have developed elaborate system of ritual worship. 
They start with waking of the deity with chants and music, followed by the 
first of five or six main pujas of the day. Twice a day, the deity is given a 
sacred bath and decorated with beautiful garments and ornaments. The of- 
fering of food (naivedya or bhoga) completes the morning upachara (It is an 
offer or homage to divine sovereign). After the dawn puja, various objects 
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such as a mirror, parasol. 
camphor are offered to th 


puja and ardhajama (midnight) puja and putting the deity to sleep ceremoni- 
ally. These are part of the shodasa upachara or the 16 kinds of great offer- 
ings to the deity, a ritual which was also at one time, ceremonially performed 


Festivals again evolved around the myths and legends of particular 
aspect of the deity enshrined in the temple, and the popular beliefs encoded 
into the temple's origin myths. They grew in number and importance de- 
pending upon the temple's locale, the founder -patron, and their significance 
for the community. Birth asterisms of the royal family and of Bhakti saints 
and spiritual leaders were important aspects for institutions. Festivals, par- 
ticularly for religious leaders, continue to this day. Other festivals to celebrate 
the god’s victory over evil forces /demons, which have been basic to the 
puranic religion, are still observed in all temples. Festivals associated with 
Siva, Visnu, Kali (Durga), and Subramnya are celebrated in their respective 
temples. Durga killing Mahisasura is amongst the major myths celebrated in 
these temples. Processions of the deities, regally attired and ornamented, on 
their decorated vahanas (vehicles) or in their chariots are still major events 
in scared centers on all such occasions. These processions have their coun- 
ter parts in royal processions, about which poetic compositions are known 
from 11t century. On such occasions, the interface between the sacred and 
secular is highly visible. 


Festivals in general display a cyclic concept of time. Here, at Puri, like 
other sacred places Dvadasa-Yatras of Lord Jagannath is being celebrated 
round the year. Niladri-Mahodayam, the stala purana of 14 century gives 
details about the festivals. Like Brahmostav, Navaratri, Vasantostav, Dipavali, 
the festivals of Lord Jagannath such as Chandana Yatra,Snana Ustav, Sayana 
Ustav, Dola Yatra, Ramanavami, DamanakaYatra and Ratha Yatra and many 
others are being celebrated.Ratha Yatra or Car Festiva! of Lord Jagannath is 
very important and retains the age old tradition. Car festival of Puri in Odisha 
and Tiruvarur in Tamil-Nadu have special importance because of their close 
association with royalty, such as medieval Eastern Gangas and Gajapatis of 
Odisha and Cholas of the Tamil region. Processional images thus became 


part of temple’s iconography and ritual. 


The various tirthas as we have discussed are spread out geographi- 
cally, forming a mahparikrama or mahapradakhina, the great circumambula- 
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tion of the entire country. Tirthas, therefore ,yield not just spiritual gains, 
they help individuals familiarize themselves with the geographical vastness, 
cultural diversity and unity of the country which other wise gave birth the 
concept of modern tourism. That probably was the aim Af Indian sages in 
attaching a spiritual significance to each of the tirthas and persuading the 
populace to go around all of them to attain moksha. That is why, Mark Twain 
has rightly observed that the tirthas are “older than history, older than tradi- 
tion, older than even legend.” 
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Lord Balabhadra Worship in Sriksetra 


Indurekha Mishra 


The introduction of Sri Balabhadra upasana in the temple of Lord 
Jagannath at Purusottamaksetra is a remarkable aspect of development in 
Odisha religion. The epigraphic sources available till date clearly hint at the 
fact that the worship of Lord Balabhadra along with Sri Jagannath, goddess 
Subhadra and Sudarsan gained popularity since the time of the Ganga king 
Anangabhimadeva-III!. However, the exact date of worship of Balabhadra as 
a principal deity is still a desideratum. 


Learned scholars have put forth different views regarding the worship 
of Sri Balabhadra in the Purushottama Ksetra. Firstly, it held that the initiation 
of Sri Balabhadra- upasana had begun during the reign of the imperial Ganga 
emperor Chodaganga (AD 1078-1147). This view is established on the read- 
ing of a stone inscription incised on the wall of the Narasimha temple that 
stands in the premises of Sri Jagannath temple. Scholars have accepted it 
without any hesitation. Secondly, the inscription is marked near a lotus- band 
close to the Varaha image that stands below the southern direction of the 
temple. In the proceedings of ASI, Mysore branch, the inscription has been 
accepted to have belonged to the Ganga period. Thirdly, according to this 
epigraph, a florist named Jayaraja had donated some niska (a certain amount 
of gold) for the worship of Purushottama, Balabhadra and Subhadra. On 
close examination, the inscription seems to be a work of the post-Chodaganga 
period. This undated inscription is found to have been incised close to 
Chodagangadeva’s inscriptions: This cannot be taken as an official account. 
As such, it may be taken as an un-official account. Numerous such inscrip- 
tions are found to have been inscribed on the three side pillars of the Narasimha 
temple. It is therefore not advisable to accept it as that of Chodagangadeva’s 
time. And moreover it will be imprudent to accept the view that the introduc- 
tion of Sri Balabhadra- upasana had its origin during Chodaganga’s period. 


As per the accounts given in numerous copperplate charters of the 
time of the Gangas, it may be said with definity that there was no prevalence 
of the worship of the Trinity (Jagannath,Balabhadra and Subhadra) during 
Chodagangadeva’s time .An authentic proof about this view is found to have 
been placed in the copper plate charter issued by Rajaraja III (the grand son 
of Chodagangadeva) in A.D.1197-98 and the same truth has also found 
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place in almost all Ganga inscriptions of later period®. The Dasagoba copper- 
plate inscription reveals that only Gangesvera - Chodaganga could succeed 
in erecting the huge temple of Visnu-Purusottam>®. Before this, Visnu 
Purusottam used to reside in the milk-ocean, the royal abode of his father- 
in-law®é. But Sri Purusottam felt himself ashamed as no wise person ever likes 
to obtain respect by residing in his father-in-law’s house’. But when 
Gangesvara Chodaganga completed building of the temple, Purusottam got 
delighted to have this new place®, Laksmi also took it to be more prestigious 
to reside in his husband’s house than in her father’s?, Accordingly, during the 
time of Chodaganga and pre-Chodaganga time, it may be taken for granted 
that Visnu-Purusottam and goddess Laksmi were adored as the principal 
deities of Purusottamaksetra. Scholars assert that the very word Purusottama 
denotes double meaning- Laksmi and Visnu. And as such during Chodaganga’s 
time Visnu along with Laksmi used to live together in the temple of Sri 
Jagannath Puri!%, For this, the established view that Sri Balabhadra was being 
adored along with Purusottam Jagannath in the Sriksetra before and during 
Chodaganga’s rule cannot be altogether ruled out. The scribe of the Dasagoba 
inscription was aware of the activities of Chodagangadeva in 
Purusottamaksetra (Puri) and as such he made it clear that only Purusottama 
and Laksmi were being worshipped in the temple built by Chodagangadeva. 


There are other arguments to put forth that during the reign of 
Chodagangadeva, Sri Balabhadra was never being adored along with Sri 
Jagannath in the Purusottama Puri. 


As per the traditional belief current in Odisha, Sri Balabhadra being the 
elder brother of Purusottama Jagannath should not see Lakshmi, the wife of 
his younger brother. As such the worship of the Triad-Jagannath, Balabhadra 
and Subhadra was introduced at Purusottamaksetra in lieu of Sri Purusottama 
and Laksmi. Laksmi was replaced by Subhadra and thereby the upasana of 
Balabhadra was admitted!!, Medieval Odia literature, specially the Sarala 
Mahabharata depicts the brotherly relation that stands in between Sri 
Purusottama and Sri Balabhadra!?, 


The Kamarupa (nature) of Visnu Purusottama is well known during the 
reigning period of Chodaganga and prior to that. This Kamarupa of Sri 
Purusottama Visnu has been discussed vividly in the Anargharaghava play of 
Murari Mishra (C.10 century A.D.)33, 


If the Kamarupa of Purusottama is taken into account, then where is 
the place of Sri Balabhadra in the worship of Sri Purusottama and Laksmi ? 
Again Sri Balabhadra has been described as Kamapala in the Sarala 
Mahabharata. This Kamapala is also the opposite force or energy of 
Purusottama-Tattva. In the word Kamapala, Contra-Saiva line of thought is 
marked.. So it is not possible to accept Balabhadra in Purusottama-upasana 
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(worship). It may be taken that in Purusottamaksetra firstly Christization 
was first attributed in the figure of Jaganntha (an aborigin figure) after which 
Balabhadra began to be worshipped in the Purusottamaksetra. But during 
Chodagangadev'’s regime Purusottama-tattva was extensively prevalent in 
the Purusottamaksetra. Its kama aspect was highly appreciated which is 
further corroborated by the Dasagoba copper plate inscription. From this 
point it may be taken that in the post- Chodaganga period, Balabhadra- 


Upasana was incorporated as main part into the Trimurtti-upsana in the 
Purusottamaksetra. 


The German researchers opine that prior to the Trimurtti-upasana in 
the Purusottamaksetra, Sri Balabhadra was separately (as a unity God) wor- 
shipped in the Purusottamaksetra. And according to that view- “Balabhadra 
as interpreted by the Pancharatra system may have been worshipped for 
sometime in Puri. But at a certain moment his figure was added to the exist- 
ing couple. This could only have taken place once the process of Krishnaisation 
was already well-advanced, and given the political importance of the cult 
after Chodaganga, only under a special royal impact.” 


Evidences are not wanting as to the singular worship of Sri Balabhadra 
as a presiding Vaisnavite deity in ancient Indian Society. According to Dr. D.C. 
Sircar “in the early medieval period in a cave temple to the north-west of the 
Nilachala (Kamamukshya) hill, which was again close to the Umachal, Ashram. 
Bhagavat Balabhadra Swami was being worshipped!®.” But the archaeologi- 
cal remains and epigraphic evidences do not accept this. In an undated cop- 
per-plate inscription of the time of Anangabhima III, accounts regarding gift 
of land in favour of Balabhadra is found to have been recorded:6, 


But there is no clear mention of the time of Lord Balabhadra’s inde- 
pendent worship in the Purusottamaksetra and it is not seen there in the 
copper plate charter. Rather the plate indicates that the gift was meant for 
Balabhadra and the Triad of Patavada Pataka!”. According to the inscription 
land was granted in the Purusottamaksetra in the presence of the Ganga 
King!8. But among the Trideva as there is no positive evidence to this, on the 
otherhand, this Balabhadra may be taken as one among the Trimurtti which 
was being worshipped then in the Purusottamaksetra. 


It is evident that the worship of Lord Balabhadra was introduced for 
the first time in the Sriksetra during the reign of Anangabhima III. This view 
has been forwarded by the German historian Herman Kulke and his col- 
leagues. They say- We possess no source for a date for the establishment of 
the persent Triad. It must have taken place between 1216 when Anangabhima 
called himself the son of the All-Odishan Triad and 1237 when the Purusottama 
Triad is mentioned for the first time with the names Halin, Chakrin and Subhadra. 
Accepting these dates aS the termine post qualm and ante qualm we can go 
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one step further. Though Anangabhima mentioned the Purusottama Triad 
only in 1237, he dedicated his empire to Purusottama already in 1230 when 
for the first time he called himself a son of Purusottama. This meant a devia- 
tion from his previous ideology where he named himself the son of the three 
Odishan gods. The change in significant seen against the background of 
Anangabhima’s policy and his later inscriptions, it most probably indicates the 
fact that when he called himself the son of Purusottama, he had already 
accomplished the sub-ordination of the deities of Bhubaneswar and Jajpur 
under the great God of Puri. The establishment of the present Puri triad, i.e., 
the addition of Lord Balabhadra thus formed part of a greater scheme of 
administrative, political and ritual reorganization of the whole empire around 
the year 1230, when he founded his capital “New Benares!?.” 


But the above view is not tenable on the following grounds. (i) A stone 
inscription of the pre Anangabhimadeva III's time, records the worship of 
Trimurtti. This inscription is found near the lotus-band close to the Varaha 
image inscribed on the base or lower portion of the right side wall of the 
Nrisimha temple within the compound of Jagannath temple?®°. This indicates 
a time prior to Anangabhima-III 22, (ii) Another copper plate inscription of 
Anangabhima-IIl’s time (now preserved in the OSM) records gift of land by 
the king in favour of Balabhadra®2.This inscription does not contain any royal 
year or date; Here Anaganbhima has been styled as Narendra instead of 
Routa. The very title of ‘Narendra’ has also been inscribed as a suffix to the 
name of Anangabhima in the Ragulu Charter issued in A.D. 12073, That king 
Anangabhimadeva bore this ‘Routa’ title in his 8 regnal year is revealed by 
the Draksarama inscription?*, So the OSM charter was issued before his 8 
regnal year when the king was known himself as ‘Narendra’, 


(iii) In one of the epigraphs of the king Surya Sena, it is recorded that 
Gadapani and Musaladhara i.e. Balabhadra is worshipped at Vediksetra 
(Purusottamaksetra) close to the sea®5.On the basis of this inscription it 
may be inferred that the worship of Balabhadra had been introduced before 
A.D.1230. Dr. D.C. Sircar opines that the inscription belonged to Suryasena, 
but not to Kesava Sena’s time’. According to him the Madanapara plates 
were for the first time inscribed during the reign of Suryasena, the son of 
Visvarupa Sena. But in the 14 regnal year of his father some amendments 
were done in the charter’, It is thus apparent that Suryasena had ascended 
the throne in the life time of his father. As such he has taken the Idilpur 
charter to have belonged to Suryasena’s time. Laxman Sena left Nadiya alias 
Navadvipa and fled to east i.e. Samatata in A.D.120228, So this charter never 
belonged to later than 1220 A.D, The accounts of this charter indicate that 


the worship of Balabhadra had been introduced in Purusottamak 
before A.D. 1220. 
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(iv) Herman Kulke and Gaya Charan Tripathi opine that b the year 
1230 Anangabhima III had already dedieated his ନ at ଓ of 
Purusottama and in the Very year he styled himself for the first time as the 
son of Purusottama3?, But the stone inscription, on the basis of which this 
decision has been taken, is doubtful about its issuing period 3, According to 
Ragulu charter the reigning period of Anangabhima began in the year 120732, 
So the Kanchipuram stone inscription incised in the 19 year of his reign 
might be A.D. 122633, These researchers admit that by the time Anangabhima 
declared himself to be the son of Purusottama, at that time deities like Siva 
of Bhubaneswar and Viraja of Jajpur (Sakta god and goddess) had already 
been treated as subservient to Lord Purusottama of Purusottamaksetra, 
Puri. But this is not true because when Anangabhima in his 8th regnal year 
announced him to be the son of Rudra, Durga and Purusottama respectively, 
by that time worship of the Triad had already been materialized in the 
Purusottasmaksetra’“. Declaring himself to be sons of the three principal 
deities of Odisha, Anangabhima had only preached him to be the patron of 
the Odishan religion. 


But after some years when the military expedition was completed and 
established himself as the foreign ruler in the western and eastern India, then 
only he declared himself only to be the son of Purusottasma®’’. He acknowl- 
edged Purusottama Jagiannath as the principal deity of his empire and di- 
verted his mind to the service and patronage of the deity3%, As a result of this 
the specialty of Jagannath cult was displayed in the religious trend of Odisha 
and the supremacy of Purusottama Jagannath was attributed in the religious 
trend of Odisha. Narasimhadeva-i his son as well as successor acknowl- 
edged the sovereignty of Purusottama and declared him as the son of Durga 
and Purusottama and thereby he could make him known as the Praiser of 
Odishan religious mode?’. Anangabhimadeva declared himself as the son of 
Lord Purusottama as well as of the three principal deities of Odisha and 
although it was known to one and all, then how his son Narasimhadeva 
declared himself as the Rauta (Deputy) of Purusottama and hinted again as 
the sons of Durga and Purusottama®® . It is thus apparent that 
Anangabhimadeva’s connecting himself as the son of Durga, Siva and 
Purusottama with the worship of the Triad are two different aspects. 


It is suggested that the worship of Lord Balabhadra at 
Purusottamaksetra is linked with ancient and medieval controversy between 
Saivisim and Vaisnavism that was present in the religious trend of Odisha. In 
the pre-Chodaganga time, different religious centres had been set up in dif- 
ferent parts of the country. Three of those places acquired special celebrity in 
the field of religion. They are- Virajaksetra (Jajpur), Saivaksetra 
(Bhubaneswar) and Purusottamaksetra (Puri). In the beginning of medieval 
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period, the Saiva and Sakta followers were very powerful in the religious 
system of Odisha. During this period, Vaisnavism could also make some 
progress3®. But the Vaisnavas were not as powerful as the Saivas and Saktas. 
Of course, the Odishan kings were not completely indifferent towards 
Vaisnavism. Epigraphic sources show that they had made some attempt for 
the spread of Vaisnavism“®, Still then Vaisnavism could not make any tangi- 
ble progress in Odisha. The predecessor of Gangas i.e. the Somavamsi kings 
were staunch Saivites and during their regime, Siva- Lingaraja at Ekamraksetra 
Bhubaneswar was very predominent.*! 


The construction of the gigantic Lingaraja temple at Bhubaneswar made 
the Saivas much powerful. And alongwith this other temples were built at 
Bhubaneswar. This augmented the glory and glamour of this sacred centre. 
Some Saivite temples were also constructed at Purusottamaksetra, Puri 
during the Somavamsi rule which made the Saivas powerful there?. 


In the pre-Ganga period Saivism acquired supremacy in the religious 
system of Odisha and at that time Vaisnavism was being considered as a 
minor religious cult. In the Rajabhoga section of Madalapanyji, in the context 
of Chodagangadev’s victory over Odisha, this supremacy of Siva- Lingaraja 
has found place in the religious life of Odisha“3. According to this account 
Chodagangadev’s winning supremacy in Utkal was made possible with the 
active co-operation of the Saivite followers at Bhubaneswar“. During the 
Somavamsi regime their (Vaisnava’s) supremacy was curbed and it was just 
opposite during the golden rule of the Imperial Gangas in Odisha. 


Chodagangadeva was most probably made conscious effort on this 
(detached relation between the Saivas and the Vaisnavas) aspect of Odisha’s 
trend of religion at the time of his victory over Utkal. 


At first he declared himself as Paramamahesvara and Paramavaisnava 
and tried to appease both the trends of religion with a view to strengthening 
his power’. Thereafter, in A.D.1114 he felt that he should support the most 
neglected Vaisnavism in Odisha. Undertaking this act he would become cel- 
ebrated in the religious field in India. So with a high political ambition he spent 
first few years of his reign for the advancement of this religion. He enhanced 
the supremacy of the Purusottamaksetra by erecting a lofty temple for Lord 
Purusottama and making suitable gift arrangements for the daily rituals of 
the deity “°, This was also the most suitable time for the propagation of 
Vaisnavism-because at that time Acharya Ramanuja had endeavoured greatly 
for the wide propagation of Vaisnavism in India “7, In this phase 
Purusottamaksetra Puri was recognized as the most powerf 
tre all over India. During Chodagangadev’s period Lord Purusottama Visnu’s 
(the presiding deity of Purusottamaksetra) supremacy had initiated the clue 
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of rivalry between Saivism and Vaisnavism. Of course Chodaganga had main- 
tained balance between both the religious trends. But later on this dispute 
again raised its head. There is indirect reference of the struggle between 
Saivism and Vaisnavism in Odisha after Chodagangadev’s reign. 


(1) The Ganga king Raghaba (AD 1156-1170) having realized the su- 
premacy of Vaisnavism had endeavoured for the propagation of Sakta reli- 


I ie sub-ordinate cult under Saivism) and called himself as the servant 
of Devi“®, 


(2) The Saivite followers showed antagonistic attitude towards Buddhism 
and converted most of the Buddhist centres of Odisha into principal seats of 
Siva worship. They built Saiva temples there with royal patronage and thereby 
belittled the Buddhist supremacy over Brahmanism. The Vaisnavas must have’ 
desired to occupy those converted centres the indication of which is found in 
the Madalapanji“?, During and after the reign of Chodagangadeva there en- 
sued a rivalry between the Saivas and the Vaisnavas. The Ganga kings after 
Chodaganga must have tried to keep balance between these two rival cults- 
as a result of which they were forced to extend royal support to Saiva, Sakta 
and Vaisnavite religions. The installation of the Triad (Jagannath, Balabhadra 
and Subhadra) at a place was at the root of uniting these three religious 
systems. According to the Vyuha philosophy of Pancharatra Agama, Vasudeva 
has expressed himself in three shapes i.e. Sankarsana, Pradyumna and 
Anirudha®®, In the Sanat Kumara Samhita, Sankarsana has been identified 
with Siva®!. The Puranas have also accepted this view®? i.e. Balabhadra has 
been identified as Sankarsana or Siva®’, Poet Saraladasa has also expressed 
Balabhadra as the Siva incarnate in white, Balabhadra has been completely 
identified with Siva and that is why in the phase of Saiva-Vaisnava-rivarly, 
Balabhadra-Sankarsan was worshipped as the elder brother of Krishna- 
Purusottama in the Purusottamaksetra. 


Thus the change made both the Saiva and Saktas of Purusottamaksetra 
as well as of Odisha satisfied. It is because the Saivas and the Saktas had 
some sort of claim over Purusottamaksetra. The worship of Balabhadra in 
Purusottamaksetra might have become feasible only after Krishnisation of 
the aboriginal icon of the ksetra. Lord Balabhadra was worshipped as the 
Principal deity of the Purusottamaksetra and as such the Kamarupa (Nature) 
of Purusottama Visnu (who had been transformed from the primordial deity 
to Aryana deity) was discarded. It is known that the Narasimha aspect has 
been attributed with Jagannath Krishna®™. This made the Vaisnavas pleased. 
Because this tattva has represented a speciat direction of Krishnisation. Both 
the Saivas and Saktas were also highly delighted when Balabhadra-Siva was 
worshipped as the elder brother of Krishna-Purusottama. Probably this was 
incident of the reigning period of Rajaraja-III during whose rule some hints 
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regarding the change of iconic-feature of Sri Jagannath of Purusottamaksetra 
and in his son Anangabhima-IIl’s reign, the worship of Balabhadra had al- 
ready become most popular at Purusottamaksetra®®. 
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Neeladri Mahodaya : A Dependable Treatise 
On Sri Jagannatha Culture 


Prof. Harekrishna Satapathy 


Some of the important factors that constitute the basic tenets of Sri 
Jagannatha culture are - i) origin of Shri Purusottam Jagannatha, ii) significance 
of the sacred abode of Sri Jagannatha, iii) history of the construction of the 
temple of Lord Jagannatha and art and architecture reflected therein, iv) the 
daily rituals of the Lord, v) various festivals associated with the Lord, 
vi) involvement of different servitors in the process of worship of Lord 
Jagannatha, vii) the significance of Mahaprasad offered daily, viii) mysterious 
shape of the Trinity, ix) Sri Jagannatha culture as related to different systems 
of philosophy and religion of the world, x) the role of maths and monasteries 
in respect of performance of daily rituals, xi) advent of various religious leaders 
like Acarya Sankar, Nanak, Kavir, Sri Caitanya, Sri Jayadev etc. and 
their perception regarding Sri Jagannatha and different types of special attires 
(Vesas) of the Trinity on different occasions, Xii) concept of Patitapavan in 
respect of alleviating miseries and sufferings of the downtroddens in furtherance 
of social justice and (xiv) concept of Sankha and Cakra as related to Sri 
Jagannatha for the protection and preservation of the entire Universe. A thread 
bare analysis on these points can give a full picture on Sri Jagannatha. for 
which the Vedas, the Upanisads and almost all the epics and Puranas and 
some other important Sanskrit works are to be studied minutely . Needless 
to mention that Neeladri Mahodaya is one among these treatises coming 
under the category of epics and Puranas. 


Neeladri Mahodaya is another important and full-fledged treatise 
dealing with almost all the rituals of Lord Jagannatha. This book consists of 
91 (ninety one) chapters and all the chapters give a clear picture of Sri 
Jagannatha Culture in a very systematic and methodical manner for which 
the said scripture has become extremely popular in the circle of servitors and 
scholars interested in research on Jagannatha Culture. Since Neeladri 
Mahodaya appears to have been written after the composition of Bamadeva 
Samhita, it is more extensive a document that contains so many descriptions 
as to the significance of Purusottama dhama, Purusottama culture, 
Purusottama tradition and various festivals of Lord Jagannatha held at Puri 


during different occasions. 
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There are all total 91 chapters in Neeladri Mahodaya. A total number 
of 6500 verses in Sanskrit are found in all these chapters. The first six chapters 
of this work present a picture of the king Indradyumna whereas the next 
seven chapters (i.e. from 7th to 13th) describe the daily rituals of Lord 
Jagannatha in detail. Various types of festivals (Yatras) have been narrated in 
next 24 chapters, whereas in the remaining portions of Neeladri Mahodaya 
excepting chapter - 91 the important methods and forms of worship and 
Tarpan have been minutely analyzed. The last i.e. 91 chapter of this book 
presents a description of "Santi Karma” as well as the procedure of purity 
of the temple. 


As to different editions of Neeladri Mahodaya published so far, it is 
observed that even during the 1st half of the 20th Century, the book was in 
the form of a palm leaf manuscript and for the first time the same was 
published with the efforts of the then Maharaj of Subarnapur of Western 
Odisha and it was printed by Utkal Sahitya Printing Press at Cuttack in Oriya 
script. Then in the year 1984, Sri Sridhara Mahapatra Sharma of Sutahat, 
Cuttack edited this monumental work and the same was printed by Saptarshi 
Printers and Grantha Prakauine, Cuttack with the financial assistance from 
the Ministry of Education and Culture, Govt. of India, New Delhi. The advantage 
of this publication was Devanagari script in which the book was printed so 
that it could spread beyond the geographical boundaries of Odisha. Then a 
critical edition of Neeladri Mahodaya was prepared by Dr. Bidyullata Ray 
with the help of number of manuscripts and the same has been published by 
the Delhi based Classical Publication Company in the year 1998. 


As to the date and authorship of Neeladri Mahodaya, the matter is 
still shrouded in obscurities. Nowhere in the entire work, any kind of evidence 
is available in this connection. Since the work is a complete one and most of 
the rituals described in this book are still followed in the temple, it can be told 
that the treatise is not so ancient as Vamadevasamhita or Kapilasamhita 
is. Dr. Gaya Charan Tripathi opines that Neeladri Mahodaya was written 
during the second part of the 18 Century (G.C.Tripathi - on the date of 
Neeladri Mahodaya in Prof. A.C. Swain Felicitation Volume, BBSR - 1985 
pp.112-119). Dr. Tripathi has based upon the Ganapati Vesa of Jagannatha 
on Snanapurnima day. This Ganapati Vesa, as per Dr. Tripathi, was introduced 
during the Marahatta rule in Odisha. Dr. Tripathi’s views are as follows - 


“The historical facts underlying this anecdote are quite apparent. Of all 
the people in India the Maharastrians are perhaps most devoted to Ganesh 
They introduced the Ganesh-vesa for Jaganndtha and Baladev and entrusted 
this task to a Math which they must have endowed with land, etc., to meet 
the expenditure of the Vesa (each of the above mentioned Math used to 
spend some Rs.800 towards this around the year 1950 according to 
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S.N. Vidyavinoda, 1951:136). Perhaps some difficulties were felt in introducing 
untraditional Vesa in the regular Niti of the temple. It could not be prescribed 
for any festival taking place inside the Temple, hence was relegated to an 
occasion when the Deities are as such outside the Temple (on the bathing 
platform) and there too it was allowed to be observed more or less as a 
formality devoid of any religious significance. The Marahattas occupied Odisha 
in A.D. 1751. (Year of the treaty between Raghuji Bhonsle and Alivardi Khan) 
and involved themselves in the politics of Odisha already about a decade ago. 
Marahatta against the Muslim army of Cutttack belonging to Alivardi Khan, 
the Nizam of Bengal, Bihar and Odisha. In 1761, the Marahattas took over 
the administrative control of the areas surrounding the Purusottama Ksetra 
and also more or less managed the affairs of the Temple. Even if the Ganes- 
vesa had been introduced in the early years of the presence of Marahattas in 
Odisha, we arrive at A.D. 1755-60 as the anterior most limit (terminus post 
quem) for the composition of the Neeladri Mahodaya.” 


Sri Sridhar Mahapatra in his introduction to Neeladri Mahodaya has 
mentioned that this work was authored before 1435 A.D. 


୪୪ ଏସାର FRA ଚଲ । ପଆୀଧୟ ଖଟ୍‌ ଗସ gqeN 
fFaglftasfta ହୀ କଗ ଷଷେ ୧୪୯ ଖ୪୩ାସୀଖୀଙ ଅସ ଯସ ହଟ ଖୱୁୀଅ । (ପା-ଓ- 
ମିଖୀଙ୍ନଙ୍ସ:, $ ୧ 4 ୪, Ten, Hen) 


Dr. Bidyullata Ray in her thesis on Neeladri Mahodaya has 
mentioned the date of the work as the second part of 14th Century. 
An over-all analysis of Neeladri Mahodaya reveals that the work 
encompasses varieties of topics on Lord Jagannatha and his various 
rituals and festivals. Sometimes the sequence of the chapters appears 
to be inconsistent. For example, some facts relating to car festival are 
described in 16th chapter of the book whereas some facts are described 
in Chapter - 91. It is evident from this scattered narration that the work 
was not composed during a particular period and by a particular author. 
Almost all the kings of Ganga and Surya dynasties i.e. from 
Chodagangadev to Prataprudradev were all devotees of Lord Jagannatha. 
It was also one of their duties to codify the day-to-day happenings as 
well as rituals of Lord Jagannatha by their court authors those who were 
being patronized by them. Thus Madalapanji, a great documented 
chronicle was developed. Similarly, the composition of Neeladri Mahodaya 
was under-taken by the Suryavamsi Gajapati kings and the same must 
have been done during the rule of more than one king . Anyway the 
work must have been composed before Odisha lost her independence in 
1568 A.D., since the political atmosphere after 1568 A.D. was not 
congenial for creation and codification of such a renowned work in the 
midst of political turmoils. Prataprudradev was a great scholar in sanskrit 
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as well as a patron of sanskrit literature. He was also a great devotee 
of Lord Jagannatha. So many Sanskrit scholars like Jagannatha Das, Kavi 
Dindima Jivadevacharya, Ray Divakar Mohapatra were there in his court. 
The priests or Poojapanddas engaged in the temple for performing the 
day-to-day rituals of the deities were also well- versed in Sanskrit, since 
the medium of Pooja was Sanskrit. It was quite possible that during his 
rule i.e. 16th century A.D. this work might have been composed by the 
scholarly priest or Poojapanda of the temple. But Dr. G.C.Tripathi has 
mentioned that Neeladri Mahodaya was written by one Lokanath 
Panda. He writes - 


“The authorship of Neeladri Mahodaya is usually ascribed to 
Lokanatha Panda and it is decidedly a work which can be shown to have 
been written by Pujapanda of the Sri Jagannatha temple. Not only has the 
whole work been planned and composed taking the interests and needs of a 
Pujapanda in to account, but it is also the class of the Sevakas which has 
been glorified to the utmost (of. Adhy. 9/20-37) in this work. They have been 
designated as Acharyas (which means the highest priest in a religious 
ceremony) and have been identified with Visnu since they worship Lord Visnu 
with devotion and one who does this, is identical with Lord Visnu Himself. The 
king should try his best to keep them content since only if they are content, 
Visnu is content and when Lord Visnu is content, the whole world is content 
(9/22). This undue glorification of the Poojapandas often evokes resentment 
of the higher class of Brahmin priests like the Rajaguru and the Deula Purohita 
in whose circle the NM does not enjoy the same popularity, much less the 
same authority.” 


However, exact name of the author of Neeladri Mahodaya is not 
known so far. It is also quite possible that a number of Sanskrit Pandits were 
assigned the responsibility of writing various chapters on different aspects of 
Jagannatha Culture and subsequently all the chapters. were compiled together. 
It is evident from the fact that some chapters differ from other ones particularly 
in respect of their style of presentation and use of vocabularies. 

Is Neeladri Mahodaya complete ? 


All the scholars those who have worked on Neeladri Mahodaya have 
arrived at a conclusion that the complete Neeladri Mahodaya consists of 
91 chapters. Palm-leaf manuscripts discovered so far also corroborate this 
view advanced by the scholars. But the last but one verse of the 91st chapter 


creates a confusion in the minds of the readers as regards the completion of 
this work. The verse runs as follows :; 


ଏଏଙ୍‌ ସଙ୍ୟୀ ୪ କର୍ତା ଏସ । 
ଖ୍‌ ଅର୍‌ ୟସଞ୍ର୍ଷ ପମ୍‌ ପଞ୍୍ି ଆଗୁ ।। 
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Here It seems that the aut 
regarding the other aspects of Sri J 
are not available because the said 
the last one. Moreover in the end 


As mentioned in the end of each proceeding cha i 
| | pter instead of the 
words like “gf sgauffaat Retna: uara:”, Usually the authors use the words 


“argcf:” or “amra:” in the end of their works after completing the same. But 
nowhere in the last chapter of palmleaf Manuscripts discovered so far the 


word like “amqdf:” or “uard:” is mentioned. On the otherhand, it creates a 
sense of curiosity in the minds of readers or listeners by reciting “sad dg faad 
ନ୍‌ ଖୀ Ug” obviously with an intention to speak more. Now question 


arises what are these “37=4¢ fun” or “other subjects” and when did the author 
say all those things as per his commitment ? It appears that the Neeladri 
Mahodaya is incomplete or the remaining chapters in which the author must 
have depicted “31=1¢ fauam” or “other subjects” as per his aforementioned 
assurance are not traceable. In the present Volume Neeladri Mahodaya 
consisting of 91 chapters has been incorporated. 


Subject Matters 


As mentioned earlier, Neeladri Mahodaya is a full-fledged treatise, 
which deals with almost all the aspects of Sri Jagannatha Culture in 91 
Chapters. The chapterwise subject matter in a nutshell is as follows - 


Chapter - 1 : Significance of Purusottamakshetra and Rohini Kunda, 
fears of Yama or the god of death to enter into this Kshetra. 


Chapter - 2 : The Indradyumna episode, Indradyumna, the king of Malab 
was a great Vaisnavite and the description of the significance of Darumaya 
Bigraha or wooden image of Nilamadhab, the earlier form of Lord Jagannatha 
before his sending of Bidyapati; the messenger to Puri and collection of 
more information regarding Purusottama dham through him; preparations 
of king Indradyumna to visit to Puri to have a Darsana of Vaisnava Lord 
Purusottama or Neelamadhaba; while coming Indradyumna feels the 
significance of various sacred places of Odisha like Mahanadi, Carcika, 
Cakratirtha, Ekamra forest, Bhubaneswar and Ananta Vasudev. 


igni i to Puri. 
Chapter - 3 : Significance of the route by which Indradyumna came 
PEscrioN6R of the origin of Vilweswara and Kapoteswar, arrival of Indradyumna 
at Puri and visit of Neelakantheswar; dialogue between Narad and Indradyumna 
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regarding Neelamadhaba; visit of Sri Nrusingha by Indradyumna in Puri; 
description of a great Kalpavrikshya or “wish granting tree”; worship of 
Nrusingha and performance of Aswamedha sacrifice; the creation of 
Indradyumna tank during the performance of Aswamedha Yajna; 
Indradyumna’s dream in the night and Visnu Darsan in his dream; both 
Narada and Indradyumna'’s visit to Mahodadhi in search of the sacred log of 
wood of Lord Krishna; bringing of that log of wood from the ocean and the 
placement of the same on the Mahavedi and its worship by the king 
Indradyumna, appearance of Lord Visnu in the form of an old carpenter; 
beginning of the construction of the wooden image of Jagannatha, Balabhadra 
and Subhadra etc. 


Chapter - 4 : Carving out of the wooden images of seven forms of Lord 


Visnu; (aun) construction of the temple and journey of Indradyumna 
to Brahmaloka to invite Lord Brahma for consecration of the temple; arrival 
of gods and goddesses at Neeladri for consecration ceremony etc. 


Chapter - 5 : Claim made by the Galamadhaba king for constructing the 
temple; controversies; settlement of controversies; consecration of the temple 
by Lord Brahma; construction of three chariots, installation of sevenfold images 
in the sanctum sanctorum. etc. 


Chapter - 6 : Prayer offered by Lord Brahma; description of daily rituals 
particularly the rituals of morning hours . 


Chapter - 7 & 8 : Description of daily rituals of Lord Jagannatha. 
Chapter - 9 : Various kinds of servitors. 

Chapter - 10 : A list of Upachara & Naivedya elements. 
Chapter - 11 : Procedure for offering Naivedya to Lord. 


Chapter - 12 : Special Poojas to be offered to Lord on specific days like 
Wednesday, Thursday, Sunday, Ekadasi (eleventh day of each fortnight), 
Amavasya (New-moon-day) etc. 


a = 13 : Performance of Mahasnana in case Javanas enter into the 
temple. 


Chapter - 14 : Description of "Snanotsava” or bathing ceremony of Lord 
Jagannatha on the full-moon-day of the month of Jyestha. 


Chapter - 15 : "Anavasara Pooja Vidhi” or procedure of worship of the 
Idols during their stay inside the close door room for fifteen days j.e. from the 
day of bathing ceremony to "Ubha Amavasya” or new moon day of the 
following month during which Lord makes no appearance. 
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Chapter - 16 : Description of the celebration of car-festival on the second 
day of the bright fortnight of the month of "Asadha”. 


Chapter - 17 : Description of the sleeping ceremony. 
Chapter - 18 : "Dakshinayana Yatravidhi Varnanam” 
Chapter - 19 & 20 : Description of the Birth Ceremony of Lord Balabhadra. 


Chapter - 21 : Description of certain celebration in the temple during.the 
month of “"Bhadrab” 


Chapter - 22 & 23 : Description of the appearance of Lord Krishna on the 
8th day of the dark fortnight of the month of Bhadrab and description of the 
birth ceremony of Goddess Durga. 


Chapter - 24, 25, 26 & 27 : Description of some other important functions 
in the temple during the month of Bhadrab. 


Chapter - 28 : Description of important functions in the temple during the 
month of Aswina particularly the narration of Durga Pooja. 


Chapter - 29 : Description of the rising ceremony of Lord Jagannatha on the 
11th day of the bright fortnight of the month of Kartika . 


Chapter - 30 & 31 : Functions during the month of Margasira with special 
reference to "Kshetra Bhramaa” . 


Chapter - 32 & 33 : Functions during the month of Pausa with special 
reference to Pusyabhiseka; Description of Makara Sankranti. 


Chapter - 34 : Functions during the month of Phalguna with special reference 
to Dolayatra or the swing ceremony of the Lord. 


Chapter - 35 : Rituals during the month of Caitra with special reference to 
offering of Damana (A.kind of sacred leaf) 


Chapter - 36 : Descriptions of functions and rituals during the month of 
Baisakha with special reference to Candana Yatra & the birth ceremony of 
Lord Nrusingha and commencement of the constructions of the chariots for 
car-festival. 


Chapter - 37 : Description of some rituals in the temple during the month of 
Jyestha. 


Thus a detailed description of the main Annual Festivals or Yatras is 
found from Chapter - 14 to 37 and then an elaborate picture of the daily 
rituals of Lord Jaganndtha Balabhadra and Subhadra including “Tarpana” 
and "Homa” etc. are found in the Adhyayas 38 to 90. The last Chapter is 
devoted to the purifying rights to be observed in the temple on the entrance 
of Yavanas as well as of inauspicious animals and birds. As regards the 
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contents of Neeladri Mahodaya, Prof. G.C. Tripathi observes that - 


“One could perhaps logically divide the contents of Neeladri Mahodaya 
into two parts : the first part running upto Adhy.37 and the second starting 
from Adhy.38 and going till end. The first describes the Indradyumna legend, 
the daily and periodical ceremonies and the different yearly festivals whereas 
the second part, which in spite of its 54 Adhyayas is only about three-fourth 
of the first part in extent, is solely devoted to Puja. The first part shows 
considerable influence of the Purusottama Mahatiya of Skanda Purana, 
not only in the subject matter but also in the arrangement of this matter. 
Both the works begin with the Indradyumna legend and end with the 
description of the main and subsidiary Yatras (yearly festivals). The second 
part, however, exhibits more originality and shows acquaintance with some 
Pancaratra texts including the Narada Pancharatra. It is one of the most 
detailed descriptions of Puja that we possess of Jagannatha.” 


J 
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The Madala Panji 


Anirudha Das 


The Madala Panji is a chronicle of the Temple of Sri Jagannatha at Puri 
in Odisha in which important events of the Temple as well as of the kings and 
of the royal household used to be recorded daily. Unfortunately, the record- 
ing has been discontinued for the last 20 years due to the apathy of the 
temple servants who are in charge. This is perhaps due to the condemnation 
of some scholars of Odisha and outside Odisha that the Panji is not so very 
old as it is claimed to be, and most of the events recorded therein are untrue 
and imaginary. They are of the view that the recording commenced when 
Raja Mansingh, the general of Emperor Akbar, conquered Odisha in the six- 
teenth century A.D. They are also of the view that Ramachandra Deva, the 
Raja of Khurda, prepared such a chronicle to establish his right over the 
throne of Odisha. In support of this argument they state that the events 
recorded therein, prior to the 16™ century, are mostly imaginary, exagger- 
ated, false and superfluous. They also state that these are mostly legendary 
events and far from historical truth. 


It must be admitted that Sri Jagannatha is so old a deity that he is a 
legendary and not a historical deity. His origin cannot be established on any 
historical data. He is therefore a mysterious deity accounts and folk tales 
regarding him should be given their due importance. The present Jagannath 
Temple was constructed by Maharaja Chodaganga Deva of the Ganga dy- 
nasty sometime between the years 1130and 1142 A.D.* It appears that he 
had just commenced its construction and this was completed by the young- 
est son Maharaja Ananga Bhima Deva sometime in the last part of the 12 
century A.D. 


Maharaja Chodaganga Deva was a mighty King and he conquered many 
countries. The Madala Panji records, the events leading to his conquest of 
Odisha form South India. Then, Sunya Kesari, the last King of the Kesari 
dynasty, was reigning in Odisha. He was a weak administrator. He had a 
quarrel with one Brahmin called Vasudeva Ratha over the grant of piece of 
land, which he had gifted to the Brahmin. Certain Mahammadan created 
trouble over the Brahmin’s possession and when this matter was reported to 
the king, he did not listen to it. Vexed with him, the Brahmin came to the 
Lingaraja Temple and invoked divine assistance, So that the Kesaris should 
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cease to rule Odisha. Deity Lingaraja was pleased with him for his devotion 
and ordered that the rule of the Kesari dynasty should come to an end and 
invite Chodaganga, the son of a widow, to invade Odisha and conquer the 
country. 


The Madala Panji further records that accordingly the Brahmin pro- 
ceeded to South India and found Chodaganga so absorbed in games with his 
mates that he had no time to talk to the Brahmin for about 15 days. Then he 
was playing the role of a king in that game. Finding an opportunity, the Brah- 
min had an interview with him and conveyed to him the desire of Lingaraja 
that he should become the king of Odisha. When he conveyed this news to 
his mother, his mother desired that he should obtain the advice and blessings 
of his mother’s friend Netai Dhobani, a witch, and saw her cooking rice with 
one leg inside the fire-place and carrying a baby on the lap. Before she ut- 
tered any words, she threw the baby into the fire place. Netai Dhobani ad- 
ministered Tantrik-Mantras on Chodaganga and he learnt witchcraft from 
her. He worshipped the Vetalas who are well-versed in witchcraft, defeated 
Sidhesvara Kalpa Kesari and attired as a dancing boy, entered Cuttack. This 
event took place in the month of Kanya, on the 13 day of the dark fortnight 
on a Thursday and on this day, he ascended the throne of Odisha. 


The Second Panji records that the Raja was well-versed in magic so 
that he could arrest the movement of a flying bird in the sky. He excavated a 
tank in the Chodaganga Sahi at Puri. His queen excavated another tank called 
Mituani. 


The Third Panji records that Chodaganga reigned for 20 years till 1074 
Sakabda year (1152 A.D.}. He knew the Tantrik cult. It has been admitted in 
all the Panjis referred to above that Chodaganga Deva was an adept in black 
art and Tantra. One of the Panjis states that he was gifted with occult power 
by Netai Dhobani and also he had controlled the Veta/s, the agency of occult 
power. Netai Dhobani was also being worshipped as the presiding deity of the 
City .Even to-day, Netai Dhobani is worshipped by some classes of people 
specially in western Odisha. 


One of the Madala-Panjis records an incident relating to Chodaganga 
Deva as a man of vicious character, so much so that he did not even spare to 
enjoy his own daughter Kausalya and she had conception. For this vice, 
ultimately the queens in a body killed him by striking on his head. Chodaganga 
Deva was one of the most powerful kings of the Ganga dynasty and from his 
many inscriptions so far discovered, it is learnt that he married many queens. 
It is therefore, difficult to understand how he could have illicit connection with 
his own daughter. It is an admitted fact that the Madalas were being re- 
corded with the full knowledge of the kings by responsible and high placed 
royal servants. So with the knowledge of the king or those ruling after him, 
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such an incident could not have been recorded. But the fact remains that he 
was a foreign invader invited by a treacherous Brahmin to invade Odisha and 
usurp the throne. It was, therefore, not unlikely that he was hated by a 
section. Of the influential people who might have secretly recorded the event 
and this might also be an interpolation subsequently. 


For some years after the occupation of Odisha by the East India Com- 
pany there were occasions for taking up enquiries in certain cases of claims 
preferred by certain persons on the State and properties .When the ques- 
tions of succession to the throne of the Phuljhar Zamindari (then under the 
Raja of Sambalpur, now in Madhya Pradesh) arose, the Commissioner, 
Chhotanagpur, called for a report from the officiating Assistant Commissioner 
regarding the claims of certain relatives of the previous Zamindar of Phuljhar 
on the Zamindari of Phuljhar. While conducting this enquiry the Assistant 
Commissiner could know that every Raja used to maintain a Madala in his 
palace called ‘Bahi’. His report is reproduced below. 


It appears to have escaped the attention of my predecessor in charge 
of this division (Sambalpur) that in the house of every native chief, a book or 
‘Bahi’ is kept in which is recorded with great care, the births and deaths of all 
members of the family their ranks, honours, etc.; also all gifts to Zamindars 
with particulars, all acquisitions, marriage connections and in fact, every thing 
of importance to the family or interest of the Rajas. This ‘Bahi’ is held in 
particular esteem. It is always entrusted to the safe keeping of some Brah- 
man attached to the family whose duty it is to offer daily sacrifice to it and to 
and the necessary records. Amongst the Gurjat States, it is called Madala- 
Bahi but any of the Rajas, if questioned by an officer of the British Govern- 
ment will at once deny the possession of such a document, the production of 
which would prove dangerous to the interests of one and all of them”. 


“If the Madala-Bahi belonging to the Patana Zamidar or even that of 
the Sambalpur Rajah or the one belonging to the Patna Rajah, would be 
procured, much valuable information on the subject of this report and other 
most important matters would be acquired. I could find no traces of the 
Phooljhar Madala-Bahi. Together with every other document of importance it 
had been made away with, but of the Sambalpur one I have traced which, if 
followed up, I have great hopes, will lead to its discovery. It may not even be 
necessary to offer an award for its production and without your orders, I 
would not venture to take such a step. I am very well informed of the exist- 
ence of such a Madala-Bahi containing the records of the Sambalpur Estate”. 


For the first time, Stirling threw light on the Madala Panji. The credit of 
writing the history of Odisha for the first time goes appropriately to him also. 
In 1825, he wrote an article on the history and geography of Odisha basing 
on the Madala Panji. Regarding the Madala Panji he wrote as follows:- 
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“The chapter of the Madala Panji or records preserved in the temple 
of Jagannath called Raja Charita or “annals of the Kings in the Uria language, 
which records are stated to have commenced upon more than six centuries 
back, and to have been since regularly kept up” (Asiatic Researches, Vol. XV 
1825-P.P.94-95). 


So, according to him, the writing of the Madala Panji commenced 
from the 13 century, that is during the reign of Ananga Bhima Deva, the 2" 
(1211-1238 A.D.). After Stirling, Mr. Bhabani Charan Bandopadhyaya added 
some more information to those of Stirling and published his book entitled 
‘Purusottama Chandrika’ in 1844. They were followed by Hunter who wrote 
his History of Odisha basing on the information collected from the Madala 
Panji and this was published in 1872. While writing on the Oriya language and 
literature in 1898, Manmohan Chakravarty quoted a portion from the origi- 
nal Madala Panji. Before him, J.S. Fleet, while dealing with some copper plate 
inscriptions of Yayati Mahasiva Gupta of the Soma Kesari dynasty in 1894, 
adversely commented on the historical value and antiquity of the Madala 
Panji. He said :- 


“Every thing relating to ancient times, which has been written on the 
unsupported authority of these annals, has to be expunged bodily from the 
pages of history”. 


In spite of all these efforts to deal with the Madala Panji, the original 
Madala Panji was yet to be traced out. In 1926, Rama Prasad Chanda came 
to Puri and collected two copies of the Madala Panji from Shri Gauranga 
Charan Samantaray, the Deula Karana and three copies from Shri 
Syamasundar Patnaik, Tadau Karana, and classified them into five categories 
as ‘A’, ‘B’, ‘C’, ‘D’ and ‘EF’ for the purpose of determining the time of their 
writing. 


According to him the following categories indicate the times of their 
writing: - 


A - Records the events till the year 1856 
B - Records the events till the year 1820 


C - Records the events till the reign of Raja Chakra Pratap Deva 
(1549-1557). 


D - Records the events till the time of Telenga Mukunda Deva, Raja 
of Odisha (1559-1568). 


E - Records the events till the time of Raja Gopinath Deva (1722). 


So, from the above list, it appears that Category C, relating to the 
records up to the time of Chakra Pratap Deva, appears to be the oldest of 
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the lot. Scholars have been trying to trace out the Madala Panji for a long 
time: but it is doubtful if they have got the real and original Madala Panji. It is 
learnt that scholars like late Krupasindhu Misra tried to see the Madala Panji, 
but the Karanas or the writers did not show to them. The Gajapati Rajas of 
Puri also declined to show these Madala. They might have seen some rel- 
evant portions, but it is said that they were not allowed to take copies of 
these. We hear that late historian Jagabandhu Singh also felt this difficulty. 
The only available record in print was that of the late Dr. Artaballabh Mohanty 
called the Madala Panji published in 1940. The original script was in 60 leaves 
of the palm leaf manuscript which was being recited on the Rathastami days. 


Regarding the other scholars who attempted to throw light on the 
Madala Panji, we hear the name of Prof. Nirmal Kumar Bose. In 1947, on 
behalf of the Utkal University, the late Rai Bahadur Chintamani Acharya ar- 
ranged to copy out the Madala Panji scattered here and there and we [earn 
that he used to go to Puri every month, compare the copy with the original 
and certify as to the correctness of the copies. Some of these were also 
printed in the news papers. Some eminent scholars of Bengal opined that 
many facts contained in the Madala Panji are not real and far away from the 
truth and they have no historical value and their opinion found support in the 
statements of some scholars of Odisha. The certified copies of the Madala 
Panyji are still preserved in the Utkal University and it is doubtful if scholars are 
properly utilizing them. These were collected only from the Palace of the Raja 
of Puri. In addition to the Madala Panji which are kept in the Palace, many 
such Panjis are lying scattered in the houses of Patajoshi, the Tadau-Karana 
and the Deula Karana of the temple of Jagannatha at Puri. 


It is further learnt that an attempt was made by shri Ranganath 
Goswami and Raja Lakshmi Narayan Harichandan of Tekkali for the publica- 
tion of the Madala Panji and they approached the late Rama Chandra Deva, 
Raja of Puri, but by that time the Raja had been so much disappointed due to 
the adverse criticism relating to the Madala Panji that this attempt did not 
succeed. It is further learnt that Dr. Suniti Kumar Chattopadhyaya, the re- 
puted scholar of Bengal, also tried to take them for publication by the Bengal 
Asiatic Society, but the Panjis could not be spared to be removed outside the 
State. After what has happened regarding the Madala Panji during the past 
so many years, it will be difficult to expect the Gajapati Raja of Puri to co- 
operate in a scheme for copying out the old Madala Panji. But, in course of 
an interview, he has expressed before the writer to fully co-operate in such 
an attempt and personally supervise the progress of copying. 


We may now discuss how the name of the chronicle as Madala was 
associated with the name of Maharaja Chodaganga or Cholaganga Deva. 
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The palm leaves on which the Panji is written, used to be wrapped and bun- 
dled together in the form of a drum or Madala and therefore, it used to be 
called Madala Panji. This was the version of scholar Rama Prasad Chand in 
his English article published in 1927. This opinion does not however, appear 
to be correct. In South India, the word Madali is used as a family designation. 
Thurston has stated that those with this designation are born of Devadasis 
or the ladies who dance before the deities. In Odisha, Mudale or Mudali were 
royal titles which were in vogue since the time of Chodaganga Deva of the 
Ganga Dynasty. The holders of Mudala titles officially conferred by the Raja, 
used to issue royal orders. This is evident from some of the copper plate 
grants of the kings of the Ganga dynasty. So, such an officer could be appro- 
priately called as the Private Secretary of the king. Considered from this 
angle, the officers who were authorized to issue the royal orders could be 
appropriately called as the Private Secretaries of the kings. It will also be 
appropriate to say that the palm leaves, in which these royal orders in con- 
nection with the affairs of the Temple of Jagannatha were recorded, were 
called Mudala Panji or Madala Panji. 


Some 1400 years back, it appears that on the request of Adi 
Sankaracharya, Sankara Deva, the king of Nepal made a gift of two living 
Salagramas for the deities, Balabhadra and Subhadra, of the temple of Sri 
Jagannatha. A welcome address in Oriya is read out inside the temple premises 
on each occasion of the visit of the king of Nepal. The recital recalls this great 
event. In return of this gift, the king of Nepal acquired a unique right of 
worshipping Sri Jagannatha and such a right does not exist with any body 
else in the world. This right is recorded in a palm leaf manuscript called Mudala 
Sidhi. Mudala Sidhi means the royal charter. This incident of gift has also 
been recorded in the Madala Panji. Among other recitals it has been recorded 
in the manuscript as “Mudala Sidhiku alapana Huantu” which means “You are 
requested to exercise the right of (worship)”. The word Mudala appears in 
the following copper plates of the Ganga rulers ; - 


1. Narasimha Deva IV-Kenduli copper plate, Sakabda 1305 (1). 
2. Narasimha Deva IV-Puri copper plate, Sakabda 1316 (2). 


In the first copper plate the word Mudalena or by the Mudala occurs. 
This conveys a direct grant from the king declared by the Mudala. In the 2nd 
plate, the word ‘Mudalat’ or from the Mudala occurs which means the gift 
which was declared by the Mudala. So, the impression so long created that 


the palm leaves were tied together to assume the form of a Madala or drum 
does not appear to be correct. 


| From the Mudala Panji, it appears that Chodaganga Deva was the 3d 
builder of the Jagannatha Temple. From the religious rites which are being 
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observed every year, it also appears that Madala Panji was introduced f 
the first time by king Chodaganga Deva. Of course, i 
recording of the Panji has been discontinued for the last 20 years and it has 
just revised on account of the initiative of the Department of Cultural Affairs. 
For the management of the daily worship of the deities which are quite elabo- 
rate, Chodaganga Deva created the posts of many temple servants such as 
36 families of Niyogas, 4 Rajgurus (royal priests), 24 Karanas and 8 Panjias 
(recorders of the Chronicle). It appears that during one of his regnal years on 
the day of Dasahara called Vijaya-Dasami (10 day of the bright fortnight of 
the month of Asvina (September-October), the recording commenced for 
the first time. Since then, every year on that day, the Karanas of the temple 
used to go to the deity, Hanuman in Jagannath-Ballabha Temple in Puri and 
commence writing on new palm-leaf, as follows :- 


“Sri Subhamastu, Sri Parama-Vaisnava Chudanga-Deva (Chodaganga 
Deva) Maharaja Ananta Brahmankara (Ananta Varman) Ajna Pramana Sri 
Durga Madhava-Mangala-Yatra-Badhai-Kanya-Sukla Dasami-Bara (name of 
the day of the week to be mentioned) Madala-Vruttiku Sarbamangala 
Jagannatha Sakhyaku Kula Vruttiku Durga-Madhava Uddhara Karibe. Sri 
Karananku-Ya Devi Sarva Bhutesu Bruttirupena Samsthita. Namastasyai 
Namastasyai Namonamh Sri Subhamastu.” 


Briefly it means, “May all that is good happen. Under the orders of the 
great Vaisnava Chudanga Deva Maharaja Ananta Brahma, after finishing the 
worship of Durga and Madhava, on this day of the week, on the 10™ day of 
the bright fortnight of the month of Kanya; we commence the profession of 
writing the Madala which is our family profession by invoking the blessings of 
the all auspicious Jagannatha. May this family profession of the Karanas con- 
tinue with the blessings of Durga and Madhava”. 


This was the manner in which the recording used to commence at that 
place from time immemorial till it was discontinued some few years back. 
Now, the Karanas are writing the Panjis in their own houses. When the re- 
cording was being made with due ceremonies some 40 years back, offerings 
of the Prasada of the Jagannath Temple used to be made to two images, 
installed in the Chudanga (Chodaganga) Sai in Puri Town. This offering was 
known as Karta-Kheyis or dish of offering to the Master, and Kheyi means 
Share. The offering to Balabhadra used to be again offered to Vimala, the 
oldest deity of divine energy inside the temple premises. A portion of it used 
to be removed and offered to a stone image in Chudanga-Sai by Badu 
Mahapatra, an important servant of the temple, and some to the image of 
Hanumana and some to the image of a female deity called Garedi Suni, 
installed in a small temple. Now, this rite has been discontinued and the 
Mahapatra sells away his share of the offering or Prasada in the temple. 
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Two images of stone, installed in a small miniature temple in Chudanga 
Sai, are of a male and another of a female, are of much significance. The 
beautiful male figure is seated on a throne and armed with bow and arrow. 
On both his sides are the figures of two attendants, one holding the royal 
umbrella and another a Chamara. On the pedestal, there is the image of a 
man with an elephant and another one with a horse. To this royal image, 
offerings stated above are made as the Master’s share and people till now 
believe that this is the image of Ananta Varma Chodaganga Deva, the builder 
of the great Jagannath temple. During the past few months, the writer has 
visited some old temples and to his surprise he has seen some images which 
can be appropriately identified as the image of the kings who have built the 
temples. 


The image of this female figure by the side of this male figure is quite 
helpful to identify the male figure with reference to the accounts recorded in 
the Madala Panji. Seated on something like a stool, the figure appears.to be 
busy with work on something which is called a Udakhal/a or a wooden device 
commonly used for husking paddy. This also represents a Tantrik or black- 
magic operation. This image is popularly known as Garedi Suni in the locality 
which means the lady practising witchcraft with reference to the episode of 
Chodaganga Deva as narrated in the Madala Panji and the offering which 
used to be made on the 10™ day of the bright fortnight of Asvina can it not 
be identified as the Guru-Ma of Chodaganga Deva ? There appears to be 
legendary connection between the two images. It is known from the Madala 
Panji that due to the treachery of Vasudeva Brahmin, Chadaganga Deva 
conquered Odisha. It has already been stated that Chodaganga Deva learnt 
witchcraft from Netai Dhobani to whom he was devoted as a disciple and a 
god-son. These two images are very old. People say that on the pedestal of 
this female figure, there was the figure of a male in the pose of learning 
something from the female figure; but due to the thick coating of vermillion, 
Chua and sandal-paste which was about half an inch thick, on both the im- 
ages, it has been destroyed. With great difficulty the coating was removed 
by mild chiseling to enable to take a drawing of both the images. 


It will not be out of place here to give a little introduction of Netai 
Dhobani. The name Netai Dhobani is well known in the folk-tales, stories of 
witchcraft act, in many parts of Odisha. People still believe that many people 
and specially children are influenced by evil spirit as a result of which they are 
diseased and sometimes they die also. So, one adept in witchcraft is called 
and one recites, “Nahebara boli Kahara Ajna, Kitai Ma, Patra Sauruni. Netai 
Dhobani, Didha Sauruni, Ajnadei Malunira Koti Koti Ajna.” So, in the names of 
all these ladies, such as Kitai Ma, Patra Sauruni, Netai Dhobani, Sidha Sauruni 
and Ajnadei Maluni, the person well versed with the Mantra to cure posses- 


92 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


sion by evil spirits, cures the patient. In many parts of Western Odisha, Netai 
Dhobani is worshipped by certain classes of people. She has been described 
in the Madala Panji as the Nagar-Devi or the Deity of the Capital. Considered 


from all angles, it is difficult to disbelieve that the image in question is not of 
Netai Dhobani. 


It has been recorded in the Madala Panji that Chodaganga Deva was 
the son of a widow. He has, however, been eulogized as the son of a King in 
some of his inscriptions. The son of widow who is an upstart is commonly 
called as Randi-Pua_Ananta, i.e., Ananta, the son of a widow. This ‘abuse has 
perhaps gained currency after Chodaganga Deva who occupied the throne of 
Odisha with the assistance of a treacherer. Nothing is however, definitely 
known as to how he could be recorded as the son of a widow. It might be 
that he was hated by a large section of the influential people for the manner 
in which he killed Sunya Kesari and got the throne of Odisha. So, blackmailing 
the king of depicting him in his true colour, was a possibility which cannot be 
ruled out. Although entries in the Madala Panji used to be made with the full 
knowledge of the king. With this background, there was a possibility of inter- 
polation or insertion or surreptitious writing during the time of the king or 
subsequently. 


But, many scholars have given the opinion that the Madala Panji was 
created by Rama Chandra Deva, the Raja of Khurda of the Bhoi dynasty. If 
we take it for the purpose of argument that it is true, there is no reason how 
the manner of worship, the rites observed in the Temple could find mention in 
the early Sanskrit works such as Saudarshini Varmadeva Samhita, Suta 
Samhita, Neeladri-Archan etc.? In some of the old copper plate inscriptions 
of the Ganga kings, we find that there are materials and title of persons 
which tallies with those which have been recorded in the Madala Panji. So it 
appears that either Chodaganga Deva or his illustrious youngest son, Ananga 
Bhima Deva, who completed the construction of the great temple of 
Jagannatha, introduced the Madala Panji for the efficient management of the 
temple affairs which are continuing almost intact even to-day. For services 
to be rendered to the Deities daily, Chodaganga Deva created 24 families of 
Karanas and of them five families were entrusted with the writing and preser- 


vation of the Madala Panji. They are- 

1. Panjia Karana- Preserves the Madala Panji 
Tadau Karana- Writes the Madala 

Deula Karana- Enforces the Madala 

Kotha Karana- The main compiler 


Baithi Karana- Assistant 


nA WN 
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The Kotha Karana used to collect all available information from the 
royal palace to be incorporated in the Madala Panji. The Baithi Karana used 
to select such portions which were considered suitable for incorporation. The 
Tadau Karana used to incorporate them in the different sections of the Madala 
Panji which will be narrated below. The Deula Karana used to give them 
publicity daily at a place called Beharana. The Panjia Karana used to preserve 
them and reunite these portions in the new palm-leaves which were about to 
be spoiled. Two such copies used to be prepared, one for preservation in the 
Store room and another copy used to be handed over to the Tadau Karana. 


In the past, there has been ample discussion on the Madala Panji, but 
no body has even seen all the Panjis but has given some opinion which is 
likely to be faulty. Madalas are of five categories which are as follows; - 


(a) Raja Khanjda: In this Madala the important events of the different Rajas 
used to be recorded and read out every year on the full moon day of the 
month of Pausha. (December-January) which was being celebrated as the 
anniversary of the coronation of the Raja. This used to be kept in the cus- 
tody of the Tadau Karana. 


(b) Desa Khanja: in this Madala, gifts and donation of properties both 
moveable and immoveable used to be recorded. Such events as plundering 
the wealth of Sri Jagannath also used to be recorded. The Kotha Karana used 
to be in the custody of this Madala. 


(c) Karmangi: The daily services rendered to the deities the programmes 
and important events relating to these used to be recorded in this Madala. 
They used to be announced daily at a place called Beharana. 


(d) Deenapanji: The Astrologer of the temple called ‘Daivajna’ used to 
prepare the daily almanac which used to be read out in the temple every day 
at the time of the Avakasa (leisure) of the deities. These used to be consoli- 
dated annually and handed by the Visuva Sankranti day (12-13 of April). 


(e) Besides the Madala Karanas (writers) used to write regional Madalas 
at different places on the lines of the main Madalas recorded in Puri. They 
were known as Chakadas (regional). They have been preserved at various 
places. Some of them are known as Govindadas Chakada, Khurda Chakada 
Rameswara Chakada, Tapanga Chakada etc. All the Madalas and the Chakadas 
taken together will be about a cart-load. So, to form an opinion that the 
Madalas were incorrect and bogus, will not be an appropriate ‘assessment 
without going through all these palm leaves. It might be that in later years 
some portions of the Chakadas were interpolated into the main Madalas and 
therefore, perhaps certain events in the Madalas were wrongly recorded i 
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Sudarsana, the weapon of Sri Jagannatha is supposed to control the 
Madala and every year on the Radhastami day an account of it is read out 
for the purpose of the deity. This is in 60 palm leave pages. At this distance of 
time the real meaning of something which had been recorded in the Madala 
has been difficult to understand. For example, in this Madala, it has been 
recorded in connection with Chodaganga Deva as follows: - 


It means that this Raja reached Alangum village and provided an in- 
scription in the Gateswar temple. This recording has led to the discovery of 
an inscription of the time of Chodaganga Deva in 26 lines which had been 
completely plastered with lime. 


For hundreds of years the Madalas used to be written on palm leaves 
and mistakes in recording were naturally anticipated. In the best possible 
circumstance, the maximum period of preservation of palm-leaves can be 
considered to be 200 years. When such palm-leaves showed signs of decay, 
they used to be copied out and at this stage there were occasions of incor- 
rect reading, interpolations, etc. Some times the persons in charge of copy- 
ing could not be able to read the old recording and they used to record 
something out of imagination. Some times there was the likelihood of the 
page-marks on the leaves to have been destroyed or damaged and system- 
atic reading was not possible. Frequently the Jagannatha Temple was at- 
tacked in the past and the houses in which the Madal/as used to be preserved 
destroyed with fire. So, there were so many reasons for incorrect recordings 
in the Madal/as. For a proper assessment of their historical value, all the 
Madal/as are to be read, commentaries prepared before a pronouncement is 
made to reduce them to the states of legendary accounts. The Department 
of Cultural Affairs have approached the Jagannatha Temple Management to 
commence the writing of the Mada/as and steps are being taken to copy 
them out. After this is done, commentaries will be prepared and historical 
value assessed to each event recorded therein. 
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HISTORY 


This chapter deals with the recorded events in the history as a 
chronological order at best from the early kingship days in the territory. 
The scholarly authors have worked out with prudence, the authencity of 
significance and history of Sri Jagannath, the date and builder of the 
Purusottama Jagannath Temple, the imperial dynasties associated with 
installation of the Lord, the mystic Leelas of the Lord at one hand and the 
records and reports with historicity at the other hightlight a really different 
aspect altogether. 


All these compilations are again brought from various sources. 
Some of the eminent scholars of the past have really worked hard. Most of 
the scholars of this chapter are no more in this mortal world but remained 
immortal with their valuable contributions. 
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Hints on the Significance and 
History of Sri Jagannatha 


Pandit Dr. Nilakantha Das 


“The whole of Orissa is holy ground” says the Encyclopaedia Britannica’ 
(10 Edition). This is because observers of the 19 century, specially after 
1840 when the Pilgrim Tax had to be abandoned by the British Government, 
witnessed pilgrims coming from all sides to Sri Jagannatha. But this Sri 
Jagannatha is a holy place and as such, perhaps the most ancient in the 
world, Jagannatha means Jagat or universe who is a Natha or a Purusha 
(person) to be worshipped. Here worship is not to supplicate or to pray but 
to keep constantly in mind for realization, and Purusha means a phenomenal 
entity with the living principle which animates it. This is ordinarily used to 
denote ‘person’. 


Jagannatha is primarily a Jain institution. In this connection it must be 
remembered that Jainism is not only very old, but is the only religion in which 
man looked within to his self for salvation instead of looking for mercy on the 
result of devotion, self-surrender or prayer to one or more outside gods. 


Mr. Jagmanderlal Jaini very succinctly puts its import like this; - 

“The last basic principle of Jainism is this :- 

Man himself, and he alone, is responsible for all that is good or bad in 
his life? 


“Jainism, more than other creed, gives absolute religious independence 
and freedom to man. Nothing can intervene between the actions which we 
do and the fruits thereof. This principle distinguishes Jainism from other religions 
e.g., Christianity, Mohammedanism, Hinduism. No god, or his prophet or 
deputy, or belonged can interfere with human life. The soul and it alone, is 
directly and necessarily responsible for all it does”. 


This leads us to the fundamental principles of Jainism which are these:- 


“Man’s personality is dual, material and spiritual. The duality of the 
dead matter and the living principle which animates the human body is evident. 
There may be differences as to the nature of it; but as to the fact of the 


duality there cannot be any question. 
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By his spiritual nature man can and must control his mateyial nature. It 
is only after the entire subjugation of matter that the soul attains perfection, 


freedom, and happiness. 
“It is such a free and happy soul that is called Jina (Conqueror) or 
Tirthankara (Guide).” 


This duality of the Purusha was known as Jiva and Ajiva which gradually 
developed into Purusha and Prakrti of the Sankhya and Vedanta philosophies 
and has permeated the analysis of soul and matter in various manners in 
curious Hindu philosophic schools which developed out of this theory of Jiva 
and Ajiva of the Jainas. It must, moreover, be noted that a free soul is called 
by the Jainas Kevala Jiva (Jiva alone). A person having such a soul is Kevali 
whose state of existence is Kaivalya, a term so exclusively common in 
Jagannatha to mean liberation. 


Unfortunately the Orientalists are labouring under misconceptions about 
Jainism. In reality Jainism, unlike other common great or small religions of 
the world, in which somehow dependence of man on some outside being is 
assumed for human convenience, is the most ancient religion based on the 
soul. Sakyamuni Buddha was but a reformer of Jainism. Sakyamuni was the 
inventor and the follower of the ‘Middle path’ which is a path between the 
austerity of the orthodox Jainas and the easy going practice of the Lokayata 
section of the same Jainas, known in after times as ‘Carvakas’. These two 
extremes, it may be said, roughly corresponded to the Stoics and the 
Epicureans of the ancient Greek culture of a later date. Significant it is again 
that Sakyamuni Buddha immediately after he became the Buddha or the 
enlightened called himself a Jina.“ Jina is also a common epithet applied to 
him °. 

Neither Jainism nor Buddhism was the result of revolt against Vedic 
caste and sacrifice as is believed by the Orientalists. In fact, Jainism was the 
religion of the land and it was in various ways encroached upon by the Vedic 


customs and rites. Hence, Jainas believe, came Tirthankaras one after another 
to guide the people in the right direction. 


The entire Upanishadic literature and even some later Vedic hymns, 
e.g., Purushasukta, ° i.e., hymn regarding Purusha were either actually the 
conceptions of the conquered Jaina sages or of the Aryan sages under their 
influence, as usually happens in such conquests of the more civilized by the 
less civilized but physically better fitted people. These sages it is that were 
responsible for the unique philosophical character of the Vedic literature. 
Otherwise, the philosophical development from the early Vedic Mantras 
(hymns) to the Upanishads cannot easily be traced. 
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Distinct trace of a Jaina tradition is found in the Purana specially in the 
legend of Rshysrnga. 7 It presents a very old tradition. A similar legend of Ea- 
bani (some like Dr. H. R. Hall has read it ‘Enkido’)® is found in the inscriptions 
of Erich of Sumer of the 3% millennium B.C. The Sumerian work Zi of those 
days meaning ‘principle of life’ seems to be intimately connected with Jiva on 
which the entire Jaina philosophy is based !° Dr. H. R. Hall also found Jaina 
traits and features in the statues of Sumer of those old days. !! The Rg Vedic 
‘Atman’ and the ‘Aton’ of Mitanni and Egypt to which reference is being made 
presently in another connection, may also be enlightening on the subject. 


In 6* and 7 centuries B.C., Orphics 2 and Pythagoreans !? of Greece 
were either Jainas or greatly influenced by the Jaina philosophy and practice. 
They were vegetarians and believed in the purity and transmigration of souls 
with its Karmic association and it is they that influenced Greek culture and 
philosophy distinctly for more than 8 centuries. In 2" or 3" century B.C. 
there were Essences in Palestine and Theraputaes 33 in Egypt both of whom 
were either Jaina monks and physicians or societies formed distinctly under 
Jaina influence. This influence, moreover, is apparent in early Christianity, 
specially as it gives prominence to austerity and asceticism and other 
connected virtues as well as features intimately associated therewith. Hence 
the entire civilized world in ancient times was influenced by the Jaina life and 
practice. Perhaps, if at all, with the single exception of Mohammedanism, 
which is the latest, all great religions and philosophies even today bear traces 
of them. 


Yet, the Jaina process of culture, or self-culture, is a very complicated 
one. It is based on asceticism and extreme sacrifice and therefore it seems 
to be meant only for the enlightened. But for the culture and the conception 
of the common man, the Purusha, i.e., the Jiva substance in the individual in 
control of Ajiva or the material expression of it, can be gradually expanded 
and elevated to attain or identify itself with the Jagat Purusha or substance 
of the universe in control of the entire phenomenal world. 


The process is like this. Objects for my self-satisfaction are no less 
enjoyed by me if they are actually enjoyed by my family. Here my individually 
Purusha has become the same as the family Purusha. In fact, it has expanded 
itself and has become family Purusha. Similarly the process of expansion and 
elevation goes on and on and can be well-illustrated in a patriot who finds 
satisfaction if his country-men are happy, his own sufferings not withstanding. 
This process is continued when the world Purusha or the Purusha of the 
whole humanity is to be the objective of attainment; and the best means, 
for it is tending the sick and caring for the distressed wherever found. This 
was the practice of the Jainas or, as you may call them, the monks who 
practised Jaina way of elevating life to the plane of the humanity or the 
universe, in other words, of Jagat or Jagannatha. 
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This was the way in which the individual Purusha, or the soul in body, 
attains or identifies itself with that ineffable universal soul which is embedded 
in the phenomenal universe- the whole dual conception being Jagannatha or 
Jagat Purusha, or in other words, the universal soul in the body of the 
phenomenal world. 


This spiritual dualism again is a fact of experience and requires no 
assumption whatsoever as the basis of it. It required no maker or creator 
outside it. It is not founding the religions of revelation in which a god or his 
deputy has been conceived to be the controlling authority of man and the 
universe, nor is it found in the Hindu system of philosophy, where a monism 
of soul i.e., Brahma, is contemplated to be the only real substance of every 
thing- all phenomena being unreal and untrue. But according to the Jainas, 
Jagannatha is the easiest of attainment by an individual; for it is Jagat Purusha 
who is the same as Jagat itself. 


This Jagat Purusha is Jagannatha, the term '‘Natha’ being a common 
appellation of the Jainas indicating a Purusha to be worshipped. The Jaina 
Tirthankaras are almost all of them Nathas, e.g., Rshabhanatha, Naminatha, 
Parsvanatha, etc. In a word, Natha is here the appellation of a Jina. ¢ 


This Jagannatha, it appears, was there in the coast of Kalinga (present 
Orissa) as a piece of black-stone which was called Kalinga Jina or symbol of 
Jina in Kalinga. Later on, it was somehow analysed and the analytic name 
Nilamadhava was given to it. It seems probable that this explanatory name 
had some connection with the Sunya or nihilistic theory which developed out 
of Mahayana and practically pervaded all the then philosophies of India. It 
came to be the ruling theory when definitely a theory of creation was assumed 
to explain the beginning of the phenomenal universe. A creation really means 
to make things out of nothing. The maker also is assumed to be a reality, 
though in fact he is also nowhere or nothing. So the Buddhist philosophers of 
the Mahayana School, i.e., the school of Buddhism which conceived Buddha 
as the creator of the Universe and the fountain head of Karuna or mercy, 
naturally developed the theory of Nihilism (Sunyavada-which means 
“Everything comes out of nothing”). The Jaina symbol, i.e., the stone called 
Kalinga Jina, therefore, under the stress of that theory came to be explained 


as Nila (black, nothingness) Ma (mother, creative energy) and Dhava (white 
i.e., the phenomenal universe). | 


Thus the Kalinga Jina or the Jina symbol of black stone was, in course 
of time, known as Nilamadhava. I am told a black stone is still worshipped 
under the name of Nilamadhava by the aborigines in the jungles of Pal Lahara 
in the present Dhenkanal (Angul) district of the Orissa State. The name does 
not appear to be a Sanskritic one. In that case the word Nila (blue) is 
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redundant. It has no significance. It is not to distinguish it from Madhava of 
any other colour. ‘Ma’ is not Sanskrit. Ma Ama, Mama, Mami and Bau in the 
sense of mother goddess are used in Babylon, Cappadocia, etc. some more 
than 4500 years ago. Originally they are all Dravidian words. In Sanskrit it is 
‘Mat’. In old Dravidian ‘Nila’ means black also. The expression Nilamadhava 
can thus, as is indicated above mean Nila (black) Ma (mother) and Dhava 
(white )-three old Dravidian words.!i6 


Somehow at a time this philosophy was attributed to it by the speakers 
of Dravidian language. It philosophically means: non-existence-principles of 
generation-the phenomenal expression of the universe. Significant it is that 
when in Rg. Veda” the Rshi explains how existence came out of non-existence, 
he explains that Kama or desire first appeared as the mental ‘seed’ (Retas) 
or principle of generation which is the link between the non-existence and 
existence. Nilamadhava, therefore, represents a philosophy which means 
“from a noumenal nothingness was produced a full phenomenal appearance’, 
and this was on account of Ma (mother element or producing principle). This 
was there as a somewhat persisting tradition in Orissa even in the 16 century 
A.D., when the poet Yasovanta Das explained it practically in the very same 
manner.!8 


It is well-known how the word Niladri or Nilachal, i.e., blue mountain!? 
is used to describe the place of Jagannatha at Puri. Here also Adri or Achal 
signifies stone and not mountain, for it is geologically impossible even to find 
a mountain of stone in the coasts of Puri. 


Jagannatha, therefore, in course of time, became a word signifying 
the principle of Jaina or Buddhistic nothingness which was so much made of 
during the days of Mahayana or its offshoots specially in the 6 to 8 century 
A.D. and later in Eastern India. It was sometime during these days that the 
word Natha of Jagannatha appears to be used in establishing and preaching 
the Natha cult of the then Bengal, Bihar and Utkal, i.e., regions including the 
northern part of the present Orissa. In course of time it also spread throughout 
northern India including Nepal and Berar. Many absurd mythical stories and 
miracles like those of Gorakhanatha, Neminatha and others have come out 
from this peculiar religious cult.2° 


Hence in courses of history it is clear that many sects with many 
philosophies, specially the Nihilist Budhists (Sunyavadi Baudha), in various 
forms claimed Jagannath of Puri to be their own object of worship or 
adoration. There were others also who from very early times aspired to 
make this old and unique institution, their own. They were all along making 
attempts, even at least since the days of the later Rg Vedic period, to achieve 
it. But they were no Nihilists. They were image-worshippers and represented 
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a very strong element in the Udra or particularly Koshala part of our Kalinga 
of those days. They were perhaps the same people as the Austrics of Burma 
and Eastern Islands up to America. But particularly they perhaps occupied a 
part of Orissan up-lands contiguous to the coast, and had their cultures and 
kings of note. It appears that the ancient Bhanjas from Ghumusar to 
Mayurbhanj perhaps including parts of the present Raipur and Bilaspur districts 
had some connection with those ancient people. There is a tradition that 
Savarinarayana or Sourinarayana (Suryanarayana, i.e., Sun Visnu) or the 
Narayana of the Savaras was brought from some State near Phuljhar there?! 
At a time Uddas were very conspicuous in that area, and adopted the then 
Nihilistic Buddhism, very early before which they adopted this name Jagannatha 
for their own god, perhaps, Savarinarayana. 


In this connection it is interesting to note that the Kolarians or Savaras 
(Suarois or Sabarais of ancient Greek Geographers like Pliny and Ptolemy) 
who at a time were an important element among the inhabitants of some 
coastal and up-land area of Kalinga, as has been already hinted, were most 
probably a colonizing branch of the Austric people of Burma and the Eastern 
Islands. This colonization was due to the brisk trade relations?? which for 
ages subsisted between Orissa and those Austrics of Burma and Islands upto 
Americas. These Kolarians were mostly sun-worshippers or the worshippers 
of the Surajnarayana as they sometimes called it. The Sun is again the Vedic 
Visnu which originally meant the sun. They were worshippers of images of 
this sun or Visnu made of Neem-wood placed on pillars?? 


Aborigines, specially the Sauras or Savaras, of the jungles of the present 
Orissa, and Madhya Pradesa are still Sun-worshippers®*,It is further interesting 
to note that in the Saura (Savara) villages of Parlakimedi Mals or the Agencies, 
still the Neem-wood pillar with a head and two hands on both sides below 
that head is worshipped. On ceremonial days it is painted with eyes and 
mouth etc. and is peculiarly dressed. This is known to be existing in an 
important Savara village deep in the forest. It is quite likely that other similar 
Saura villages and villages of similar aborigines must have been still preserving 
the customs. (Vide picture at the end of the article.) 


In Huen Thsang’s travels of early 7" century A.D., a mention is made 
of a very huge image of 90 cubits high made of gold-coloured wood-perhaps 
Neem-wood of Maitreya Budha, which was then in the capital of Udyana 
This Udyana is interpreted to be in the Swat valley in the north western India 
on the other side of the Indus®’, This interpretation does not seem to be 
correct. It is a confusion of Udayana or Uddiyana where there was the Neem- 
wood image of Suryanarayana, called Savarinarayana referred to above 
Travellers like these, specially of the Chinese travellers, such as Huen Tsan 
are often undependable documents. They are full of myths and a, 
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depicted as real experiences and appear to have no scruple in confusing 
names of places. Traditions and hearsays full of absurd and preposterous 
accounts are often times described as if they were actually seen. For instance, 
it is said that Huen Tsang “saw with his own eyes the foot-prints of four last 
Buddhas and himself recorded that the length of the foot-step was 500 feet 
with a depth of 7 feet. Very small in comparision was the prints of the Lord’s 
feet which the same traveller saw in the neighbourhood of Pataliputra. These 
measured one foot eight inches in length and six inches in width. Sacred foot- 
prints were seen in various other places, e.g., in Udyana on a large stone on 
the north bank of the Swat. It possessed the striking peculiarity that it was 
long or short according to the ideas of the beholder?®.” Such things are common 
specially in the translations of travels of Huen Tsang. 


Here the dimension of the wooden image as well as its location in 
Udyana seem to be a mere confusion for the famous Uddiyana of King 
Indrabhuti and the wooden image of the same Uddiyana or the Savara land 
adjacent to the Kalinga coast. Udyana, i.e., the Swat valley was probably not 
the name of a region, but simply a description of it meaning ‘garden’, i.e., a 
fertile plain. It is to be noted, however, the Udyana is not a clan or a Nation of 
‘Buddhist India’. 


Here a little discussion on the word Udyana, spelt differently as 
Uddayana, Udiyana, Uddiyana or Odiyana or Oddiyana is necessary. Prof. 
Binayatosh Bhattacharya gives a long discourse on the word®8. Of course he 
makes some mistakes, specially when he refers to others, interpretations 
e.g., of L.A. Waddell, N. Sylvain Levi, Prof. Jacobi and others, and hazards 
conjectures on them. But we give here a summary of the general trend of 
the discourse, suggesting interpretations as correct as possible. He says, 
“M.M. Harapasad Sastri definitely placed it (Uddiyana) in Orissa. Indrabhuti is 
described as a King of Uddiyana and Guru Padmasambhaba as his son, 
Padmasambhaba married a sister of Santarakshita in the latter’s native place 
in zahor.” 

“In the history of the 84 Siddhas, Uddiyana is described as containing 
50,000 towns and divided into two kingdoms. In the one called Sambhala, 
Indrabhuti ruled, and in the other Lankapuri, Jalendra ruled, whose son had 
for his wife Indrabhuti’s sister Laxinkara. 

“Uddiyana, according to-the authority of Pag-Sam-Jon-Zang (of Tibet), 
is the place where Tantric Buddhism first developed.” The tradition is that it 
(Tantric Buddhism) spread to other pithas, i.e., Kamakhya, (present Kamrup), 
Sirihatta, (present Sylhet) and Purnagiri. Purnagiri is not yet identified. But 
Kamrup and Sylhet are in Assam and in East Bengal, Uddiyana Pitha is the 
place from where they received the original inspiration. 
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Now Uddiyan, like Mahayana, Hinayana, Vajrayana, Pratyekayana, 
Tantrayana, etc. is a word which originally meant the Yana or Path of the 
Uddas. Gradually, it meant a place where that path was in Vogue. 


Thus it came to be the name of a place or area about the regions of or 
comprising Zahor, Lankapuri and Sambhala which to identify there IS A 
little difficulty. From Sambhala comes the name Sambalai or Sambaleswari 
and thence the name Sambalpur: from Zahor, Phulijhar3®; and Lankapuri is 
the land between the river Tel and the Mahanadi. Even now among the local 
people, who are mostly aborigines, it exactly goes by that name of Lan kapuri. 
It must be remembered that Lanka is an old Dravidian word meaning ‘land 
between two rivers’ and latterly ‘island’. 


Now it is clear that this whole area of the Savara land, or an important 
part of it, was by 7® or 8 century A.D. called Udiyana or Uddiyana was a 
conspicuous portion of it inhabited by another similar tribe, called Uddas 
(Sanskrit Uddras). Or it may be that both this land and the land of the Uddras 
were either contiguous lands in the area or practically one land. It will be 
presently seen that the Orissan Emperor, Choragangadeva of the 11 and 
12™ century A.D., was made the Indradyumna of the Utakl! Khanda of Skanda 
Purana. In the Purana, this Indradyumna is proceeding from Malava to Puri in 
search of Jagannatha.Recording this tradition, the Purana says that 
Indradyumna on the way one moring worshipped Jagannatha as he was 
doing always on his way, and then crossed the Mahanadi and then after 
some distance reached Ekamrakanana on the river, Gandhabaha (present 
Gangabati or Gangua in Bhubaneswar). But here just after the Mahanadi for 
a distance towards Ekamrakanana (Bhubaneswar) he was guided by the 
king of the Uddras?!. Whether at times, Puri was included in this Uddiyana or 
Uddiyana extended upto Puri, the greatest likelihood is that these Uddiyana 
people were all along trying to make the famous Jagannatha of Puri the 
same as their own Neem-wood image (Savarinarayana). Indrabhuti the king 
of Uddiyana, of the early 8 century A.D., prays Jagannatha in the beginning 
of his Jnansidhi and explains this Jagannatha there as the object of worship 
of all pre-eminent Jinas like Buddha in all his significance and in his perfection 
pervading like the all pervading sky. All the so called Buddhists of those days 
were Nihilists. It may be remembered further that from these Buddhist Nihilists 
came the Natha sect which is practically the same thing under a Hindu garb 
Hence Jagannatha seems to have been the name of the Neem-wood god of 
Uddiyana, which god was in course of time to replace the Nilamadhava at 
Puri, furthermore, it may be investigated that the demoralizing Vajrayana 
Shajayana or even Natha religion and practice of Eastern India in their influence 
and tradition are not of the same character in Puri proper and land surrounding 
the place, as in regions comprised in the ancient Uddiyana, not to speak of 
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the lands further east where the tradition of absurd and miraculous activities 
of 84 Siddhas and Nathas is till current and is responsible for a living folk lore 
in those areas. 


The original place of these demoralizing Yanas or cults is said to be Puri 
by people of places other than Puri, because this, it appears, was done only 
to give a status and recognition to paths and cults otherwise unacceptable to 
cultured people, for Puri had a unique prestige as the pre-eminent place of 
Jina-symbol called Jagannatha. 


Hence the conclusion is that Uddiyana comprised Phuljhar Sambalpur, 
Sonepur, Patna,probably Ghumusar, Mayurbhanj and other adjacent lands, 
or a very conspicuous part in these lands. It is not definite whether at times it 
included Puri or not, for even to-day the main cultivating class in Ghumusar 
and upland of Khurda and not of Puri and its surrounding areas, call themselves 
Ordias (Uddas or Ordas). But at least its object of worship was also called 
Jagannatha. The golden wood image of Udyana(Uddiyana) said to have been 
mentioned by Huen Thsang, simply indicates the Kolarian or Savara image of 
the Sun made of Neem-wood which was all along from the ancient times on 
was set up as a rival of the stone symbol of Puri. 


This Jagannatha which had developed into Sankhya (or more fittingly 
its off-shoot, Yoga) Purushottama or the highest or the best Purusha, became, 
in course of time, images of Neem-wood worshipped as Visnu at Puri. Now, 
all the four images of Jagannatha are made of Neem-wood and the image of 
Sudarsana wheel called Sudrsana Chakra of Visnu, which is one of the four 
images is a pillar-like block made of the same Neem-wood. It represents 
original Dharmachakra, of the Jainas and then of the Buddhists, which is 
again the Zordiacal path of the Sun in ancient times, represented as a wheel. 
Even in the Stele of Hamurabi in the ancient Babylon of the 18 century B.C., 
the wheel is inscribed with the sun, who personally hands over the Law Code 
to the Emperor Hamurabi.3# So also the Stele of Naram Sin of Akkad of the 
28 century B.C. is headed by two similar wheels®*. This Sun is”in the Rg 
Veda, Visnu a solar deity regarded as the prevador, having his place in the 
supreme heaven”. In the same Rg Veda also this Sun is, ‘Atman’ or the soul 
of all that moves and all that stands, i.e., the universe.3® In Mitanni of ancient 
Mesopotamia and in Egypt it was called ‘Aten’ or ‘Aton’ and was being 
worshipped as an image of the Sun, in the 14% century B.C.” In this way 
Vishnu’s Sudarsana Chakra or the wheel as well as the Neem-wood-everything 


stands explained. 
Here also it may be interesting to note how the Aton or Sun-worship 


resembled in practice the Jaina manner and belief. The Pharaoh (Egyptian 
Emperor) of this 14" century B.C. “Akhenaton accounted it sinful to shed 
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blood or to take away the life which Aton gave”. “No sacrifices were oreo 
up in his temple: the fruits of the earth alone were laid on the a aS 
“Akhenaton appears to have believed in the immortality of the soul”, 


So much is said about the significance of Jagannatha. A little history of the 
institution may, however, be indicated. 


II. History 
In the Rg-Vedic literature it is found: 


“Ado-yaddaru-plavate Sindhopare-Apurusham Tadarabhasva-Durhano 
Tena-gaccha-parastram.” 


The priest speaks to Durhanu (literally, one whose Hanu, inner cheek- 
speech-is bad, i.e., who speaks uncouth things), you discard (cut or kill- 
Alrabhasva is the same as A/bhasva)*° that wood which floats (is a prominent 
object of worship) beyond (or in the coast of ) the ocean, (or is at a distance 
beyond that great river), for that is no ‘Purusha’. Then (only you go to the 
next or the best stratum, i.e., the spiritual plane (in the process of elevating 
yourself). 


This indicates that even in those Rg Vedic days some wood which had 
acquired importance even in places beyond or near the ocean (or it may 
mean at a great distance beyond the great river, perhaps the Ganges ; or it 
may mean near the coast of or on the Mahanadi), was sought to be 
worshipped as the Purusha. This perhaps refers to the Austric or Savara 
wood referred to above. But the priest wants that the Speaker (whom the 
priest calls ‘uncouth-speaker’ should shun it, for such a wood in spite of all its 
importance does not represent Purusha, or in other words, the all embracing 
active principle of Maitri (universal kinship) called metta, or Mettabhava in 
Prakrt, by the Jainas or the Buddhists.“! This Metta or Maitri is explained as 
follows ;%2 


“The doctrine of Ahimsa was but an offshoot of the metta feeling 
which embraced not merely the negative restraint upon causing pain to any 
living creatures by also positive acts of charity and love, removing or 
attempting to remove distresses, Wherever existing and whatever forms 
they might assume. It was this spirit that brought into being the many works 


meant to alleviate human distress or supply positive convenience and operates 
independently of any religious institution.” 


Ahimsa may thus be an offshoot of mettabhava, but it i i 
| / ma ) ; DUt it is negative 
virtue. This Maitri, therefore, implies the real process of self-culture to ନ 
that Purusha.“? This seems, So far as is known, the first reference to the 
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Purusha or Purushottama of Puri called Jagannatha. Even then the wood was 
being pressed to be associated with it, or even to replace it. 


The interpretation of the above Vedic verse by Sayana-Acharya is not 
correct, as it cannot be.*^ Sayana-Acharya explains as if it makes reference 
to the present wooden-image or images of Jagannatha at Puri. Sayan-Acharya 
who belonged to the latter half of the 14“ century A.D. “ comes more than 
two centuries after the establishment of the Neem-wood images in the Puri 
temple and by Sayana’s time the views of the Hindu world had accordingly 
become com pletely transformed. In other interpretations of the Vedic Mantras 
also Sayana-Acharya represents an age when the philosophic outlook of the 
Hindus was greatly influenced by the Bhakti school of Sayana-Acharya’s days. 


The same or similar verses are often quoted and are said to be found 
in many other places, e.g., Taitariya Samhita or Atharva Veda Samhita. No 
reference with Chapter and Verse did I find for those quotations. Yet those 
that quote them, give interpretations to them practically in the lines of Sayana. 
It is, therefore, needless to discuss them. One Rg Vedic reference may, 
however, here be mentioned, which the builder of all things (Visvakarma) 
used as material to make heaven and earth. *° This fact might have influenced 
some people worshipping wooden image to consider the wood of their own 
object of worship to be that material. 


Next we come to the time when the Bhagavat Gita portion of the 
‘Mahabharat’ was composed. The 15 Chapter of the Gita speaks of 
Purushottama, i.e., the living phenomenal universe with its soul. In the 18 
and 19 verses of that Chapter, it is clearly indicated that the highest Purusha 
is neither the everchanging phenomena! universe nor the never-changing 
noumenal one imbedded in it in abstract ; both the phenomenal and the 
noumenal universe are but two aspects of this Purushottam ; it is not only a 
subject for philosophical study and conception but also is actually in existence 
on earth known as Purushottama; thus conceived, the Purushottama is 
worshipped in all aspects and in all manners possible. Here Jaina dualism is 
completely and philosophically stated and explained. The distinction from 
monism of Vedantic schools of philosophy is also clear. 


The time of composition of the Gita is not later than the 4" century 
B.C., as Megasthenes of Emperor Chandragupta’s court definitely indicates 
worship of Kishan as a god in Mathura, “It may be as old as Buddhism?® or 
even older.” It must be long prior to the Ghosandi and Besnagar inscriptions 
of the 2" century B.C. In Ghosandi inscription both Vasudeva and Samkarsana 
are mentioned representing Vasudeva worship.’ In the Gita the mention of 
only Basudeva is found and there also it is said that the best knowledge is the 
vision that all is Vasudeva “8. In the Gita there is no other mention of the 
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word Vasudeva, not to speak of the mention of Samkarsana or any other 
Vyuha (aspect). This indicates that by the time the Gita was composed, the 
Vasudeva cult was just beginning and Vasudeva alone used to be conceived 
as Purushottama or Jagannatha. Purushottma as a god of worship in the 
world, is clearly mentioned in the Gita.? This Purushottama is Jagannatha of 
Puri, Puri was being called Purushottama-Puri, i.€., the place of Purushottama. 
Till about the 15 century A.D., there was no other place of Purushottama in 
India.’° 


Here it is relevant to observe that just before the time of the Gita or 
about the time of Buddhism, Indian culture was divided in twain. Heretofore, 
primitive religions in the civilized part of the world, as has been already indicated, 
were influenced by Jainism based on soul. India had developed various 
philosophies on that basis, particularly the Jagannatha philosophy based on 
duality of experience. Just at this time came what is called monotheism 
which has a separate, beginning history and development of itself. There is 
no necessity here for expatiating on the subject. Suffice it to say that this 
monotheism with a distinct revelation and, with a thinking organized on such 
revelation first appeared among the Medes and the Persians in the region of 
Ajarbaizan and spread upto Bulk and Kandahar. Monotheism has no basis on 
natural reasoning and free thinking of man. It generally gives way to myths 
and miracles in the name of systematic reasoning and philosophy. It is a 
religion of devotion and self-surrender to a God who is supposed to accept 
prayers, is partial to his devotees and gives them all that is prayed for. This 
Persian monotheism had its god Ahur-Mazda. Persia upto Media was full of 
Buddhism or Buddhists who, on account of this spread of monotheism were 
driven out of Persia and took a concentrated shelter in northwest India 51 
there to develop into Mahayana ways of thought, which in course of time 
produced a merciful Buddha-Bhagavan- a kind of Buddhistic monotheism. 
From Peshawar (Purushapura) region it spread over Northern India where 
the unique Jagannatha concept of Kalinga and its influence had been persistent. 
Here it may be relevant to refer to the incident recorded in Buddhist literature 


that even just after the birth, Sakyamuni Buddha declared, “I am 
Jagannatha”>2, \ 


This monotheism which was destined graduall t 
in later times Alla in the west, now came the pi AO 
Aikantika (monotheistic) faith in a form which is found in the Narayaniva or 
Bhagavat religion.’ Here it is that the Puranic story is given on Nara 
who was in white island (Sveta-Dvipa) surrounded by milk ocean a 
Narayana revealed this region to Narada who for the purposes of this 
revelation had to go to north-west to meet Narayana in that island.5 Accordi 
to the Puranas, specially the Vishnu-Purana, the milk ocean nee 
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regions called Saka Dvipa.’ This Saka Dvipa has been located by scholars to 
be Persia. Hence, according to ancient belief, the white island is either Persia 
or somewhere in Persia. 


This Narayaniya religion or the Aikantika or monotheistic school of 
India is really the religion of Krishna, which religion, it appears, had already 
begun by the time of the Bhagavat Gita where Krshna himself is described as 
the god revealing the religion to Arjuna. Vasudeva is a patronymic of Krshna. 
He is called Narayana in the legend describing the revelation of Narayana to 
Narada. In the same story he is also called Bhagavat or Bhagavan. He is also 
Bhagavan in the Bhagavat Gita. The name Jagannath of the Jaina sysmol of 
Kalinaga was, by that time, so prominent and prevalent in north-western 
India that it was also drawn upon by these monotheists to be the name of 
their Narayana or supreme god. But the fact remains that in Bhagavat Gita, 
though in form it preached monotheism, unlike the Narayaniya story it contains 
all sorts of philosophies named Yogas and relevant practices, such as, paths 
of knowledge, action and devotion. This indicates that the monotheism was 
then just beginning to develop. Then after sometime, it may be centuries, 
Narada and Narayana story was propounded just in the Puranic way, and it is 
said in the same Narayaniya story itself that this religion was obtained in 
revelation from Jagannatha who is Narayana in person. This was revealed to 
Narada with all its mysteries and practices. It is further said that it is the 
religion (Dharma) that had been narrated briefly and systematically in the 
Hari Gita, i.e., the Bhagavat Gita.’® The name Jagannatha was there in the 
Kalinga coast from the Rg Vedic times along with the name of Purushottama. 
The reference to this Jagannatha, as I have said, is distinctly made in 
Narayaniya story time after time to indicate the supreme god.” This Aikantika 
religion, it must be noted, has nothing to do with the ‘Fkayana’ Sastra, which 
the Chandogya Upanisad says, was included in the Department of learning 
mastered by Narada.””^ 


There was also another development along with this Indian 
monotheism. It was Vyuha or Murti. It means aspect or form also indicating 
attributes of the supreme god. This Vyuha in conception has even a Rg Vedic 
basis58 where it is said that it is the One whom wise men designate by 
several names, such as Agni, Yama, Vayu, etc. etc. Even Egyptians and also 
Babylonians in the beginning conceived various spirits of one single god 
responsible for various actions which affect man. 

We cannot definitely say whether our Indian Vyuhas or Murtis developed 
on this Vedic-Egyptian or Babylonian basis. But it is a fact that four such 
Vyuhas of Vasudeva, Samkarshana, Pradyumna and Aniruddha, had developed 
in our Vasudeva monotheism before the Narayaniya story formed a part of 


the Mahabharata. 
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According to this Vyuha theory, it is said that Vasudeva represents 
Paramatma or the world soul; Samkarashana, his brother represents Atma 
or individual soul; Pradyumna, his son represents Mana or mind; Anirudha, 
Pradyunma'’s son represents Ahamkara or individuality. This Vyuha theory 
evidently looks like some high philosophy, but it is only make-believe or 
deceptive philosophy befitting monotheism or idea of devotee; i.e., Bhaktas. 
It has no rhyme or reason. All these four persons traditionally belong to the 
family of Krshna who seems to be a Rg Vedic person®® of famous achievements 
as well as conceptions. He had great admirers for generations and was being 
practically worshipped by them. Consequently these Vyuhas or aspects were 
propounded and promulgated to indicate reverence to important members 
of his family. 


Yet it seems to be a fact that Pradyumna and Anirudha, as Vyuhas, 
were never known to be worshipped. We have seen that even by the 2" 
century B. C. Samkarshana was being worshipped with Vasudeva. Some 
interpret Vasudeva and Samkarshana to represent Paramatma or the 
noumenal self and the phenomenal expression of it 6, This idea is evidently 
derived from the traditional philosophic connection of Jaina dualism. To explain 
this duality synthetically, being was conceived to be produced from non- 
being through the medium of some woman-element from before the Rg 
Vedic times. ® It has been Ekanamsa, Durga, Subhadra and the like as the 
Indian monotheism gradually spread, converted distant regions and 
established itself. Jagannatha of Kalinga has been the last in this great and 
long process of conversion, as we shall presently see. 


Now {et us revert to the history of Jagannatha of the coastal regions 
of Kalinga as well as of Uddiyana or Savara land. 


The Kalinga Jina (symbol of Jina in Kalinga) which had been taken from 
Orissan part of Kalinga by Nandaraj of Magadha of the 4 or 5th century B.C., 
was brought back to Kalinga by the then Kalinga Emperor, Kharvela, who 
was a professed Jaina ®, This Kalinga Jina, therefore, was there long before 
the 4" or the 5th century B.C. It has been indicated that it was then a symbol 
of philosophy of Jagannatha. 


It is very interesting to observe that evidently the Jina symbol (Kalinga 
Jina) of Puri coast was not there in Puri from about the 4 or 5th century B.C. 
to the 2" century B.C., has been of late discussed and decided to be the time 
of the Emperor Kharavela of Kalinga.°®^ During these centuries, it appears 
this empty place of the symbol was a sacred place called Vedi (altar) or 
Mahavedi (great altar). In Mahabharata after crossing the river Vaitarani 
Yudhisthira proceeds on towards to this place and bathes at this sacred Vedi 
on the coast. 658 and then from there goes to the Mahendra mountain. The 
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same name Vedi and Mahavedi in the same place is mentioned in the S kad 
Purana®’*“ as the place where Sri Jagannatha images were ରା ane 
replacing Lord Nilamadhava. The same Stone, it may be, gave rise to ର 
name of Nilamadhava when it was re-esta-blished by Kharavela after more 
than 300 years 3° This was there just like something which came out of 
LN clearly leading to the Buddhistic Nihilism of the Mahayana times 
and later. 


There is tradition that here in the coast of Kalinga, perhaps at the 
present Puri, or, may be Mukhalingam there was preserved and worshipped 
the left canine tooth of the Buddha, secured from his funeral pyre. This tradition 
is not corroborated by any north Indian legend. It appears, the Cylonese 
Buddhists created and propagated this story to explain in their own way the 
symbol of Jina worship which was there in Puri. It may further be noted in 
this connection that the Jinas of Orissa were for a long time known as Hinayana 
Buddhists like the Buddhists of Ceylon. 


It is moreover particularly observable that all the Buddhists of India, 
specially the Tantric Buddhists of Vajrayana and Sahajayana school, in their 
writings, make no distinction between those Buddhists explain Jagannatha as 
a pre-eminent Jaina object of worship, and the Buddha in all his significance.’ 


But in course of time, the Jainas as well as the Buddhists gave place in 
South India, perhaps the whole of India, to the cult of Siva or Saivism, The 
most prominent place of Siva worship was Somanatha in Gujarat. It was the 
richest place to which pilgrims of all Hindus came. But the Musalman invasions 
from the west and north-west had already set in. Their marauding vehemence 
even from early 8® century A.D. is well-known to the historian. Alberuni has 
faithfully commented on it. 66 


In 1024 A.D. came the image-breaker, Mahmud, Sultan of Gazni, and 
sacked, destroyed and plundered Somanatha root and branch. He broke all 
images and looted all important shrines up to Kalinjer in the eastern regions 
of Indian Peninsula. No resistance was of any avail. Hindus became simply 
aghast. They were utterly demoralized and felt frustrated. Now they had no 
other place to look upon as their great Somanatha. 


Within about half a century, i.e., in 1076 A.D. Choraganga Deva of 
the Ganga dynasty of Kalinga (then south of Ganjam) came and became the 
over-lord of the coastal regions including the place of Purushottama or 
Jagannatha. According to his own inscription he ruled for 72 years.’ He was 
a great king and had great conceptions. His conscious Or unconscious vision 
was that at this critical time if the already important institution of the symbol 
of Jainism in the coast of Puri, Jagannatha, somehow be made a great place 
of Hindu worship, it would be a great religious feat; the entire Hindu attention 
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of India would, ipso facto, be directed towards it. He had also the great sage, 
Ramanuja,®® with him to give not only inspiration but perhaps directions in 
the matter. It is again worthy of note here that Choraganga was Ag Saiva, but 
suddenly turned Vaisnava and made Sri Jagannatha the cult image of the 
Vasudeva school so dear to Ramanuja. Thus conversion of Kalinga coast to 
monotheism was an accomplished fact. 


An event of great importance needs mention here. Choraganga 
accomplished his vision in another and more felicitous way. Before Choraganga 
actually came to Orissa it appears from the tradition that, Nilamadhava so 
much made of by the Nihilists and perhaps accepted by the local Savaras, 
with whom also perhaps mixed up Uddas, had just been replaced by the 
image of neem-wood, called Savarinarayana. Choraganga instead of 
disapproving the attempt seems to take ready advantage of the incident, 
specially as his Hindu patriotism as well as the imperialistic outlook dictated 
him to make the powerful Savara element of his newly annexed land 
completely his own and consequently the new god more liberal and universally 
popular among those Savara people as well as the Hindu public. Jaina or 
Buddhistic worship and practice were also retained there in making the offerings 
acceptable by all classes and castes with equal from Vajrayana Nihilists and 
Nathapanthis (followers of the path of Natha cult) of the preceding ages. 


I am told that between Taptapani of Ganjam and Parlakimedi near Mal 
Udayagiri in Ganjam Mals there is an aboriginal area still called Chudangapur 
(Choragangapur). History is positive that just before Choragangadeva, a 
Koshala dynasty of Kesaris extended their empire and removed their capital 
to the coastal region of Orissa, and made Bhubaneswar something like their 
religious capital. This dynasty was responsible for many places of Siva temple 
and Siva worship near and round about Puri. But it is difficult to say definitely 
what political relation the coast of Puri had with uplands of Orissa, viz. Utkal, 
Madhya Pradesh, Bihar, etc., i.e., Uddiyana before Choraganga. Yet Choraganga 
definitely came to Puri proper and made the place a part of his own empire. 
Satananda, an inhabitant of Puri wrote his astronomical work, Bhasvati during 
his time in 1099 A.D. Traces of Choraganga Deva’s name are still there in 
Chudanga Sahi, a quarter in Puri town.?? His road from Puri through Chilka 
lake and beyond toward Tamil country, perhaps with Ramanuja, can well be 
traced through Alarnath (Alvarnath) on the Chilka towards Puri side and through 
Gatisvara a Siva temple with Choraganga’s inscriptions in Algum, near 
Sakhigopal. Previous to this all kingdoms-many of them big and powerful- 
were in the uplands’! perhaps with religious association with Puri and its 

Jagannatha. These facts indicate Savara and Udda connection with coastal 
Orissa or Puri and the background of Choraganga’s timely religious outlook. 
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All this is, Moreover, evident from the Puranas on the subject as well 
as local tradition including the story of the Savara chief, Visvavasu, and the 
disappearance of Nilamadhava, before the establishment of the images in his 
place. For giving stability and grandeur to these images, Choraganga built the 
great temple of Sri Jagannatha and thus made his vision a standing reality 
which even upto this day is practically the only place where all Hindus, including 
even tribals, come and pay their homage and worship as their. only means of 
salvation. It appears from the Puranas on the subject that all the festivals 
were initially organized or reorganized simultaneously on some rudimentary 
paintings and dress, etc.” to make the institution grand and highly attractive. 


There were various traditions regarding Nilamadhava and the wood, 
already referred to, and all those traditions were incorporated in the Puranas 
just in the Puranic way. The traditional legend of Indradyumna was”? in later 
years cleverly adapted to the story of the building of the great temple with 
the setting up of the images of Jagannatha there. This was responsible, among 
the rest, for the ‘Utkala Khanda’ in Skanda Purana, in the tone and temper of 
which Mahammedan way of worship can well be traced in a Hindu garb. It 
was written perhaps a century or two later, for evidently the Choraganga and 
the temple-building incident had also by that time, it appears, become a 
matter of tradition. It seems now certain that Choraganga in the Puranas 
became Indradyumna and the sage Ramanuja became Narada. Choraganga, 
it may be remembered, had a great weakness for women and dancing girls. 
It is pre-eminently a historical fact and have even on the way from Malava to 
Puri, Indradyumna has strongly been described to have been surrounded by 
not only numberless young ladies of the Harem, but also by dancing girls who 
were in intervals exhibiting their art to please the Raja Indradyumna himself. 
Even the gods are being worshipped by youthful and beautiful over-sexed 
public girls.** To quote instances will be redundant. It must be noticed how 
the kings of Utkala and Uddra treated him and were treated by him on the 
way. Indradyuman’s imperialistic conceit needs no further mention.’ Yet it is 
interesting to note again how ingeniously the Vedic verse already quoted has 
been adapted with a little necessary distortions.’® Moreover, in the same 
Purana the real worship of Jagannatha has also been definitely hinted where 
it is said. “This Jagat itself is Jagannatha. This has no other cause. I am also 
not anything different from Jagannatha. He is not there anything other than 
mayself”.”” 


One thing however, appears to be clear that it is perhaps at this time 
that instead of one image of a fact at the head of a pillar, named 
Savarinarayana, four images made of neem-wood replaced the old 
Nilamadhava. These four images which are said to be four aspects (Chaturdha- 
Murti) of the word Purusha Jagannatha, and was probably derived from the 
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meaning of Nilamadhava, as has been hinted, now represent Vasudeva religion; 
the Dharmachakra, which was perhaps eternally associated with the 
Nilamadhava or the old Kalinga Jina, it has been said, became Sudarsana, 
perhaps according to its Hindu names, Sudarsana Chakra ‘of Vishnu. Any 
Jaina or Buddhist tradition was sought to be eradicated and the Austric wood 
worshipped by the Savaras and the Uddas, perhaps including a powerful local 
chief or chiefs, came to be made Vishnu Himself under the same name of 
Jagannatha, which since then lost its original meaning, i.e., the symbol of the 
world-Purusha, and became the Lord or Master of the Universe, sO palatable 
to the Bhakti school of worship. 


The Bhakti school of Northern India first entered the Tamil country in 
the South about, the 5 century A.D. The Alvars were devoted monotheists 
of the Narayaniya line and so was Ramanuja who was an Alvar saint. He 
believed in the Vyuhas, Avataras (incarnations) resembling prophets and god's 
deputies of the West. The Narayaniya or Vasudeva religion had also fully 
adopted this. But the fact remains that Ramanuja, before he became an 
Alvar, was a pure monist of the Samkaracharya’s school. He was a great 
philosopher and even after he became a monotheist of the Alvar or Vasudeva 
school. His philosophic school is known as qualified monism (Vishista Advaita). 
To introduce Vasudeva monotheism in its unadulterated form of faith in the 
worship of Savarinarayana called Jagannatha was not a smooth sailing even 
for Ramanuja. Rational and philosophic adaptation was necessary especially 
as Choraganga was a king and not a pure devotee. With this background [et 
us consider the matter. The conception now was:-Paramatma or world soul 
is the universal substance. He manifests himself in the Atma or the individual 
soul.’ Thus the present Bhakti school assumes that Vasudeva is the form of 
the universal soul. Samkarsana is the phenomenal manifestation of the same 
universe. He is, therefore, the individual soul. Between these two was the 
necessary woman-element-the creative energy.”’ That element is their sister, 
Subhadra who had been conceived as Ekanamsa of Varahamihira some 
centuries before. It will be rather relevant to mention here that the Bhakti 
school of worship or monotheism of Persia had no satisfactory philosophy 
behind it except the assumption of one God to explain everything concerning 
universe and man and their control and destiny. But India was pre-eminently 
a philosophic country with a background of the Jaina way of thinking and its 
development. The four Vyuhas, therefore, of Narayaniya religion gave no 
satisfaction to Indian sages and savants as it appeared to them quite artificial 
rather puerile. For the 3° and the 4“ Vyuhas, Pradyumna and Aniruddha 
there was no philosophical basis, Pradyumna was turned to be the woman- 
element which even during Varahamihir’s time, i.e., 6 century A.D. had 
become Ekanamsa, i.e., Eka (One) + Anamsa (not parts of both). This just in 
keeping with the creative energy called Kama of the Rg Veda.®® But it was 
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not a member of the family of Vasudeva. Hence the same thing in the Orissa 
coast was made into Subhadra.®! Thus the great philosopher, Ramanuja, 
with Choragangadeva in the Vasudeva religion combined philosophy and 
tradition unlike other devotees or Bhaktas, specially the A/vars as the other 
orthodox Narayaniya Bhaktas. Sudarsana needs no more explanation here. 
It is the name of the Chakra or wheel of Vishnu. 


The Savarinarayana was a pillar of neem-wood with a head. Now this 
head was attached with two hands almost adjacent to that head. With some 
rounded structures below the head and with those hands were made the 
images of both the brothers and the sister.83 The pillar was made into 
Sudarsana which is a red pillar-like log of neem-wood. Coming to the legend 
of Narayaniya story’ which is still the basis of the Vasudeva cult and its 
Vyuhas, here Narayana is Vishnu ; he is Krshna and he is Vasudeva. But this 
Narayana has been made in the legend to sleep in the white ocean on the 
serpent /Sesha or Ananta with his thousand hoods spread like an umbrella 
over the body of Narayana. Lakshimi is there sitting at the feet of Narayana. 
There is no idea of the Sudarsana there. In the Neo-Vasudeva legend 
accordingly Narayana is Vasudeva ; Ananta or Sesha is Samkarsana ; Lakshimi 
is the woman-element or Mahamaya. For her stands Subhadra. It is perhaps 
for this reason that the white head of Samkarsana called Balarama, slightly 
indicates those hoods in the Jagannatha scheme of the neem-wood images.’ 


Thus the Savarinarayana of Uddyana also called Jagannatha became 
four images perhaps in imitation of the Narayaniya scheme of the Vaisnavas 
and the whole theme was adapted to the colour scheme as well as the 
philosophy of Nilamadhava of Puri which was also Jagannatha. In colour Nila 
or black is Jagannatha proper representing the noumenal (Avyakta, Asat) 
aspect, here Vasudeva of the Vyuhas, Subhadra being the woman-element,®® 
is yellow in colour. A Dravidian woman is yellow (Varavarnini, of best colour, 
yellow; the word is used both for a good coloured woman and turmeric 
which is yellow). Then comes Dhava (White), the phenomenal (Vyakta, Sat) 
aspect, or Ananta or Balarama which is white in colour. It is the expressed 
phenomenal form of the same black Jagannatha, therefore white. Sudarsana 
pillar was red only perhaps to give it a different and attractive colour. 


This whole theme which was a synthetic creation, so to say, of Ramanuja 
and Choraganga, was, to all intents and purposes, a new invention and as 1 
have hinted was not readily and universally accepted in Orissa. It took time 
to be completely acclimatized. Two instances are given below: 


(1) In 1278 A.D., was established on the Vindu-sarovara in Bhubaneswara 
the Ananta Vasudeva where there are images even now called’Bala’ 
(Balarama), Krshna’ and Subhadra two brothers and the sister of Krshna or 
Vasudeva’s family. But the images are of nicely carved stone of that time and 
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not of wood, though they represent the Vasudeva cult of Ramanuja and 
Choraganga. Though the woman image called Subhadra now, it is suggested 
in the same chapter, was being known as Lakhsmi at the time of setting up of 
the images there.88 


(2) About the middle of the same century was built the great Sun temple 
at Konarak where in stone carvings there are two Jagannathas, each containing 
three images. One of the two is now preserved in the museum of the same 
place and another which is quite similar, is in the temple carvings still as it was 
originally there. They are carved in stone. But in both the cases, Jagannatha 
is like a small pillar with a head: on one side of him is a Linga representing 
Siva and the other is a woman representing Mahishamardini Durga (goddess 
killing the Mahishasura). Other similar post-Choraganga images in other places 
should be investigated, studied and explained. 


It appears prima facie certain now that the three images of Sri 
Jagannatha were for a long time conceived by prominent orthodox people to 
have represented Vishnu, Siva and Durga, the well-established Hindu triad of 
those days. Another section more Vaisnavic in their leanings made the images 
represent Bala, Krshna and Subhadra; or Balarama, Jagannatha and Lakshmi; 
yet these images were not of wood but of stone. Sudarsana is found no 
where as it was not then generally recognized by all sections. Evidently it 
represents the period of transition when Savarinarayana and Vaisnava images 
of Ramanuja and Choraganga were in the process of being generally accepted. 


Our Puranas on the subject, specially the ‘Utkala Khand’ in the Skanda 
Purana, were not compiled or composed before the 14 century at the earliest. 
This is clear from the fact mentioned therein that Indradyumna on his way to 
Nilamadhava passed by Bhubaneswara where he bathed in the Vindusarovara 
and then on that very tank worshipped the images of Purushottams.8® The 
word Purushottama is significant. This means no other images than the 
present images of the Ananta Vasudeva. 


So ‘Utkala Khanda’ in Skanda Purana is decidedly composed long after 
1278 A.D. 


These things sometimes may be enquired into in more details. But the 
present hints are given only to help the enquiry. 


Thus the importance of Sri Jagannatha was at the time not only the 
necessity of the Hindu world, but also supplied the Emperor Choraganga 
Deva a marvelous opportunity of making a single and comprehensive humanity 
of all sorts of people in the Kalinga and its contiguous regions of India including 
the regions of very influential non-Aryan people and their kings-thus giving a 
living basis for the kinship and oneness of the entire humanity consisting of all 
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people, big or small, high or low. This is in a sense the real practice of Maitri 
so covetable to the Jaina faith imitated also by the monotheistic Bhakt/ cult 
of Vasudeva. Yet since the days of Choraganga, Jagannatha has experienced 
many vicissitudes in Muhammedan invasions and destructions from 1568 
upto 1751 A.D. But the fact remains that though the Hindu world too was no 
less oppressed, yet Jagannatha still stands, as he was then conceived by 
Choraganga Deva, the most prominent deity in the Hindu world. 


Yet in a sense it has not remained the same after the Mohammedan 
conquest. India as well as Orissa was physically dependent and Mohammedan 
monotheism ate into the very vitals of Indian culture. Prayer for enjoyment 
and worldly advantages and expectation of its fulfillment became the order 
of the day. All real philosophy of life and actions practically vanished, towards 
the later part of this period came the Christian missionaries who were no less 
wordly-minded and fanatic. Indian philosophy and philosophical practices as 
such, had no scope or occasion to develop in a free atmosphere. As a result 
came our Sanths from Nanak to Chaitanya-all Vaishnava monotheists. 


It was during this time that Vaishnavism itself divided for reasons which 
may not be discussed here. (1) Radha Krshna and (2) Sita-Rama were 
respectively the symbols of these two sects. From after Chaitanya’s coming 
to Orissa in 1510 A.D., the Radha Krshna cult has great ascendancy in Puri. 
So much so that, for instance, even Jagannatha’s Mantra (formula) of worship 
has changed; now in case of the black Jagannatha image it is: - “I offer to 
Krshna, the chief of the cowherds; and deep in love with so many cowherd- 
girls.” Many indelible marks of this or like nature can be traced in Puri and 
under the influence of this crude monotheism myths and miracles are daily 
developing in the temple and the area influenced by its atmosphere.?%^ With 
this background let us proceed with the history beginning with the 
Mohammedan conquest of Puri. 


During the Mohammedan conquests and destructions, Sri Jagannatha 
was once completely destroyed in about 1568 A.D., the year of Mohammedan 
conquest of Orissa, by the then Bengal Nawab'’s son, Bayazid, who was 
accompanied by, it is said, Kalapahar, a renegade Hindu and a great iconoclast. 
After an interregnum of about 20 years Ramachandra Deva, the 1* made 
the images again in their present form and reinstated them in the temple. 
These present images seem to be built on no existing patterns or books of 
exact description but made on the strength of stories describing the images. 
It is apprehended that even the ‘Utkala Khanda’ of the Skanda Purana was 
not well-consulted. May be, that Purana was still in the process of making. 
Hence the images do not appear to be exactly the same. They are a little 
different from the original images set up by Choraganga Deva. For instance 
Subhadra who had two hands, ®! is now handless. 
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The legend current about the destruction of Jagannatha images by 
Kalapahar is enlightening on the point. The legend is as follows: 


“Just before the time Kalapahar came to the Puri temple, the priests 
had secretly removed the images to Chilka coast and put them underground 
there. But somehow Kalapahar got the news, went to the coasts of Chilka, 
distorted the images and then put them on backs of elephants and with them 
proceeded to the Ganges. Here on the banks of the river Ganges he ordered 
a huge pyre to be prepared and put fire to he images there. But before the 
images were fully burnt, he brought them out and put them in the river 
where they reached an island in the river bed. Just then a devotee, Bisar 
Mohanty, swam to the same island perhaps with a hatchet in hand and brought 
out the Brahma substance from the wombs of the images. He proceeded to 
Kujang with that Brahma. Raja of Kujang thereupon constructed temples 
and worshipping that Brahma substance there. Ramachandra Deva, the 1®#, 
after the interregnum, sent men to Kujang, brought that Brahma substance 
and put it in his new images of Jagannatha. 


It is not said in the legend whether the Brahma substance was one or 
more than one. In any case, this queer and preposterous story, like all stories 
of this nature, given rise to in an atmosphere of crude monotheism, has no 
historical truth behind it. The real fact is that Kalapahar set fire to the images 
in Chilka coast and burnt them completely. Muhammedan history of this time 
records this. Besides iconoclasts like Kalapahar did not carry such Hindu images 
pompously to the Ganges to put them half burnt into its waters.?!8 


Tradition of Buddha’s tooth, however, was very persistent. We have 
already referred to in another connection as to how Indrabhuti, the king of 
Uddiyana was thinking of him both as Jina and Buddha ® in early 8 century 
A.D.This Indrabhuti, king of Uddiyana, it appears, was a great Vajrayani Tantric. 
It is also found that he was the propounder of Sahajayana or Sahajiya 
Buddhism along with his sister, Lakshminkara. This Sahajiya Buddhism had a 
great strong-hold in Assam and Bengal. In those areas by about 13 or 14th 
century A.D. the sect gradually turned into Sahajiya or Gaudiya Vaishnavism 
for reasons which may not be discussed here. Any way, it was so transformed 
under the stress of the so-called monotheism or the Narayaniya school of 
thought of the West admired also the local Mahammedans. It must be 
remembered that to think of prophets, deputies and such other incarnations 
of God, is a special feature of this monotheism. Narayanaiya story of the 
Mahabharata mentions many incarnations of Vishnu, and in a similar spirit 
Buddha was now considered an Avatara of Vishnu in this neo Vaisnavism or 
the Gaudiya Vaishnavism whose followers had been Sahajiyas and not 
Vaishnavas. This had a great influence on the coastal Jagannatha who was 
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called Baudhavatara (Bauddha incarnation of Vishnu) by pilgrims as well as 
by the local people. 


In the meantime came the famous original Oriya poet Sarala Dasa, in 
the 15" century A.D.He wrote his own Mahabharata in which the 
Bauddhavatara of Puri, i.e., Jagannatha became his Srikrshna. This poet was, 
moreover, very prolific in propounding new legends and miracles and propagated 
them by means of his Mahabharata and other writings. As far as is known, he 
propounded the following story regarding Jagannatha. 


Sri Krshna was cremated in Dwarka. His heart region remained unburnt 
in spite of serious attempts to burn it. It was tied to the branch of a banyan 
tree and thrown into the ocean. That branch with the lump of unburnt flesh 
floated on and on till it reached the coast of Puri. Here it was taken up and 
with this heart inside, the image of Jagannatha was made.” This was Sarala 
Dasa’s legendary Hindu reply to the theory of the tooth of the Buddha, so to 
say. 


In fact this tooth story is a myth, as I have said. In course of my 
investigation as to what there actually was, if any, inside the image or the 
images, still called ‘Brahma’ or world-substance, the late Pandit 
Mahamahopadhyaya Sadasiva Misra of Puri, who was a great scholar and an 
astute man of investigation in these matters, only told me confidentially that, 
as far as he could tell me, in the wombs of these images there were nothing 
else, but pieces of old wood secured perhaps by Yajatikesari from the remains 
of the images that were put underground during the invasion of Yavana 
Raktabahu in the early centuries of the Christian era. But in my investigation 
it is found that the real things in the wombs of the images, if there is anything 
at all there, are only some old pieces of wood said to be secured from the 
images burnt by Kalapahar in 1568 A.D. The story of that destruction and 
burning of the images®* current among the people and specially among the 
devotees corroborates it. Again no body has yet said whether the tooth of 
the Buddha or the Brahma substance of Jagannatha is one or divided into 
three or four parts to be in the wombs of all the images. At the time of 
renewing the images every eighteenth year, there is no womb business about 
Sudarasana at all. Other three images have something each in the womb 
and no -body could know what that thing is, for the priest who takes it from 
the old and puts in the new, is at the time completely blindfolded and touches 
the substance, whatever it is, with a hand covered with sevenfold silk cloth. 
Still some scholars consider this substance to be the tooth of the Buddha 
without investigating the matter in any detail. Yet the secrecy about the 
matter is marvelously preserved and the institution with the images is there 
with all its sanctity, antiquity and importance, and with all traditions, old or 
new, associated with Sri Jagannatha. In ordinary social affairs it makes no 
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distinction between man and man. As a religious institution it is a symbol of 
monotheism, yet with all Jaina or Indian philosophy attached to it. 


Thus it is that Orissa is the holiest of lands in the Hindu world for its 
Jagannatha, whose history and significance as the Purusha, representing the 
entire universe both noumena! and phenomenal, has no parallel in the religious 
conception of humanity. 
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206. 


10. Mytha of Babylonia and Asayria by D.A. Mackenzie, p.291 and p.328 Footnote. 


11. ‘The Ancient History of the Near Fast’ by Dr. H.R. Hall, 7 Edition, p.172 ff. 
Passim with Footnotes. 


N 9 ui A Ww oN 


12. For both Orphics and Pythagoreans see particularly ‘Orphism and Pythagoreans 
and Pythagoreanism’ in the Index Volume of ‘Encyclopaedia of Religion and 
Ethics’ and several places in the Volumes indicated there. 


13. (a) Ibid for Essenes and Theraputaes; particularly Volume XII, pp.315-319. (b) 


also ‘The Story of the Nations’ Series-JEWS-by James K. Hosmer-7* Edition- 
pp.79-81. 


14. Skanda Purana, (Utkala Khanda), Chapter IX, 63. 


15. Vide, pp.57, 76, 150 and 267 of “Myths of Babylonia and Assyria” by D.A. 
Mackenzia. 


16. See Introduction to Rev. Kittel’s Canarese Dictionary. 
17. Rg. Veda, X. 129. 4. 
18. Yasovanta Das's Prema Bhakti Brahma Gita-Chapter I 


19. See, for instance, Prastabana 


(Introduction) of the Drama A 
by Poet Murari. nargha Raghava 
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20. 


21. 


22. 


23. 
24. 


25. 
26. 
27. 
28. 
29. 
30. 


31. 
32. 
33. 


34. 
35. 
36. 
37. 
38. 
39. 
40. 


41. 
42. 


43. 


CULTURAL HERITAGE OF PURI 
See among other books on the subject ‘Natha Sampradaya’in Hindi by Hazari 
Prasad Dwivedy-Hindustan Academy, Allahabad. 


Ganatantra Parishad Memorandum to the ‘Redistribution of Provinces’ 
Commission of Government of India. 


See R. D. Banerjee's History of Orissa, 7* Chapter, and ‘Polynesia’ etc. in the 
‘Encyclopaedia of Religion and Ethics’ and in other places. 


‘Encyclopaedia of Religion and Ethics’ Vol. XII, p.84, 1% column. 


See Index Volume of Hasting’s ‘Encyclopaedia of Religion and Ethics’ 
‘Saurapatas, Sauras, Savaras’ and look for their worship in indicated places. 


‘Manual of Indian Buddhism’ by H. Kern, p.95. 

Ibid, pp.97 and 98. 

See T.W. Rhys Davida’s Buddhist India, pp.28, 29. 

(Gaekwad’s Oriental Series) Vol. 11, pp. XXXVI, ff. 

Cf. Kalingai for Kalingesvari, in Bije Ramachandrapur, near Puri town. 


Or, it may be Kendujhar; there might also be some other Jhar or Jhars in the 
area. 


Skanda Purana, (Utkala Khanda), Chapter XII, 7 and 8. 
“ Jnanasiddhi of Indrabhuti” (Gaekwad’s Oriental Series No.XLIV) Chapter I-1. 


D. A. Machkenzie's ‘Myths of Babylonia and Assyria’-p.248 and the picture 
facing that page. 


Ibid, p.128 and the picture facing the page. 

Radhakrishnan's ‘Indian philosophy’, Vol. II, p.667; Rg. Veda 1.22.20. 

Rg. Veda 1. 115, 1. 

‘Egyptian Myth and Legend’ by D.A. Mackenzie, Chapter XXVI. 

Ibid, p.329. 

Ibid, p.395. 

“Rg. Veda X, 155, 3. 40A. Vide Monier M. William's ‘Sanskrit-English Dictionary'- 
New Edition 1899, p.150. 1 Volume, and p.153, 2° Volume, ‘other Vedic 
references’ noticed below invariably say and not. For instance, vedi ‘Sri 
Jagannathamandira’ by Pt. S. N. Das, P.6. 

‘Manual of Indian Buddhism’ by H. Kern, p.54. 

See ‘Early History of the spread of Buddhism and the Buddhist Schools’ by 
Nalinaksha Dutta, p.8. 


It must be observed that this positive virtue of Maitri is not now-a-days 
comprehended or practiced in the Jaina way Ahimsa is a negative qualification. 


123 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


It implies not doing something but restraining oneself from doing a thing. 
Hence the concept of Ahimsa in the place of Maitri is neither comprehensive 
nor full. This Ahimsa probably came into vogue in place of Maitri with Karuna or 
mercy which developed with Mahayana Buddhism in which Buddha became a 
merciful god. 43A. See Wilson’s English translation of the Rg. Veda, Vol. VI, 
page 408 (p.262. Note 3); and also Cowell’s preface to the same book Vol. V, 
p. ii, and other prefatory remarks of these volumes. 


Hasting’s Encyclopaedia of Religion and Ethics’, Volume V1iI, p.395. 


Rg. Veda 10, 81, 4 ; Also A. A, Macdonell’s “A History of Sanskrit Literature” 
‘Appleton Modern Library’ Series-p. 184. 


‘Memoirs of Archaeological Survey of India’, No.5- ‘Archaeology and Vaishnava 
Tradition’ by Ramaprasad Chanda, p.167. 


‘Vaisnavism, Saivism and other Minor Religious Systems’ by R. G. Bhandarkar, 
pp.2 & 3. 


Gita, Chapter VII, Verse 19. 
Ibid, Chapter XV, 13. 
Vide ‘Encyclopaedia of Religion & Ethics’, Volume VI, p.185 last column. 


‘Memoirs of Archaeological Survey of India’, No.5-Archaeology and Vaishnava 
Tradition’ by Ramaprasad Chanda, pp.159 and 160. 


Manual of Buddhism’ by H. Kern, p.14. 

Mahabharata, Vangabasi Edition, Santi Parva, Chapters 334 to 351 inclusive. 
Ibid, Chapter 335, verse 8. 

‘Amader Jyotishi-o-Jyotisha’ by Jogesh Ch. Roy Vidyanidhi. P.200. 
Mahabharata, Vangabasi Edition, (Santi Prava), Chapter 346, 10 & 11. 


Vide for instance, Ibid, Chapter 340, 5. Ibid, Chapgter, 343, 6. 57A. Chandogya 
Upanisad VII. I, 4. 


Rg. Veda 1. 164. 46. 

‘Myths of Babylonia and Assyria’ by D.A. Mackenzie, p.60. 

‘Vaisnavism, Saivism and Minor Religious System’ by R. G, Bhandarka r, peli. 
Ibid, p.6 passim. 

Vide, Rg. Veda 10. 129.4. 


Hathigumpha Inscription of Udayagiri, Orissa. 63A. Vide Dr. N. K. Sahu’s Edition 
of the History of Orissa ; and particularly ‘Oddisare Jaina Dharma’ Chapter, 5 
by Lakshminarayana Sahu. 63B. Mahabhara 
22-27- Vandarkar Oriental Research Institute-Bombay-Edition, Ibid 

। F , Verses 22- 
26. 63C. Vide Skanda Purana, (Utkala Khanda) XVIII, 16; XIX, 86: XXIX, 84: 
etc, etc. 63D. ‘Tibasa Sata’ in Hathigumpha Inscription. ' ! 
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Vide ‘Two Vajrayana Works’, Gaekwad’s Oriental Series, No.XLIV; and also 
‘Baudha Gana O Dohai’ published by M. M. Haraprasad Sastry. 

Vide, Note, 32 above. 


Alberuni's India pp.21, 22, 23 and 116-as quoted by Ramaprasad Chanda in 
‘Memoirs of Archaeological Survey of India No.5-Archaeology and Vaisnava 
Tradition’ pp.160, 161. 


R.D. Banerjee's History of Orissa p.248. 
Ibid. 


Ramanuja was born in 1027 A.D.- Radhakrishnan's ‘Indian Philosophy’, Vol. 11, 
p.665. He was in Orissa during the time of Choraganga whom he converted 
into Vaisnavism. 


R.D. Banerjee’s ‘History of Orissa’, pp.251, 252. 

Particularly vide Pandit Binayaka Misra's ‘Mediaeval dynasties of Orissa’. 
Vide the description of the picture at the end. 

Mahabharata, (Vana Parva), Chapter 198-Bangabasi Edition. 


Skanda Purana, (Utkala Khanda), Chapter XVIII, Verse 25, Ibid, Chapter XI, 
Verses 50-52, 60 and 71. Ibid, Chapter XII, Verse 114. 


Ibid. Chapter XII, verse 110 ff. Passim. 

Skanda Purana, (Utkala Khanda), Chapter XXI, 3. 
Ibid, Chapter X, 84. 

Vide, Bhagavat Gita-XV,7. 

Vide. Note, 17 above. 

Ibid. 

Skanda Purana, (Utkala Khanda), Chapter XIX, 17. 


Vide before, the paragraphs on the subject including their notes Nos, 33-38 
inclusive. 


(Utkala Khanda), Skanda Purana, Chapter XIX, Verse 10. 


Mahabharata, (Santiparva), Chapter 334 to 351 inclusive and specially 339 
(Bangabasi Edition.) 


Skanda Purana, (Utkala Khanda), Chapter XIX, Verse 89. 

Vide Note, 17 above. 

R.D. Banerjee'’s History of Orissa’, Volume I, p. 267. 

Skanda Purana, (Utkala Khanda), Chapter XII, verse 80 
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Ibid, Verse 89. 


This is the offering formula used for Jagannath image at Puri. 90A.Specially 
Vide the stories of ‘Dadhyatabhaktirasamruta’ (Oriya). 


Ibid, Chapter XIX, 10. 91A. Vide, also R.D. Banarjee’s History of Vol.II.12. 91B. 
Ibid. 


Vide, No.32 above. 
Vide Sarala Dasa's Mahabharata (Oriya). 


Vide supra-the legend of the burning above. 
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Date and Builder of the Temple 
of Purusottama Jagannatha 


Dr. Kailash Chandra Dash 


The Dhama of Purusottama Jagannatha is a celebrated sacred centre 
in India. It is presented as an important Hindu religious centre at the all-South 
Asian level in the classificatory scheme for Hindu sacred centers by James J. 
Preston.! The huge temple of Purushottama Jagannatha is a lasting contribu- 
tion of the Kalinga school of architecture as it contains the finest architectural 
features and the exuberant sculptural decoration. The date and the builder of 
this huge temple (consisting of Vimana and Jagamohana) are the most inter- 
esting problems for the historians despite an elaborate treatment of the 
subject in the traditional accounts as well as in the epigraphic records. The 
present paper aims to review the opinion of the learned historians on this 
subject and to present some new evidences and arguments for a considera- 
tion of the problem. 


In fact, much has been written on the temple building activity in the 
Ksetra of Purushottama Jagannatha starting from the Kshetra Mahatmyas of 
the mediaeval phase to the present day treatises of the historians. The Ksetra- 
Mahatmyas (starting from the Utkal Khanda of Skanda Purana) contain an 
account of the temple building activity in the Purushottama Kshetra, which 
refers to a continuous phase of this architectural activity and the authorship 
of this stupendous structure has been attributed to Malavadhipati 
Indradyumna?. This traditional account has been incorporated in the Oriya 
Mahabharata of Sarala Das? and the reference has been rightly accepted in 
the whole course of the mediaeval phase. 


Some other traditional accounts (like Rajabhoga charita published by 
Prachi Samity, Desakhanja and others), Vamsavalis like Kataka Rajavamsavali 
and Odradesa Rajavamsavali seem to have accepted famous kings of differ- 
ent dynasties as the builders of the temple of Purusottama Jagannatha.* 
These accounts have been supported by other texts like 
Gangavamsanucharitam Champu.’° These accounts refer to a continuous 
phase of building activity in the Purushottama Kshetra in the post- Chodaganga 
period and they conclude that the stupendous structure was completed dur- 
ing the reign of king Anangabhima III. This view of the traditional accounts 
has been accepted by the historians of the 19* century like A. Stirling, 
Brijakishore Ghose, William Hunter, Rajendralal Mitra and Pyari Mohan 


Acharya.’ 
127 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


With the discovery of Gangavamsi copper plate grants a new view On 
the builder of the temple was presented. This view was well known in the last 
decade of the 19 century and in the first decade of the 20 century. In 
1921 M. M. Chakravartti deciphered the two copper plate inscriptions of king 
Narasimha Deva IV of Orissa which was presented in the Journal of Asiatic 
Society (1895).8 Again copper plate grants of Narasimha II of the Ganga 
dynasty were discovered in about 1890 when the Kendrapara canal was 
being excavated. They were found in a stone box about 20’ below the sur- 
face of the earth in the village of Kendupatna. N. N. Vasu edited the first of 
the three sets of the Kendupatna records in the Journal of Asiatic Society 
(1896).° The third set of the grant was transcribed by the same author in 
Bengali Encyclopaedia Visvakosha (1893).!° On the basis of these new evi- 
dences then available M.M. Chakravartti wrote a paper on the construction 
of the temple of Purushottama which was published in the Journal of Asiatic 
Society of Bengal (1898). For the first time the traditional view on the date 
and the builder of the huge temple of Purushottama needed revision in the 
light of the view of M. M. Chakravartti. Chakravartti accepted Chodaganga 
as the builder of the temple of Purushottama on the basis of the verses of 
the Ganga copper plate grants.!? According to Chakravartti, the temple raised 
by Gangesvara must have been a celebrated temple to deserve such specific 
notice in the inscription. The inscription then differs from the Madalapanji 
which ascribes the erection of the temple to Anangabhima Deva and which 
gives several specific details. Is this difference due to the fact that the main 
temple was built by Chodaganga, but that the other side temples, the walls 
etc. and the thorough systematization of the ceremonies and sevas were 
made in the time of Anangabhima Deva, and that in course of time, the 
former circumstance was lost sight of and the temple passed as 
Anangabhima'’s ?:33 


Chakravartti’s views have been accepted by historians like M.M. Ganguli, 
R.D. Banerji, H.C. Ray, Jagabandhu Singh, Kripasindhu Mishra, R. Subba Rao, 
S.N. Rajaguru, H.K. Mahatab, K.C. Panigrahi, K.N. Mahapatra, P. Mukherji, 
K.C. Mishra, D.C. Sircar, K.S. Behera and H.V. Stietencron.* These historians 
have partly or fully accepted the new view as proposed by Chakravartti. 


Recently S.N. Rajaguru presented a revised view on this issue. Accord- 
ing to Rajaguru; the huge temple of Purushottama was built by Chodaganga 
towards the end of his career and the temple building activity continued dur- 
ing the reign of his successors, completed during the reign of king Anangabhima 
IL. But the consecration of the new temple was undertaken during the reign 
of king Anangabhima III.!5 We propose to study this view of Rajaguru in the 
following pages. Recently Rabi Ray, a resident of Chaudvara, on the basis of 
a newly discovered copper plate grant of king Kamarnava which does not 
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ps 0 activity of Chodaganga stated that the temple 
y tne Ganga king Chodaganga and that it existed i - 

Chodaganga period in this huge oe - oe 
Historians have so far 


presented these views on th i 
huge temple of Purushottama. os 


(i) The temple of Purushottama Jagannatha was built by Indradyumna in 
different phases. 


(ii) Anangabhima II was the builder of the temple of Purushottama. 


(iii) Chodaganga started building the temple but it was completed by his 
successors. 


(iv) Chodaganga built the incomplete temple of Purusottama. 


(v) Chodaganga started building the temple, which was completed during 
the reign of his son Anangabhima II and the consecration of that tem- 
ple was only undertaken during the reign of Anangabhima III. 


(vi) Chodaganga was not at all the builder of the temple. It was there 
when he came to occupy Orissa. 


The Kshetra Mahatmyas refer to Indradyumna legend in connection 
with the temple building activity in the Purushottama Kshetra. At the present 
state of my knowledge I can only state that the name Indradyumna has 
been used as an unmistakable symbol for the contribution of the political 
power in the temple building activity in the Kshetra. In this respect I like to 
accept the view of Ruprect Geib who states that the history of Purushottama 
Kshetra of different phases has been presented in a combined manner in the 
traditional account on Indradyumna.” The purpose of the legendary account 
may be to avoid the role of so many kings for the progress of the 
Purushottama Kshetra from the ancient time to the mediaeval phase which 
saw the magnificent temple for Purushottama and the extraordinary popu- 
larity of the deity in the religious life. It is of course difficult to identify actually 
from a historical perspective this Indradyumna. I presume that the patron of 
the deity at the earliest phase has been transformed into this name 
(Indradyumna) and that the continuous effort of the royal political power has 
been expressed in this name and in his work. We still need evidences for an 
authenticated account on Indradyumna, the legendary builder of the stupen- 


dous temple of Purushottama. 


As stated by Geib, the so-called legend of Indradyumna covers several 
heterogeneous legends about the foundation of the famous temple of Puri; 
but it is difficult to explain from where and when this name first came in 
connection with the Purushottama Kshetra. Was it a priestly invention or waS 
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he actually a local ruler (aboriginal) who has been called Indradyumna in the 
Kshetra-Mahatmyas ? The traditional texts like Rajabhoga Charita, Vamsavalis, 
Gangavamsanucharitam Champu refer to the temple building activity in the 
Purushottama Kshetra in the post Chodaganga period and the temple was 
completed during the reign of Anangabhima 11.38 A traditional verse refers 
even to the date of the completion of the stupendous temple of Purushottama 
which was A.D. 1198.3° Nineteenth century historians have entirely relied on 
this and got their conclusion. According to Hunter, the temple of Purushottama, 
a last magnificent assertion of autocratic devotion, was built during the reign 
of Anangabhima Deva.?° For fourteen years the artificers laboured and the 
temple was finished in A.D. 1198.୬! This date was proposed by Brij Kishore 
Ghosh, Fergusson and A. Stirling (whose date is 1196 which is probably a 
misprint for 1198, as the latter date has also been given.®* The traditional 
accounts which refer to the construction of the gigantic temple of 
Purushottama in the post-Chodaganga period can now be challenged by the 
version of the Ganga epigraphic records which claim that Chodaganga was 
the real builder of the temple. An interesting problem is the total silence of 
the traditional accounts about this remarkable achievement of the Ganga 
king Chodaganga. Even if there is tradition about the builder of the famous 
Konark temple and this is also stated in the epigraphic records there is no 
such tradition about Chodaganga’s temple building activity in the Purushottama 
Kshetra. The traditional accounts in large number refer to the Saiva and 
Sakta connection and his wonderful mastery over Trantic practices in Utkala.?3 
Hence, we presume that his Vaisnava connection and his architectural activi- 
ties in the Purushottama Kshetra were totally absent in the tradition. 
Chodaganga who usurped the throne of the Somavamsi king of Orissa in the 
dress of an actor (Nata-besare asi-Kataka madivasi Raja-hoila), who be- 
came the ruler of Orissa by the order of Lord Bhubanesvara and who was a 
master of Tantric art could never be a builder of a stupendous temple of 
Purushottama. The popular memory could not accept this deed of Chodaganga 
when his first miraculous deed (conquest of Somavamsi kingdom by Sahaja- 
vidya) was well circulated.?* This propagation on Chodaganga was then very 
necessary as his usurpation was to be made legitimate. In that phase even if 
the king was involved in the architectural activities in the Purushottama Kshetra 
popular memory could not hold it as a miraculous deed. But this silence of 
the tradition cannot be accepted as a strong evidence for not accepting 
Chodaganga as the builder of the temple of Purushottama. It might also be 
that Chodaganga could not please many sections of people in Utkala and 
they were responsible for giving out his notorious activities in Utkala and 
they could not help in the formation of any legendary account on the temple 
building activity of the king in the Purushottama Kshetra. Thus the traditional 
accounts on Anangabhima II’s construction of the temple of Purushottama 
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was the outcome of the [long silence of the tradition on Chodaganga’s con- 
struction of the Purushottama temple. Also some architectural and sculptural 
works were probably undertaken in the post-Chodaganga period and more 


particularly during the reign of Anangabhima II for which a tradition could 
have persisted. 


M.M. Ganguli®® stated that Chodaganga did not build all the appurte- 
nances of the temple. The name of Ananga has been handed down to pos- 
terity as the builder of the temple; this is probably due to his having built the 
important appurtenances and having made systematic arrangements and 
endowed property for the daily worship of the deity. This may not be totally 
wrong although it is speculative in nature. But that does not deter us in our 
conclusion that Chodaganga was the builder of the temple of Purushottama. 
K.C. Panigrahi?® stated that there is a definite mention in all the later copper 
plate records of the successors of Chodaganga that he was the builder of 
this great temple. But a tradition recorded in the Madalapanji avers that one 
of his successors Anangabhima III built this temple. To reconcile the epi- 
graphic evidence with tradition we may perhaps conclude that Chodaganga 
had begun this huge structure and one of his successors Anangabhima III 
completed it or added the Jagamohana to it. 


But contrary to the view of Panigrahi we may state that the grant of 
Rajaraja III refers to the prasada of Purusottama, which must have con- 
sisted of Vimana and Jagamohana. If Chodaganga built a prasada how could 
he leave the Jagamohan. It indicates that once the version is taken into 
account, it must be accepted from all sides. Also Panigrahi creates confusion 
by stating the name of Anangabhima-III instead of Anangabhima-II whose 
date the traditional account has ascertained. Moreover Panigrahi has also 
accepted that Anangabhima-III built a temple for Purushottama at his capital 
Abhinava Varanasi Kataka. 


H.V. Stietencron®”’ in his paper stated that Chodaganga certainly started 
building the temple for Purushottama, but he probably did not live to see its 
completion. Stietencron refers in this context the garbha-pratistha of the 
temple by Indradyumna as stated in the Utkala khanda of the Skanda Purana. 
According to this version before the completion of the rite of the garbha- 
pratistha of the temple the king ascended to heaven, i.e., died. It describes 
how the king while in heaven is worried about the proper continuation of the 
building activities. It also states that the mukhasal/a was built much later 
when the king had come back from heaven. Since the text also seems to 
indicate that the progress on the temple construction was slow after 
Chodaganga’s death, it seems likely that the temple was indeed only com- 
pleted towards the end of the reign of Anangabhima II as it is also stated in 
the traditional verse. The mukhasala must have been added still later possi- 
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bly by Rajaraja or Anangabhima III. This view of Stietencron can now be 
rejected because it totally refutes the statement of Dasgoba grant of the 
time of Rajaraja III. Stietencron cannot strengthen his thesis without falsify- 
ing the statement of the grant of Rajaraja III. Moreover the composer of the 
‘Utkala Khanda’ has combined the building activities in the Purushottama 
Kshetra in the pre-Ganga period with that of the period of Chodaganga. 
Hence we cannot accept on the basis of this version of ‘Utkala Khanda’ that 
Chodaganga was the first Indradyumna who started building a temple for 
Purushottama. 


While editing the copper plate grant of Narasimha IV in 1956 S. N. 
Rajaguru?? presented these views; 


(i) Kamarnava was coronated in the Saka year 1064 in the temple of 
Purushottama which was constructed sometime after A.D. 1130 and most 
probably the work was completed before A.D. 1142 when Kamarnava’s coro- 
nation (Murdhabhiseka) was taken place there before the Sarvalokaikanatha 
or Jagannatha. 


(ii) There is a traditional verse which states that in Saka 1119 (A.D. 1197) 
the king Anangabhima built the temple. 


(iii) According to the Nagari copper plate grant of Anangabhima III of A.D. 
1230 a temple of Sri Jagannatha was built at Varanasi Kataka by the king. 
Perhaps the compiler of the Mada/apanji confused it with the great temple of 
Sri Jagannatha and the story was subsequently taken into popular view. 


Recently this view of Rajaguru has been revised by him in his book 
Inscriptions of the Temples of Puri and the Origin of Sri Purushottama 
Jagannatha in 1992. In the book Rajaguru states; 


(i) Chodaganga began the construction of the temple of Purushottama; 
but it was not completed by him. He coronated his son Kamarnava in Saka 
1064 in the temple of Sarvalokaikanatha. 


(ii) In the Saka year 1119 (A.D. 1197) Maharaja Anangabhima III (which 
is probably a misprint for Anangabhima II) has built the temple of Sri 
Purushottama. When we examine this version with Nagari plates of 
Anangabhima III which states that the consecration of the temple was per- 
formed by him in A.D. 1230 then it is clear that after his grand-father 
Anangabhima II completed the building of Sri Mandira in A.D. 1197 the tem- 
ple was consecrated. 


Rajaguru has presented almost a wrong interpretation of the sources 
at his command. 


(i) According to the first view Kamarnava was coronated in an incom- 
plete structure of Sarvalokaikanatha in Saka 1064. This is a wrong view. 
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Except the Kenduli grant of the period of Narsimha IV all the copper plate 
grants of the Ganga family refer to the coronation of Kamarnava in the Saka 
year 1069.°° This date (Nanda-Ritu-Vyoma-Chandra or Saka 1069) has been 
stated in the newly discovered grant of Kamarnava from Chaudvara.3! In 
that case the date (Saka 1064 as stated in the Kenduli copper plate grant of 
Narasimha IV is clearly a scribal error.32 When M.M. Chakravartti edited the 
grant which was published in 1895 in the Journal of the Asiatic Society of 
Bengal he had pointed out that the Sankarananda set of grant refers to 
Devartu in place of Vedartu which established the fact that the date of coro- 
nation of Kamarnava as given in Kenduli grant is absolutely wrong.33 We need 
not bother about this problem because already the Chaudvara grant of 
Kamarnava refers to Saka 1069 as the date of his coronation.3* Hence 
Kamarnava was coronated as a king and not as a Yuvaraja and this corona- 
tion did not take place in the palace of Purushottama. We accept here the 
term Sarvalokaikanatha as an epithet of Nripavaratanaya and not as 
Purushottama.3 It is equally fantastic and even absurd to accept the view of 
Rajaguru that Chodaganga coronated his son Kamarnava in an incomplete 
temple when already he had a capital seat. Hence, the abhisheka of Kamarnava 
could not be linked with the temple of Purushottama. Such a view of Rajaguru 
is entirely an unwarranted speculation. 


(ii) Rajaguru stated that Chodaganga began the construction of the tem- 
ple at the end of his career and it was completed during the reign of 
Anangabhima II but it was consecrated in 1230 A.D. This view is also based 
on a wrong interpretation of the epigraphic statement. If the temple of 
Purushottama was completed in A.D. 1179 during the reign of Anangabhima 
II, why the consecration of the temple was considerably delayed ? According 
to Rajaguru the consecration of the new temple was done in A.D. 1230 after 
about thirty-three years. This is also very fantastic and is absolutely wrong. 
For this view Rajaguru has accepted the version of Nagari copper plate grant 
of the period of Anangabhima-III. This copper plate grant also describes the 
consecration of the temple of Purushottama during the reign of Chodaganga 
and so there is no reason to think that the consecration of the same deity 
could have taken place during the reign of his great grandson, Anangabhima 
III. Hence, the statement of Nagari grant about the consecration of 
Purushottama (Purushottamasya pratistha) has been wrongly interpreted by 
Rajaguru. Nagari grant does not refer to the consecration of the temple of 
Purushottama; it refers to the consecration of the deity Purushottama. This 
consecration took place in the temple at Abhinava Varanasi Kataka and not in 
the gigantic temple of Purushottama at Puri.2° This copper plate of 
Anangabhima III refers to his elaborate donation from his capital Abhinava 
Varanasi Kataka.?3? Those grants were made to the Brahmanas for the propi- 
tiation of Purushottama. The donees of this record were the inhabitants of 
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the villages near Abhinava Varanasi Kataka. Hence the reference to the 
pratistha of Purushottama can be applicable to the deity Purushottama of 
Abhinava Varanasi Kataka. In the grant (at the end) there is a reference to 
Purushottam of Daksina-tirtharaja-tata where the king made some grant. 
Hence, the reference to Purushottama before this statement is evidently the 
deity Purushottama of Abhinava Varanasi Kataka. In another place of the 
grant after the reference of Purushottama of Dakshina-tirtha-raja-tata there 
is the mention of Purushottama of Abhinava Varanasi Kataka. One can now 
argue the grant from the first refers to Purushottam of Abhinava Varanasi 
Kataka and so why this Purushottama has been repeated in the end of the 
text ? The reason is very clear-as Purushottam of Dakshina-tirtha-raja-tata 
has been mentioned before Purushottama of Abhinava Varanasi Kataka the 
mere reference to Purushottam would have created confusion. Hence to 
clarify this at the end of the text Purushottama of Abhinava Varanasi Kataka 
has been mentioned. Most probably Rajaguru could not watch this repetition 
relating to Purushottama of Abhinava Varanasi Kataka and from the first 
looking at the mention of Purushottamasya Pratishtha in the Nagari grant he 
has been tempted to make new and bold conclusion. This is the outcome of 
his careless theorizing and poor decipherment of epigraphic source. 


Recently Rabi Ray of Chaudvara on the basis of the newly discovered 
copper plate grant of Kamarnava and some other arguments wanted to 
prove that the great temple of Purushottama was not built by Chodaganga 
and that the same was in existence before the reign of Chodaganga.38 Ac- 
cording to Ray, the verse containing the temple building activity of Chodaganga 
in the Purushottama Kshetra which has been recorded in the Dasgoba cop- 
per plate grant of the period of Rajaraja III is not found in the newly discov- 
ered grant of Chaudvara of the period of Kamarnava. From the point of view 
of the omission of the verse in the grant of Kamarnava Ray has not accepted 
Chodaganga as the builder of the temple of Purushottama. According to Ray, 
the verse on the temple building activity of Chodaganga in the Purushottama 
Kshetra has been totally fabricated by a court poet of the time of Rajaraja III 
and the sole purpose of this fabricated version was to wipe out all ill-intention 
of the people towards Chodaganga (the inimical attitude of the people to- 
wards Chodaganga for the subjugation of Orissa) and to glorify him. Also he 
stated that the absence of any tradition on the temple building activity in the 
Purushottama Kshetra by the Saiva king Chodaganga confirms the fabri- 
cated nature of the verse. We have provided contrary arguments for this 
thesis.?? The grant from Chaudvara has not been properly deciphered. We 
have not a full idea of the versions of the grant. Hence, without a correct 
decipherment of the text we cannot arrive at this type of conclusion. The 
omission of the verse in the grant of Kamarnava is not a strong factor for 
denying the temple building activity of Chodaganga in the Purushottama 
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Kshetra. It might be that the composer of the grants could not like to de- 
scribe the great architectural achievement of Chodaganga because they have 
to present the political achievements and the statement of the religious deed 
would probably have been irrelevant in that context. This was probably appli- 


cable to the period of the son, but a grandson could present that religious 
deed in the grants. 


Considering the inglorious reign of Kamarnava during which phase he 
was badly defeated and was imprisoned by the Kalachuri king, the composer 
might have hastily presented the versions. The composer of the grant might 
have copied from a grant of the reign of Chodaganga where the verse refer- 
ring to his temple building activity in the Purushottama Kshetra was promi- 
nently absent as the kings usually could omit their religious work in their 
records. We have not yet found a copper plate grant of Chodaganga after 
A.D. 1140 when a revised version of the prasasti could have been incorpo- 
rated. Also we have not yet found any copper plate grant of his other sons- 
Raghava, Rajaraja II and Aniyamkabhima-II, which could have stated this 
achievement of Chodaganga in their grants. On the basis of a fragmentary 
reference we cannot arrive at such a conclusion. If the temple of Purushottama 
existed before the reign of Chodaganga, he would not have recorded all 
donations to Purushottama by his officers and by himself in another temple 
that is Narasimha temple. Chodaganga granted donations to Siva-Krttivasa 
during his period of the conquest of Utkala and such donations were re- 
corded in the Lingaraja temple and on that basis historians claim that the 
temple of Krttivasa-Lingaraja was in existence during the reign of Chodaganga. 
This again indicates that when Chodaganga came to Purushottama Kshetra 
for the first time in the phase of his Utkala campaign the extant temple of 
Purushottama was not in existence. The very architectural features of this 
temple indicate that the temple was built after Brahmesvara and Lingaraja. 
The temple of Purushottama apart from some innovations was an extended 
shape of the two-Brahmesvara and Lingaraja. Hence it is difficult to accept 
the view on the basis of these insufficient evidences that Chodaganga was 
not the builder of the temple of Purushottama. 


The extant temple of Purushottama (consisting of Vimana and 
Jagamohana) was a lasting contribution of the reign of Chodaganga, although 
some architectural works and sculptural decoration might have been under- 
taken in the reign of his successors. This achievement of Chodaganga has 
been recorded in the copper plate grant of A.D. 1198 found from the village 
Dasgoba which was issued by his grand-son Rajaraj II1.“° This is the earliest 
copper plate grant (so far discovered) to highlight the temple building activity 
of the Ganga king in the Purushottama Kshetra. The verses of the copper 
plate grant state that only Gangesvara could construct a palace for a god like 
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Purushottama whose feet are the earth, the navel the mid region, the head 
the heaven, the ears the directions and the two eyes the Sun and Moon 
respectively.*! The previous kings neglected the job since they hesitated 
thinking “who can build a befittingly huge and magnetic palace” for such a 
god who is identical with the Universe ?“? The next verse of the same copper 
plate grant states the job of Purushottama at their possession of the tem- 
ple.“3 Before the construction of this residence Vishnu-Purushottama lived in 
the milk-ocean.“* But since ocean is the birth place of Lakshmi, Purushottama 
felt rather ashamed of living there, as he knew very well that a respectable 
person is not accorded honour if he lives as a son-in-law in his father/s-in-law 
house. He as therefore, very much pleased to get a new residence for 
himself and also his wife Lakshmi found residing in the house of her husband 
much preferable to living in her father’s house.“¢ The verses of the record 
stated above credit Chodaganga as the builder of a huge temple for 
Purushottama and the same also states that the images were consecrated 
in the new residence during the reign of this king. From the verses it is also 
clear that the temple of Purushottama in the pre-Chodaganga period did not 
exist on the site where Chodaganga constructed a huge temple. The place 
where the temple of Purushottama of the pre-Ganga period existed was 
within the Kshetra and was probably near the ocean. That temple was prob- 
ably pulled down to the ground during or after the period of the construction 
of the great temple by Chodaganga. During the period of the Ganga king 
Rajaraja III no remains of the old temple was left. It tempted the composer 
of the verses of Dasgoba copper plate grant to state in certain terms that 
there was no temple for Vishnu Purushottama till the period of Chodaganga. 
We may also conclude from the existence of other Saiva temples of the pre- 
Chodaganga period in the Purushottama Kshetra till to-day that the early 
temple for Purushottama on the sea-shore (whose existence has been con- 
firmed by the historians from both literary and epigraphic grants) has been 
probably consciously pulled down to give the only credit to king Chodaganga 
for the construction of the temple. We do not have positive evidence on the 
exact location of the Purushottama temple before the period of Chodaganga. 
But literary references can be properly utilized for the purpose. The 
‘Purushottama-Khanda’ of the Skand Purana, a work of the Ganga period, 
describes the early history of the Purushottama Kshetra. 4? A study of the 
Indradyumna legend as incorporated in this Purana helps us to conclude that 
the original shrine of Purushottama which existed on the sea-shore has been 
faintly remembered during the period of the composition of this text. The 
‘Purushottama-Khanda’ states that the servants of king Indradyumna saw 
the wooden form (Daru-rupa) of Sri Jagannatha on the Sea-shore near 
Bilvesvara.“® It also describes the Gundicha zone as the father-land of 
Jagannatha. We can conclude from this that the site near the sea-shore 
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(especially the Gundicha zone and 


the Bilv 
with the early history of the Jagann esvara temple) was associated 


{ atha cult. This view is further supported 
by the Narasimha Kshetra near the Gundicha zone and the aa 
Sara-both of them are related to the formative phase of the Jagannatha cult. 
Still we hesitate to point to the exact site on this zone as the first seat of 
Purushottama as more reliable materials are not with us. 


The period when Chodaganga started building the temple and when 
the same was completed are the two problems in this context. Historians 
think that Chodaganga started the construction of the temple after A.D. 
1135 when he completed all his campaigns.”? In fact Chodaganga was busy 
in the conquest of the kingdom in South Eastern India from A.D. 1126 to 
A.D. 1135.°° So the construction of the temple might have begun either 
before A.D. 1126 or after A.D. 1135. But we come to know from the epi- 
graphic records about his continual stay at Viharapataka near Jahnavi-tira for 
holy bath from about A.D. 1137 to A.D. 1142 and from A.D. 1143 to A.D. 
1145 due to a revolting situation in the Radha-Mandaradri kingdom.” The 
construction of a huge temple for Purusottama must have been a bold scheme 
for it was well linked with his legitimation of political authority in Utkala. As a 
matter of fact this work needed the presence of the king because of the 
growing ascendancy of the Saivas of Bhubanesvara and Puri who might have 
disrupted this grand architectural work in the Purushottama Kshetra if they 
were afforded an opportunity. Utkala was not the homeland of Chodaganga 
and as he was an outsider in the eyes of the people of Utkala during that time 
a magnificent deed needed to be undertaken in Utkala, which would appease 
the people. Hence this work for the construction of a stupendous structure 
for Vishnu-Purushottama might have been undertaken in the period before 
A.D. 1126. 


Chodaganga was a staunch Saiva in his early career in Kalinga. His 
copper plate grants dated up to A.D. 1096 refer to Parama-Mahesvara as 
the only official religious epithet. But it was only in that copper plate grant 
of A.D. 1108 (discovered from Mukhalingam) that he was attributed with the 
imperial religious epithet Parama-Vaishnava after Parama-Mahesvara which 
was only repeated in the Korni and the Yembaram grant of the Saka years 
1034 and 1037.53 So we can now conclude that Chodaganga became an 
official follower of acceptance of this religious epithet Parama-Vaishnava in 
the early years of the first decade of the 12 century was not a fanciful 
decision. He must have been guided by some ritual factor. The copper plate 
grant of A.D. 1108 refers to the first conquest of Utkala by king Chodaganga.™ 
The record of A.D. 1096 does not state this achievement of the king.” So 
the support to the Vaishnava faith by the king was closely connected with his 
conquest of the Utkala kingdom. It can be suggested that Chodaganga had 
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probably visited the Purushottama Kshetra after A.D. 1096 and before A.D. 
1108 during the period of his Utkala campaign. He probably came to know 
about the neglect of the Purushottama cult during that time. But then he was 
not the sovereign ruler of Utkala; he had only restored the former fallen ruler 
of Utkala.°é 


From the constitutional point of view, the Somavamsi rule was still 
there. But a part of Utkala (which probably includes Bhubanesvara-Prachi- 
Kusabhadra zone and the Purushottama Kshetra) was under the direct con- 
trol of the Ganga king during that phase.” The other part of the Utkala 
kingdom (starting from the river Mahanadi) was under the direct control of 
the Somavamsi king-Puranjaya and Karnadeva. Therefore, Chodaganga did 
not undertake temple building activity in the Purushottama Kshetra during 
this period even if he was a patron of Vaishnavism. The king began his scheme 
for the construction of the temple of Purushottama probably after his final 
conquest of the Utkala kingdom. 


He took interest in the task of the temple construction after consider- 
ing from two sides; 


(i) Saivism became the most important religious force in the Utkala king- 
dom during the period of the Somavamsi kings who were the devoted 
Saivas.”® After the construction of the huge temple for Krttivasa-Bhubanesvara 
it became the lasting witness of the deepest regard of the Somavamsi kings 
for Saivism. Chodaganga could have marked the indifference of the 
Somavamsi kings to the temple building activity in the Purushottama Kshetra 
during the first phase of the conquest of Utkala many years before A.D. 
1108.°’ He might have been informed about this fact by the Vaishnavas of 
Utkala. Therefore, after the final conquest of the Utkala kingdom he decided 
to erect a gigantic temple for Vishnu-Purushottama which would not only 
overshadow the architectural deed of the Somavamsi kings in Utkala but 
also help in the consolidation of his power over Utkala. 


(ii) Some scholars have suggested that Chodaganga’s regard and support 
to Vaishnavism was a political decision.®® According to this view, the Ganga 
king was not converted by Ramanuja, the Vaishnava saint of South India, 
into a Vaishnava. In fact Chodaganga was not converted into a Vaishnava: 
he was influenced by Ramanuja.®2 ' 


The association of Chodaganga with the saint Ramanuja could have 
been effected during the period from A.D. 1096 to A.D. 1108.63 Ramanuja’s 
visit to Purushottama Kshetra has been recorded in the literary texts and the 
event was true.® The self-banishment of Ramanuja from the Chola country 
from A.D. 1096 has been accepted by many scholars.® This self-banishment 
was the consequence of the anti-Vaishnava activity of the Chola king de- 
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scribed as Krimikantha Chola. 


I This Chola ki i ifi 
with Kulottunga 1.6 But Ge ola king has been identified by scholars 


re : | tunga I did not exhibit anti-Vaishnava feeling 
g nis reign. According to Mallavaram copper plate grant of the Vengi 
governor Parantaka (a son of Kulottunga I) Kulattunga went to Hastigrama 
in Kanchipuram and he got his son Parantaka as a boon given by the Lord.®? 
It may not be suggested that Kulottunga was a devout Vaishnava and a 
devotee of Varadarajasvami. So it is difficult to believe that he had indulged in 
the prosecution of Ramanuja and the Sri Vaishnavas. On the basis of several 
other arguments B.R. Gopal comes to the conclusion that it was Kulottunga- 
If (A.D. 1135-1150) who really did exhibit an anti-Vaishnava feeling in course 
of the renovation of the temple at Chidamvaram and that the events of the 
period of Kulottunga II persisted in memory and later the legends came to be 
woven around Sri Ramanuja.®® On the basis of Ramanuja Divyacharitam of 
Pillai Lokanjiyar B.R. Gopal concludes that Ramanuja fled to the Hoysala king- 
dom in A.D. 1138 and returned to Sri Rangam in A.D. 1150 where after A.D. 
1156 he completed Sri Bhasya.®® This will of course revise the year of his 
birth which is traditionally accepted as A.D. 1018. We may give due impor- 
tance to his life for 120 years on the basis of Guruparampara; but taking 
A.D. 1156 as the year of his death we may state that his year of birth was 
around A.D. 1036. Thus we may conclude that Ramanuja did not proceed to 
Karnataka for his self-banishment from A.D. 1096 and that he was present 
during this period in Sri Rangam. In that case he might have taken keen 
interest in the propagation of his faith in Kalinga, which was the main seat of 
a Saiva king Chodaganga. We like to state that Ramanuja might have in- 
formed Chodaganga about his failure to bring about changes in the mode of 
worship and the nature of the image in the Purushottama Kshetra during the 
period of his visit. Then Chodaganga came to know about the significance of 
Vaishnavism and Purushottama. One of the sikshadana panels in the Vada of 
the Purushottama temple contains a guru in a seated pose and a warrior 
with his associates. I have not been able to correctly identify the guru and 
the warrior; but at the present state of my knowledge I can only presume 
that this image has some connection with Ramanuja and Chodaganga. Fur- 
ther verification is necessary for this. The conversion of Sri Kurmam in the 
kingdom of Chodaganga into a Vaisnava centre by Ramanuja was an event 
of the reign of the king before his 28 regnal year.’ From this point of view 
I presume that Chodaganga got his first-hand information about the 
Purushottama Kshetra from Ramanuja. Afterwards he conquered the Utkala 
kingdom and thought about the temple building project in the Purushottama 


Kshetra. 


The final conquest of Utkala by king Chodaganga was an event of his 
period from A.D. 1112-1113 to A.D. 1114-15.” This achievement has been 
recorded in three copper plate grants-Yembaram grant of the Saka year 
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1039, Palakonda and Visakhapatnam grant of the Saka year 1040.”? These 
records make it very clear that before A.D. 1115-16 Chodaganga extermi- 
nated the Somavamsi rule over Utkala and that by that date he was attrib- 
uted with sovereign authority over the whole Utkala empire.”? Chodaganga 
did not conquer any kingdom in South Eastern India during the years from 
A.D. 1114 to A.D. 1126.” The conquest of the kingdoms-Vengi, Dandabhukti, 
Daksina-Kosala and Mandaradri was completed by him between A.D. 1126 
to A.D. 1135.”5 The Western Chalukya king Vikramaditya defeated the Chola 
king and brought Vengi under his direct control from A.D. 1118-1120.’° But 
during this period an expansionist like Chodaganga could not like to control 
Vendgi. It is strange that being a great warrior he could not take any part in 
the Chola-Chalukya war during these years. He occupied Vengi during the 
period of the Chalukya king Somesvara III sometime before A.D. 1128.” 
What was the work of Chodaganga during that period ? I presume that from 
A.D. 1114 to A.D. 1126 Chodaganga devoted himself in the temple building 
activity in the Purushottama Kshetra and that he could not give any attention 
to the Chola-Chalukya war. The construction of a gigantic temple in the 
Purushottama Kshetra would have been an important step for the consolida- 
tion of his power in the Kalinga-Utkala kingdom. The expansion of his king- 
dom towards Vengi (the Godavari delta) would have been secondary to him 
during this period. We have evidences about the connection of the king with 
the Purushottama Kshetra during this period; 


(I) According to Yembaram grant of the Saka year 1039, Palkonda and 
Visakhapatnam grant of the Saka year 1040 Chodaganga, who was a Parama- 
Vaishnava but not Parama-Mahesvara, granted villages to his officers while 
staying with the inhabitants of Sindurapura of Utkala desa.”? This Sindurapura 
has been identified with the Purushottama Kshetra or a part of it on the basis 
of the name Sundaragiri and Nilasundaragiri of the Vanaparva and Musali 
Parva of the Oriya Mahabharata of Sarala Das.” Why did Chodaganga re- 
main in Sindurapura for many years where for the first time he had totally 
omitted his imperial religious epithet Parama Mahesvara and had used only 
Parama-Vaishnava as his religious epithet ? This is probably the phase when 
the temple construction in the Purushottama Kshetra was going on. 


(II) The Markandesvara temple inscription states that provision for the 
anga-bhoga of Sri Purushottama was made in the 37 anka (regnal year) of 
king Chodaganga.8° 

(If) The Narsimha temple inscription (in the inner compound of the 
Jagannatha temple) refer to grant of donation to the deity Purushottama in 
the Saka year 1035 (A.D. 1113),8! by an officer of Chodaganga. 


Taking all these evidences into consideration it may be presumed that 
Chodaganga was busy in the Purushottama Kshetra during this phase when 


140 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURT 


probably the construction of a huge temple was going on there. During that 
time the deity Purushottama and his associates worshipped somewhere near 
the Gundicha zone (the Sindurapura area) ina dilapidated temple were prob- 
ably brought to the Narasimha temple by the order of Chodaganga and fresh 
arrangements were made for the worship of the deity in the Narasimha 
temple till the new and imposing edifice was completed. The Narasimha tem- 
ple could not have existed at the time of the excavation of the foundations of 
the temple of Purushottama. It indicates that there was actually a temple for 
Purushottama in an incomplete form for which the images could not have 
been worshipped there. Probably this temple was the centre of Madhava by 
king Madhava of Prachi-Kusabhadra zone (who is accepted as Galu Madhava 
in our tradition) and Chodaganga had to possess it from king Madhava after 
a short encounter.®? Chodaganga definitely pulled down that small temple 
and started the lofty pishta for which Deula Tola could refer to the fact in an 
interesting manner; 


Sankhanabhi mandale deula tolaila 
Shéathie hata deula pdatale potila 
Visa sahe-hata deula ucha kala®3 


The inscriptions of the Narasimha temple cannot definitely help in dat- 
ing the construction of the temple. But a careful study of the inscriptions in 
the Narasimha temple indicates that the donations to Purushottama were 
granted by the Ganga king and his officers in the Saka year 1035 (A.D. 
1113) and again in the years from A.D. 1124. Only few inscriptions have 
been there of this phase (between A.D. 1113-1124). This gap of ten years 
indicates that the construction of the temple for Purushottama was probably 
in progress during this phase for which pilgrims/devotees/royal officers could 
not get enough opportunity to record their grants to Purushottama. Hence 
we may accept these years (A.D. 1114-1124-26) as the phase when the 
Vimana and Jagamohana of the huge temple were constructed. 


In conclusion we may add that king Chodaganga devoted whole- 
heartedly to the work of temple construction instead of engaging himself in 
the military campaigns. The composer of the copper plate grant of A.D. 1198 
describes this achievement after stating the conquest of Utkal by the king. 
The conquest of Utkala and the construction of a huge temple for Vishnu- 
Purushottama were thus the two inter-connected events of the period from 


A.D. 1113-14 to A.D. 1124-26. 


References 

i. James J Preston, Sacred Centres; Development of A Classificatory Scheme, 
1987, Mayur Publications, Bhubaneswar, p.17-18. 

2. ‘Purushottama Khanda’ of the Skanda Purana, Venkateswar Press, Bombay, 


141 


Digitized by PPRACHIN, SOA 


15. 


16. 


CULTURAL HERITAGE OF PURI 


Musali Parva, Sarala Mahabharata, Cultural Affairs Department, Bhubaneswar. 


Madalapanji. Utkala University, Bhubaneswar, 1969, compiled by A.B. Mahanty. 
Odradesa Rajavamsavali, Institute of Orissan culture, Bhubaneswar. 1983. 
Kataka Rajavamsavali, ed Hermann Kulke and G.C., Tripathy, Allahabad, Vol.I 
1987. 


Gangavamsanucharitam champu, Vasudeva Ratha Somaya]ji, ed. Pramila Mishra, 
Directorate of Tourism and Cultural Affairs, Orissa. 


See No.4 and 5. 


A. Stirling, Asiatic Researches, Vol. XV, p.269, p.315. Brij Kishore Ghose, His- 
tory of Puri, p.10. William Hunter, Orissa, Vol.I, London, 1872, p.102. Rajendralal 
Mitra, Antiquities of Orissa, Vol.I1.1880/1963, p.183. Pyari Mohan Acharya, 
Odisa Itihasa, 1879/1925/1991. Cuttack, p.81-82. 


Journal of the Asiatic Society of Bengal, Vol.LXIV, part-1, No.2, 1895, p.128- 
154. 


See Epigraphica Indica (hereafter cited EZ), Vol. XXVIII (1949-50), p.185-195. 
Ibid., p.185-195. 

Journal of the Asiatic Society of Bengal, Vol.LXVII. 1898, pp.328-31. 

Ibid. 


Journal of the Asiatic Society of Bengal, Vol.LXIV. part-1, No.2. 1895, p.135. 


M.M. Ganguli, Orissa and Her Remains, 1912, p.401-402. R.D. Banerji, History 
of Orissa, Vol.1, 1930, p.251. H.C. Ray, Dynastic History of Northern India 
(Early mediaeval phase), Vol.1 1931, p.471. Jagabandhu Singh, Prachina Utkala, 
Kripasindhu Mishra, Utkala Itihasa, R. Subba Rao, The History of the Eastern 
Gangas of Kalinga Vol. VII, Part-I, 1932 (Journal of Andhra Historical Research 
Society) Chapter-V, S.N. Rajaguru, Orissa Historical Research Journal (here- 
after cited OHRJ), Vol. V, No.I, 1956, p.69. H.K. Mahtab, History of Orissa, 
Vol.I, 1959, p.204. K.C. Panigrahi. History of Orissa (Hindu period), 1981; 
p.156, K.N. Mahapatra, OHRJ, Vol.III, No.I, 1954, p.13. P.Mukherji, The History 
of Mediaeval Vaisnavism in Orissa. 1981, p.29. K.C. Mishra, The Cult of 
Jagannatha, 1984, p.33. D.C.Sircar, Studies in the religious life of Ancient and 
Mediaeval India, 1971, p.75-78. Also EI, Vol. XXXI, p.255. K.S. Behera, “Antig- 
uity of Purushottama-Jagannatha at Puri”, Utkal University Journal, 1973 

p.19-21. H.V. Stietencron, “Advent of Vishnuism in Orissa. An outline of its 
history according to archaeological and epigraphical sources from the Gupta 
period, “in The Cult of Jagannatha and the regional tradition of Orissa” (here- 
after cited CJRTO), ed. Eschmann, Kulke and Tripathy’ 1978. 


S.N. Rajaguru, Inscriptions of the Temples of Puri and Origin of Sri Purushottama 
Jagannatha, Vol.1, Puri, 1992, p.5-7. 


Rabi Ray, Jhankara, March/1994, August/1993. He has two papers on this 
issue. 


142 


Digitized by PPRACHIN, SOA 


17. 


18. 
19. 


20. 
21. 
22. 
23. 


24. 
25. 
26. 
27. 
28. 
29. 
30. 


al; 
32. 
33. 
34. 
35. 
36. 
37. 
38. 
39. 


40. 
41. 


CULTURAL HERITAGE OF PURI 
R. Geib, Indradyumna Legende. Ein Beitrag zur Geschichte des Jagannath 
Kultes, 1975, Otto Harrasowitz. Wiesbaden, p. 177-182. 
See No.4 and 5. 


The verse is grammatically defective. It is now quoted below, Sakabde randhra- 
subhraamsu-rupa-naksatranayaka/Prasadam karayamasananga-bhimena 
dhimata/ Quoted in Mandirera Katha I, p.143. 


Hunter, op.cit., p.102. 
Ibid. 
Ibid. 


Kailash Chandra Dash, ‘A study of the legends on Chodaganga'’, Journal of 
Indian History, Trivandrum, Vol.64 (accepted for publication) 


See Sri Mandira; Sri Jagannatha, compiled by Manoranjana Singhari, Puri, 
1989, p.20-21. 


Ibid. 

M.M. Ganguli, op.cit., p.404. 
K.C. Panigrahi, op.cit., p.407. 
H.V. Stietencron, CJRTO, p.76. 
OHRJ, Vol. V, No.I, p.59-62. 
Loc cit., p.6. 


So far thirteen copper plate grants of the Ganga family refer to the Saka year 
1069 as the date of coronation of Kamarnava. 


Rabi Ray, Jhankara, August, 1993, p.433. 

CJRTO, p.76. (The view of Stietencron). 

Journal of the Asiatic Society of Bengal, Vol.LXIV, part-I, No.2, p.133. 

See No.31. 

Stietencron; CJRTO, p.76. 

We accept in this context the view of D.C. Sircar, See FEI Vol. XXVIII, p.247. 
EI, Vol. XXVIII, p.235-58. 

Jhankara, August 1993, p.429-434: March 1994, p.1019-1026. 


Kailash Chandra Dash, Jhankara, December 1993, p.785-788, September 1994. 
p.529-536. 


ET, Vol, XXXI, p.249-262. 
We have used the translation of G.C. Tripathy whose paper has been pub- 
lished in CJRTO. P.41-42. 


143 


Digitized by PPRACHIN, SOA 


42. 
43. 
44. 
45. 
46. 
47. 
48. 
49. 


50. 


51. 


52. 


53. 
54. 


55. 


56. 


S57. 
58. 


59. 


CULTURAL HERITAGE OF PURI 


Ibid. 

Ibid. 

Ibid. 

Ibid. 

Ibid. 

‘Purushottama-Khanda’ of the Skanda Purana, Venkatesvara Press, Bombay. 
Ibid. Chapter-XVIII. Sloka-4 to 6. 


D.C. Sircar, Studies in the religious life of Ancient and MediaevalIndia, 1971, 
p.75. 


H.K. Mahatab, op.cit., p.204. 
H.V. Stietencron, CJRTO, p.74. 


The copper plate grants of A.D. 1118 only refer to his sovereignty over the 
whole of the Utkala kingdom. But the conquest of the other parts South 
Eastern India (Vengi. Dandabhukti and Mandaradri) had been undertaken by 
the Ganga king from A.D. 1126 to A.D. 1135. For this see Temburu grant of 
A.D. 1129, Bharati (Telugu magazine). August, 1968, p.12-13. 


Chinna Badamu copper plate grant of A.D. 1140, Epigraphia Andhrica, Vol.1I, 
p.72-73. 


Kailash Chandra Dash, “Mandaradri and Garh-Mandaran”, OHRJ, Vol. XXXVIII, 
p.85-98. 


See OHRJ, Vol. XXXVIII, p.85-98. 
N. Mukunda, Kalinga under the Fastern Gangas, 1991, p.25. 


Kailash Chandra Dash, “Chodaganga and Vaishnavism"”, Quarterly Journal of 
the Mythic Society, Vol.LXXXIV, No.IV, 1993, p.174. 


Ibid., p.180. 


Mukhalingam copper plate grant of A.D. 1108, Epigraphia Andhrica, Vol. IV, 
p.47. 


Adapaka grant of A.D. 1096, Bharati, October 1954, p.431-432d. 


Kailash Chandra Dash, “A study on the conquest of Orissa by Gangesvara- 
Chodaganga”Itihas, Journal of Andra Pradesh Archives, Hyderabad Vol. XVIII, 
No.II, 1992; p.21-33. 


Ibid. 


K.C. Panigrahi, Archaeological Remains at Bhubaneswar, 1981, p.248-252. 
H.V. Stietencron, CJRTO, p.20. 


OHRJ, Vol. XXXII, No.III and IV, p.72-74. 
144 


Digitized by PPRACHIN, SOA 


60. 


61. 
62. 


63. 
64. 


65. 


66. 
67. 


68. 
69. 
70. 


CULTURAL HERITAGE OF PURI 


Co Hermaan Kulke, H.V. Stietencron, G.C. Tripathy and G.N. Dash in 
Pers nave given importance to this view. S = 
L,I, TI, IV, V, VL, VIL, VII, Tx. es 


Ibid. 


Kailash Chandra Dash, ‘Ramanuja, Chodaganga and Purushottama Ksetra”, (in 
Oriya) Amritayana, Bhubaneswar. April 1991. p.15-23. 


Quarterly Journal of Mythic Society, Vol.LXXXIV, No.IV, 1993, p.174-188. 
Ibid. 


Ibid. 


The tradition of Ramanuja’s visit to Purushottama Kshetra has been recorded 
in Ramanuja Divyacharitai, Prapannamrta of Ana ntacharya and Totadrinatha 
Guruparampara. See G.N. Dash, “The evolution of the priestly power; The 
Gangavamsa period”, CJRTO, p.157-58. 


This tradition was accepted by the followers of Ramanuja and it went against 
his popularity. Therefore unless it was very true it would not have been re- 
corded in the literary texts on Ramanuja. 


A. Govindacharya, The life of Ramanujacharya, 1906, Madras, p-142: D.M. 
Derret, The Hoysalas: A Mediaeval Indian Royal Family, 1957 Madras, p-222. 


H.Kulke, CJRTO, p.145. 
G.N. Dash, CJRTO, p-159. 
B.R. Gopal, Sri Ramanuja in Karnataka, an epigraphical study, Delhi, 1983, p.7. 


N. Rameshan, Two copper plate inscriptions of Andhra Pradesh Government 
Museum, Hyderabad, 1972, p-109. 


B.R. Gopal, op.cit., p.8. 
Ibid. p.9. 


The earliest inscription of Sri Kurmam is dated Saka year 1035. But it refers to 
the 28" Srahi (regna! year) of Chodaganga S.N. Rajaguru suggests that the 
Saka year 1035 is correct; the srahi 28 is wrong. He makes it 38 for equation 
with his Saka year. See Inscriptions of Orissa, Vol.I1I, part-I, No.59. But there 
are evidence that in the Saka year 1036 the Srahi Samvat of Chodaganga was 
calculated as 37. Hence the acceptance of 28 for 38 for the sake of the Saka 
year 1035 is not based on real calculation. See EI, Vol XXX, p-29. It is true 
that the counting of the dates in the votive inscriptions was sometimes wrong. 
The inscription in Sri Kurmam is non-official and records a grant of Tiliki-Vevuru 
(Teliki community), which might have known the Srahi year 28 correctly while 
the Saka year was wrongly counted by them, which might be 1025. Thus 
accepting 28 Srahi we can calculate the date of the inscription, which is 
about A.D. 1103. The Mukhalingam temple inscription of the Saka years 1025 
(A.D. 1102-3) refers to the 28™ srahi of Chodaganga. See South India Inscrip- 
tions, Vol.V, No. 1005; Inscriptions of Orissa, Vol.II1, part-I, No.44. Even if one 
accepts the Saka year 1035 as correct the inscription does not indicate that 


145 


Digitized by PPRACHIN, SOA 


71. 
72. 
73. 
74. 
75. 


76. 


77. 


78. 
79. 


80. 
81. 


82. 


83. 


CULTURAL HERITAGE OF PURI 


it became a Vaishnava centre only from that year which is the view of H.V. 
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Lord Nilamadhava and Chodaganga 


Dr. Rabi Narayan Dash 


It has been described in ancient texts that Lord Nilamadhava, the 
deity of the Savaras, was worshipped by Visvavasu, the Savara king. It is 
further known that Lord Nilamadhava was taken away by the Brahmana 
Vidyapati at the instance of his king to be worshipped in his kingdom. But 
we grope in darkness to find out who this king was and who were the 
worshippers that lost the deity. Further, we do not know how and when 
the temple of Lord Jagannatha was built by Chodaganga and how was it 
related to Nilamadhava. 


From the Dasagoba copper plate grants of Rajarajadeva III, dated 
1208 A.D. it is known that Chodaganga built the temple for the great God 
Purushottama at Puri. Now the question arises when this temple was built. 
From the Korni copper plate dated 1112 A.D., we came to know that 
Chodaganga conquered Utkala first and Vengi later on. So by 1112 A.D., 
Utkal was conquered by him when he first used the title, Paramamahesvara. 
Further, it was known from this copper plate that he established Achyuta 
in place of the earlier Lord of Utkala. This may be applicable in both the 
cases of the king of Utkala and the deity of Utkala. If the Lord of Utkala, 
the deity, is replaced by Achyuta, then it can be concluded that earlier the 
deity was removed from its seat or temple in Utkala. It is widely known 
that the Lord Purushottama, the deity, was the Lord of the land of Utkala 
from ancient times. Now the question arises, when was the deity re- 
moved. We come to know from the Dirghasi stone inscription of Vanapati 
that he defeated the ruler of Utkala alongwith the rulers of Vengi, Kimindi, 
Gidrisingi and Dadarnava. The land of Gidrisingi is identified with the four 
zamindaris of Ganjam constituting Dharakote, Badagada, Seragada and 
Suruda. Definitely, the battle with the king of Utkala was fought to the 
north-east of this land. Further he has stated to have conquered Malli 
Odra which was certainly lying close to these countries. As such, the land 
of Utkala can be no other place than the hilly tracts of Banapur around 
Chilka lake which is referred to by Vanapati. Most probably the land around 
Chilka was conquered by Vanapati during this period. The date was 1075 
A.D. or prior to it as per the date of the inscription. This was about two 
years prior to the date of accession of Chodaganga to the throne of Kalinga. 
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After Chodaganga sat on the throne of Kalinga in 1076 A.D. he 
might have weilded his sword against the king of Utkala who had tested 
defeat at the hands of Vanapati, the Prime minister of his father. He thor- 
oughly knew that the people of Utkala were sentimental to religion and 
could rally round the king to protect the land of the deity and its Lord 
probably Nilamadhava. So the tactics adopted by him was to send a group 
of able soldiers with Vidyapati at its head in the guise of pilgrims to Puri, 
the abode of the God Nilamadhava. Vidyapati took away the deity by the 
sea but he himself took resort to the land route through the Chilka lake. 
This fact was fresh in the memory of the later rulers and hence at a very 
later date formed the theme of Champu Kavya “Gangavamsanucharitam” 
by Vasudeva Ratha Somayaji, who adorned their court as a poet. 


Chodaganga left the throne in 1147 after which Kamarnavadeva 
sat on the Ganga throne in Orissa. In 1148, one Surama, daughter of 
Vidyapati Pandita offered a perpetual lamp in the temple of 
Aniyankabhimesvara at Srikurmam. The question arises, who is Vidyapati 
Pandita. It was quite interesting that he was famous at that time for which 
his daughter could divulge her identity through her father. Even the Champu 
Kavya notes that Vidyapati returned with his wife Lilavati to Khimundi by 
the land route through Chilka. Lilavati can be equated with Lalita, the daugh- 
ter of the Savara or Sailodbhava, king of the Puri region who was wor- 
shipping Lord Nilamadhava. In this connection one more fact can be stated 
for further clarification. 


Chodaganga called himself Paramamahesvara along with 
Paramavaisnava from 1112 A.D. after conquering Utkala. From 1118 A.D. 
he used the title of Paramavaisnava only and dropped the title of 
Paramamahesvara. This has something to do with activities he took up 
around Utkala. In 1134-35 A.D., he shifted his capital from Mukhalingam 
to Cuttack for better administration of his newly acquired country. It indi- 
cates that he won the confidence of the people of this part of Orissa by 
then to make his abode and capital at Cuttack in 1134-35. What was the 
cause of this confidence of the people that he gained shortly after his 
conquest ? The reason is he started building the great Jagannatha temple 
at Puri immediately around 1118 A.D. for which he called himself 
Paramavaisnava. Moreover, the temple of Jagannatha was built with a 
greater height than the Lingaraja temple to prove to the people that the 
monarch actually upholds Vaisnavism in lieu of Saivism and he is with the 
people of the Puri region more closely and sincerely than the previous 
ruler. This fact diplomatically alienated the people of this region from that 
of the king of Utkal who could have stood by the former ruler against the 
invader. Again from another inscription recorded in Markandesvara temple 
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at Puri he granted the Niralo village to one Sadhu Bhimadeva for the 
Rangabhoga and Anga-ranga-bhoga (i.e. decoration and illumination of 
the God) of the deity Purusottama in 1131 A.D. This fact clarifies that the 
temple of Sri Jagannatha was built by then and the deity was established 
with decoration. Chodaganga felt the need of decorating the deity over 
and over again in the subsequent years for which he made arrangements 
for the same entrusting the work to Sadhu Bhimadeva and his descend- 
ants perpetually in return of enjoying the produce of Niralo Vastavya for 
this act. This fact further clarifies that Purusottama was installed in the 
temple of Jagannatha during the time of Chodaganga and the temple was 
completed by him rather than by Anangabhimadeva. Moreover, his chief 
queen Gandachodadevi, who was an ardent worshipper of Jagannatha as 
per the tradition intended to build the temple of Gundicha at Puri and 
introduced the Gundicha Yatra or the car festival of the deity. 


Now the question arises, why was Lord Nilamadhava removed from 
Puri and what happened to this deity. The idea behind the removal was to 
create confusion among the people of the Puri region and to conquer the 
area from the king of Utkala. Chodaganga accomplished this diplomati- 
cally by removing the deity from Puri. But where did he insta! this deity 
after removal ? The removal of the deity definitely took place prior to the 
conquest of the Puri region, i.e. much before 1112 A.D. and after 1106 
A.D. During this span of 36 years Chodaganga was planning and conduct- 
ing his war strategies in Utkala and Vengi i.e. Andhra. As per Korni plates 
he crossed his sword with Utkal at the first instance and subsequently 
with Andhra. Thus the removal of Lord Nilamadhava might have taken 
place in 1100 A.D. along with the accession of the Puri region. After the 
war clouds settled down from the eastern and western horizons he visited 
the Puri region alongwith his brother Parmadideva in between 1112 and 
1118 A.D. This fact is also corroborated from inscriptions found recorded 
in the Lingaraja temple in 1112 A.D., Khilor temple record 1113 A.D., 
Korni plates of 1112 A.D. and Vizag copper plate grant of 1118 A.D. The 
result of this was the building to the Jagannatha temple and placing of the 
deity on the throne. Korni plates further note that he placed Achyuta on 
the throne of the fallen Lord of Utkala by 1112 A.D. This further indicates 
that his visit to Lingaraja and Khillor temples preceded by installation of 
Achyuta who is also known to be Purusottama of the Bhagavata Puran. 
Subsequently in 1118 A.D. he started building the temple of Sri Jagannatha 
and from that time he declared himself as Paramavaisnava. 


The removed deity Sri Nilamadhava was kept hidden somewhere at 
Srikurmam. Probably the temple of Kurmesvara Siva was intended at the 
first instance to make room for Nilamadhava. For the same the Lingam of 
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the temple was removed. But for some reasons unknown to us the idea 
was abandoned and Kurmanatha Visnu was installed there. Probably the 
turbulent Savara Chiefs tried to snatch away Sri Nilamadhava from the 
Gangas. For the same, constant vigil was to be kept on the deity and 
during the life time of Chodaganga Nilamadhava could not be installed any 
where in the Ganga country. But two years after the demise of Chodaganga 
the installation of Cholaganga Madhava took place at Relivalsa in the 
Vizianagaram taluk, in 1153 A.D. Probably this is the image of Nilamadhava 
which was installed in a veiled name in order to protect the deity from the 
attempt of the Savaras to recover it from the hands of the Gangas. But 
this fact remained in strict confidence beyond the knowledge of the Savaras 
who were trying to take every opportunity to snatch away the deity from 
the Gangas. In this connection we may cite the last instance of Savara 
invasion at Srikurmam when Naraharitirtha the religious pontiff was the 
Governor of the place. Probably Savaras underestimated the prowess of 
Naraharitirtha taking him as a saint and made their attempt to recover the 
deity of Nilamadhava from the Gangas that was removed from Srikhetra, 
being unaware of the fact that the deity was installed in the guise of 
Cholaganga Madhavadeva. But this attempt failed and their invasion was 
set at naught by Naraharitirtha who was the descendant of the hereditary 


family of ministers of the Gangas. He was the Mandalika or Governor of 
the place. 


Madalapanji, the temple chronicle of Puri and Katakraja Vamsavali 
of the Telugu country mention that one Ganga, the thief, usurped the 
throne of Utkala by the help of one Vasudeva Ratha, one time the minister 
of the monarch of Utkala. In view of the removal of Sri Nilamadhava by 
Chodaganga the nickname thief is assigned to him by the chroniclers of 
which might have some truth in it. Thus the story of Sri Nilamadhava 
which is found recorded in the Utkala Khanda of the Skanda Purana has its 
roots in the Ganga rule. In this connection we may mention here that 
Ganga inscription says that the Puranas were renovated during the Ganga 
period in Orissa. Further, it can be indicated that there is no evidence of 
Nilamadhava worship in any other Purana that antedated the Skanda 
Purana. Hence, the conclusion emerges that the story of Nilamadhava 
was created during the time of Chodaganga and popularised later to com- 
memorate the diplomatic and military victory of the Gangas over the 
Somavamsis in the guise of religious worships and incidents. 


JH 
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Gangeswara-Chodaganga and the Temple 
of Purusottama-Jagannatha 


Dr. Kailash Chandra Dash 


Anantavarma Chodaganga (A.D. 1078 to 1147) left a lasting contri- 
bution to the religious life of Odisha by constructing a huge structure of Sri 
Purusottama near the sea shore of Utkala. This achievement has been re- 
corded in the copper plate grant of the year 1198-99 A.D. and has been 
repeated in all the other grants of the later kings of the Imperial Ganga 
dynasty in Odisha.! 


The verses of the record under discussion state that only Gangesvara 
could construct a suitable palace for a god like Purusottama, whose feet are 
the earth, the navel the mid region, the head the heaven, the ears the direc- 
tions and the two eyes the Sun and Moon respectively. The previous kings 
neglected the job since they hesitated thinking who can build such a palace 
for such a god (who is identical with the Universe).3 Another verse of the 
same copper plate grant states the joy of Sri Purusottama and his consort 
Lakhsmi at the construction of the temple. Till before the construction of this 
residence for Sri Purusottama, he lived in the milk ocean.* But since ocean is 
the birth-place of Lakhsmi, Purusottama felt rather ashamed of living there 
as he knew too well that a respected person is not accorded honour if he 
lives as a son-in-law in his father-in-law’s house.” He was, therefore, very 
much pleased to get a new palace of residence for himself and also his wife 
Lakhsmi found residing in the houses of her husband much preferable to 
living in her father’s house.® 


The verses of the record under discussion only credit Chodaganga, as 
the builder of the temple of Sri Purusottama and there was no temple for the 
deity in the pre-Chodaganga period. This was the opinion of the famous 
German historian, H.V. Stietencron in his paper in 1977.” But in the paper 
published in 1978, he changed his interpretation and stated that the later 
Ganga inscriptions from the Dasagoba Copper Plate Grant of Rajaraja III 
(A.D. 1198-1211) onwards are wrong when they claim all the merit for 
Chodaganga by stating that only Gangesvara built the temple of Sri 
Purusottama while other kings neglected this task.® 


In fact, there was a temple for Sri Purusottama in the pre-Chodaganga 
period which has been confirmed by the learned scholars from several liter- 
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ary and epigraphical sources.? The composer of the grant of the year 1198 
A.D. was also conscious about the existence of a temple for Sri Purusottama 
in the pre-Ganga period. Probably, the early temple was constructed not 
exactly in the place where Gangesvara constructed the giant temple. The 
place was quite near the sea from which the composer drew the conclusion 
that till before the construction of a residence for Purusottama by Gangesvara 
he lived in the milk ocean. It is also probable that by the reign period of 
Rajaraja III, the Ganga king, the old temple was pulled down to the ground 
as a result of which no trace of the same was left which tempted the com- 
poser of the grant of 1198 A.D. to state that there was no temple for Visnu- 
Purusottama till the reign period of Chodaganga. 


The records of Chodaganga do not credit him with the construction of 
a temple for Sri Purusottama. These records only review his military achieve- 
ments. This is because the construction of a temple was a religious deed 
which a king might not claim as his proud achievement. Only in the records of 
the later kings of his dynasty starting from Rajaraja III such a credit was 
attributed to him. 


The records, of course, do not specify the exact time when Chodaganga 
started the construction of this religious structure and when he completed it. 
H.V. Stietencron, on the basis of the version of a literary text like Utkala 
Khanda of Skanda Purana states that Gangesvara certainly started building 
the temple, but he probably did not live to see its completion.’ His view- 
point is : 


The Utkala Khanda of the Skanda Purana mentions the garbha-pratistha 
of the temple. This term has been wrongly taken to denote the consecration 
of the temple. But this is not so. It refers to a stage in the building of the main 
temple tower when the foundations have been built and the level of the 
garbha-griha is reached. Now the interior space of the garbhagriha which 
also determines the width of the uppermost portions of the temple tower, is 
precisely measured. The first layer of stones for its walls are joined with 
utmost care. And the rite of garbha-pratistha is performed. It is only after 
completion of this rite, that work starts on the raising of the temple walls. 
The Utkala Khanda tells us that this work was not yet completed when the 
king ascended to heaven, i.e., died. It describes how the king while in heaven 
is worried about the proper continuation of the building activities. 


This interpretation of the versions of Utkala Khanda by the learned 
scholar is very interesting but it cannot help us in discovering the truth. The 
composer of Utkala Khanda had combined the building activities in the Dhama 
of Sri Purusottama in the pre-Chodaganga period with that of Chodaganga. 
It refers to the construction of a temple for Narasimha by Indradyumna 
before undertaking the construction of the temple of Sri Purusottama. This 
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was the imagination of the composer looking to the giant Narasimha temple 
(near Gundicha Mandapa) which was probably the parsva-devata of the first 
temple of Sri Purusottama. The composer had suppressed this fact and had 
referred to both the temples for Sri Purusottama (the one constructed by a 
king of pre-Ganga period and the other built by Chodaganga) as one built by 
Indradyumna. The same temple for Sri Purusottama probably built in the 9th 
and 10" century A.D. was referred to in the text as the completion of the 
garbha-pratistha of the temple by Indradyumna. He did not give any break 
between the building activities in the pre-Ganga period in the Dhama of Sri 
Purusottama and that of the time of Chodaganga. Stietencron came to the 
hasty conclusion because he accepted Chodaganga as the first Indradyumna. 
But the composer of the text had accepted the builder of the first temple of 
Sri Purusottama as the first Indradyumna. 


Thus Chodaganga’s construction of the Vimana and Jagamohan of the 
temple Sri Purusottama and the construction of a small temple of the deity 
by a king of the pre-Ganga period were combined in the Utkala Khanda as a 
result of which the real fact about the builder of the temple was not dis- 
closed. 


The architectural features of the Vimana and Jagamohan of the tem- 
ple of Sri Purusottama Jagannatha also warrant the fact that Chodaganga 
was the builder of the same. The architectural similarity of the Vada of the 
Lingaraja, Brahmesvara and Jaganatha, the representation of anga-sikharas 
in the flat portion of the first bhumi of the Kanika paga in Jagannatha and 
Brahmesvara indicate that the date of the completion of the temple (Vimana) 
cannot be fixed far beyond the first quarter of the 12 Century A.D. In the 
post-Chodaganga period, a sapta-ratha structure like Meghesvara was con- 
structed. Thus, if Anangabhima II constructed.the upper portion of the tem- 
ple of Jagannatha as suggested by H.V. Stietencron, he could have followed 
the tradition of Megheswar.3? But in the reality, a difference is noticed in the 
treatment of the Gandi of the Meghesvara and the Jagannatha temple which 
indicates that the Gandi of the Jagannatha temple was completed much 
before the full-fledged sapta-rathi gandi of the Meghesvara. These features 
justify that Chodaganga only constructed the Vimana and Jagamohan of the 
temple of Sri Purusottama during his reign period. The porches in front of the 
parivaradevatas also formed integral parts of the original scheme for the 
construction of the giant Vimana and Jagamohana by Chodaganga.! 


The copper plate grant of the year 1198 A.D. confirms that the con- 
struction of the huge temple for Purusottama was completed by Gangesvara- 
Chodaganga and both Lakhsmi and Purusottama were consecrated in the 
new temple during the reign period of Chodaganga.* If, according to the 
statement of Stietencron, the temple was not completed during the reign 
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period of Chodaganga, how could the composer of the grant of the year 
1198 A.D. refer to the consecration of both Lakhsmi and Purusottama in the 
temple.’ The composer of the grant had to review the events of atleast fifty 
years and if it was the achievement of any of the four sons of Chodaganga, it 
would not have been recorded in the column of Chodaganga’s deeds. Thus 
there is un-mistakable reference about the completion of the construction of 
the temple and the consecration of the deity during the glorious phase of 
Chodaganga’s reign in the copper plate grant of Rajaraja III. 


The accounts why a Saiva king like Chodaganga decided to construct 
a huge structure for Sri Purusottama and the success of his scheme are very 
interesting aspects of the study of the cult of Sri Jagannath. Chodaganga, in 
his copper plate grants, issued before his first conquest of Utkala, described 
himself as a devotee of siva as usual like his predecessors.!® But for the first 
time in his copper plate grant of the year 1108 A.D. discovered from 
Mukhalingam and in his Korni copper plate grant of the year 1112-13 A.D. he 
was attributed with the imperial religious epithet like Parama-Vaisnava after 
Parama-Mahesvara.” These records thus make it clear that in the first dec- 
ade of the 12 century A.D. Chodaganga had expressed his devotion for 
Vaisnavism and his faith on Saivism was still unshakable during that period. 
Learned scholars present two different opinions about Chodaganga’s patron- 
age of Vaisnavism. 


a) Chodaganga was converted to Vaisnava faith by Sri Ramanuja, the 
founder of the Visishtadvaita philosophy. P. Mukherji states : 


“Chodaganga and his sons espoused the cause of Vaisnavism with the 
proverbial zeal of enthusiasts. They erected an immense and gigantic struc- 
ture as the magnificent assertion of autocratic devotion. It is quite possible 
that Chodaganga’s enthusiasm was aroused, as he came into contact with 
some great personality. The first name which strikes us in this connection is 
that of Ramanuja, apostle of the Sri-Cult. Ramanuja visited Odisha between 


1122 to 1137 and Chodaganga came into contact with him during this pe- 
riod.”19 


S.N. Rajaguru states : 


“After being converted into Vaisnavism Chodaganga used the title of 
Parama-Vaishnava which is found in his Vizagapatam Copper Plate grant of 
the saka year 1040.20 


These views of the learned scholars cannot be accepted because the 
Mukhalingam Copper Plate grant of the year 1108 A.D. states that Chodaganga 
had the two imperial religious titles like Parama-Mahesvara and Parama- 
Vaisnava.*! Thus Ramanuja’s alleged influence on Chodaganga and his con- 
version of the king into Vaisnava faith should be dated before 1108 A.D. If at 
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all Chodaganga was converted into the Vaisnava faith, he would have at 
once given up the epithet Parama-Mahesvara. But he had given up this epi- 
thet only in the copper plate grants from 1118 A.D. and then also he had not 
forshaken his regard for Saivism.2? The record of the king of the year 1096 
A.D. does not mention this religious epithet ‘Parama-Vaisnava’ and so it can 
be reasonably concluded that Chodaganga had taken the decision to be a 
patron of Vaisnavism in between 1096 A.D. and 1108 A.D.23 


His contact with Ramanuja during this stage can be reviewed in this 
context. According to the legendary tradition recorded in ‘Ramanuja Divya 
Charitai’ and Prapannamrta, Ramanuja, the South Indian Vaisnava saint, on 
his way from North India, came to Puri.2* There is historical basis in this 
tradition. Ramanuja, with the support of the then ruling monarch in the con- 
trol of the Puri tract, tried to introduce Brahmanic mode of worship at the 
shrine of Sri Jagannatha.?° But he was not successful because of the opposi- 
tion of the priests there.?¢ The exact period when Ramanuja visited Puri 
cannot be determined and his association with Chodaganga from 1096 A.D. 
to 1108 A.D. (when the latter was busy in the conquest of Utkala and Vengi) 
cannot be accepted without corroborative historical evidence. Numerous in- 
scriptions of Chodaganga are now available, but non of them gives any indi- 
cation of a contact between Ramanuja and Chodaganga. We can at best 
accept the fact that Chodaganga was conscious of the popularity of Sri 
Vaisnavism of Ramanuja, which he patronized as a ‘counter-balancing force’ 
to saivism in his empire.’ 


The other argument of the scholars is that Chodaganga had became a 
devotee of Visnu for his own political purposes. D.C. Sircar seems to have at 
first thought in this line.?8 But Hermann Kulke, G.N. Dash and H.V. Stietencron 
later on elaborated this viewpoint and they rejected the theory of the con- 
version of Chodaganga from Saiva faith to Vaisnava faith. H.V. Stietencron 
putsforth the following arguments : 


“Privately the king’s devotion to Siva was not affected. A large number 
of un-official inscriptions referring to grants made by his brother or by his 
queens continue to call him a devotee of Siva. On the other hand, the king 
seems to have been aware of the spiritual trends of his time. He was ready 
to adjust himself to them and to use them for his political purposes. As 
expressed in his Korni copper plate grants he was willing to support all who 
supported him in turn, whether they be Saiva or Vaisnava or others. He later 
built the huge temple at Puri for the God Visnu, very likely in order to base his 
power on a rising movement. In his Visakhapatnam plates which were taken 
as a proof of his conversion, he suppressed the reference to his devotion to 
Siva because the donation was made to a devotee of Visnu, a certain Madhava 
who belonged to a Vaisnava family. In donations to Siva temples such as the 
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Bhimesvara temple at Draksharama or the Nilakanthesvara temple at Bobbili, 
a similar policy was followed, i.e. the king was only represented as a devotee 
of Siva. Therefore, instead of proving a conversion, the inscriptions only show 
that on the occasion of gifts to temples or private persons the king refrained 
from hurting the feelings of his subjects. Chodaganga’s religious policy was 
not the outcome of an isolated decision. He was pushed on by a general 
trend set in motion by the Sri Vaishnava movement. He promoted this move- 
ment in Sri Kurmam from 1113 A.D. Later on he constructed the temple for 
Sri Purusottama which had to reflect the greatness of his power and pres- 
tige.”3° 


The learned scholar no doubt, presents a substantial point about 
Chodaganga’s decision to patronize Vaisnavism, but he is ignorant of some 
important information in this respect. Chodaganga had an extra-ordinary 
regard for Saivism and at the same time, regard for popular religious senti- 
ment which was also pro-Saiva. But he had taken an important decision. 
sometime between 1096 A.D. and 1108 A.D. (when he had conquered Utkala 
and placed the defeated Lord on the throne) to support Vaisnavism in his 
kingdom along with Saivism.3! Thus four years before the issue of the Korni 
Copper Plate grant, Chodaganga was a devotee of Visnu. Who inspired him 
to change the traditional Ganga religious policy by cooperating the religious 
epithet Parama Vaisnava in the Copper Plate from 1108 A.D. is not certainly 
known, but as he used this epithet only after this first conquest of Utkala, it is 
very likely that the religious condition of Utkala during this period of conquest 
helped him to shape the new religious policy. He was aware of the rising 
spiritual movement of Vaisnavism in India as suggested by Steitencron, and 
also he had known the existence of the famous Vaisnava centre called the 
Dhama of Sri Purusottama in Utkala which was not duly patronized by the 
Somavamsi kings. Although there was a small temple for Sri Purusottama it 
did not receive patronage by the later Somavamsis and the worship of the 
deity was confined to a small temple, a small area around the Dhama called 
Sindurapura. The Somavamsis kings left an imperishable contribution to the 
Odishan Cultural history by the construction of a giant structure for Krttivasa- 
Lingaraja in Bhubaneswar. The Dhama of Sri Purusottama without royal pa- 
tronage stood like a pilgrim centre and made a silent protest to the Saiva 
Somavamsis of Odisha. Chodaganga had in all probability, marked this apa- 
thy of the Somavamsi kings to the Vaisnava shrine in Puri during his first 
conquest of Utkala before 1108 A.D. He was also conscious that the Prachya 
people were eager for Madhava worship in the Dhama of Purusottama and 
they could not take any interest in the shrine because the presiding deity was 
a Hinduized tribal deity. He might have got this information either paying a 
visit to the Dhama of Sri Purusottama during his first phase of Utkala cam- 
paign before 1108 A.D. or he might have been informed by the people during 
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this phase. Therefore, when he completed his first conquest of Utkala and 
Vengi before 1108 A.D. he began to change his official religious attitude. 
During that period, Chodaganga had probably decided to overshadow the 
architectural achievement of the Somavamsis by the erection of the grand 
structure for Visnu-Purusottama which deed would help him in the formation 
of an empire and in the legitimation of his authority over it. 


Thus, as stated by Kulke, Stietencron and G.N. Dash, we can affirm 
that Chodaganga supported the rising movement like Vaisnavism for his own 
political purposes. The regard for Vaisnavism was officially declared in 1108 
A.D. as the second important religion of his kingdom.32 Such a policy of the 
‘co-existence of Siva and Visnu’ continued till 1113 A.D. when he was about 
to complete the conquest of Utkala.3? All his Copper Plate grants from 1118 
A.D. to 1140 A.D. omit the title of Parama-Mahesvara and give exclusive 
reference name or not.” The omission of the ancestral religious epithet 
Parama-Mahesvara does not indicate that Chodaganga had forsaken his faith 
in Saivism once for all. On the other hand, it indicates the determination of 
the king to patronize Vaisnavism with a deep political motive, i.e. for the 
formation of an empire and the legitimation of his authority. 


His most important step to highlight Vaisnavism in South Eastern India 
was the scheme for the construction of a stupendous structure for Visnu- 
Purusottama in Utkala where for the same deity, a small temple existed 
which was decaying for the lack of royal patronage. But by 1108 A.D. 
Chodaganga had not completed his conquest of Utkala. The Somavamsi rule 
was over in 1113-14 A.D. Karna Deva, the last Somavamsi king was de- 
feated and killed in a war with Chodaganga after which the latter became the 
sovereign Lord of Utkala.3> 


It was after the final conquest of the Somavamsi kingdom, Chodaganga 
took a revolutionary step to construct a gorgeous structure for Sri 
Purusottama which would be as imposing as that of Krttivasa-Lingaraja in 
Ekamra, the deed of the Somavamsis. He had probably stayed in Sindurapura 
from his 37 regnal year for the constructional work. This Sindurahura was 
probably the area around the old temple of Sri Purusottama which is stated 
as ‘Sundarachala’ in the ‘Musali Parva’ of ‘Sarala Mahabharata’.3° This 
Sindurapura has probably connection with the Prachi vally. The present site of 
Gundicha Mandira and Nilakantha temple or the surrounding area was prob- 
ably called Sindurapura during the early phase of Ganga rule in Odisha.?” The 
king reported that by 1118 A.D. he was staying with the people of Sindurapura 
and had become the sovereign Lord of Utkala.3®® Thus Chodaganga, taking 
the support of the people of Sindurapura and Prachi Zone, began the con- 
struction of the temple. Before ordering the work of construction, he ar- 
ranged for the ‘angabhoga’ (body decoration) of Sri Purusottama which would 
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add freshness and grandeur to the same.3? It is not known whether the 
‘anga-bhoga’ was introduced in the pre-Chodaganga period or was a novel 
feature of the rituals of the temple from the reign period of Chodaganga. But 
from the literary sources it is known that there was ‘Mahajyestha festival’ in 
the temple in the pre-Chodaganga period.’ Therefore, there might have 
been the practice of ‘anga-bhoga’ which was done in the ‘snana jatra’ festival 
of the Lord during the Somavamsi rule in Utkala. Probably before Chodaganga, 
no proper arrangement was there for the anga-bhoga by the later 
Somavamsis and only the ceremony was observed on a local level. 
Chodaganga performed this ‘anga-bhoga’ in his 37" regnal year for which an 
endowment had been created by depositing some amount of coins of gold 
with Sadhu Bhima Deva. Rudra and Hari of Niralo grama.* After that he 
made all arrangements with the help of the people of Sindurapura to con- 
struct a giant structure for Sri Purusottama. By 1118 A.D. Chodaganaga was 
successful in the construction of a part of the temple for Sri Purusottama for 
which in the same year before the people of Sindurapura, he made a bold 
declaration that Vaisnavism was his only official religion.“? The king issued 
two grants to the members of two families probably associated with his 
military career in which he started that he had realized the happiness of the 
kingdom of Utkala by that time.*? The phrase ‘Sakala-Utkala- 
Sukhanubhavadhi’ as stated in the Palakonda grant of the year 1118 A.D. 
refers not only to the complete annexation of Utkala to his paternal kingdom 
of Kalinga but also refers to a successful stage in the construction of a gaint 
structure for Visnu Purusottama which was his another happiness. 


Scholars generally think that Chodaganga started the construction of 
the temple after 1135 A.D. when he completed all his campaigns. In fact, 
from 1126 A.D. to 1135 A.D. Chodaganga was busy in conquering the king- 
doms in South Eastern India and so the construction of the temple had been 
begun either before 1126 A.D. or after 1135 A.D.“6 But considerable epi- 
graphical evidences state that he was in Viharapataka for three to four years 
from 1137-38 A.D. to 1142 A.D. for holy bath in Jahnavi.“? Therefore, the 
construction of the temple was begun after his return from that place.8 This 
view cannot be accepted because he could not be able to complete the huge 
religious structure within four years. The record of the year 1198 A.D. states 
that he completed the structure during his period.“? Moreover, how could 
Chodaganga go to Viharapataka for holy bath giving up the task of temple 


construction ? Therefore, it is logical to suggest that he had completed the 
structure before 1126 A.D. 


There are also other reasons to argue that the construction of Vimana 
and Jagamohana of the temple of Sri Purusottama was completed in about 
1124-25 A.D. The earliest record of Chodaganga which states his gifts to Sri 
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Purusottama was dated in the Saka year 1046 Corresponding to 1124-25 
A.D. Numerous grants were given to Sri Purusottama by the king and his 
officers only from 1124-26 A.D. These inscriptions are now available from a 
pillar of the Narasimha Shrine inside the temple of Sri Jagannatha in Puri.5° 
Many inscriptions are very necessary for our study. 


a) In the middle side of the pillar there is the fragmented inscription of five 
lines. The details of the grant are lost. It refers to the Saka year 1046 
and the grant of Chodagana to Sri Purusottama. 


b) In the left side there is a Telugu inscription of seven lines. The first 
three lines are: 


1) —Varusam vulu 1048 ya- 
2) —-Mesa, Sukla lo yu guru- 
3) -Sri Purusottamadeva- 


The last four lines appear to be the subject matter of the grant (i.e. 
the supply of ghee to the lamp of Purusottama.) The date of the inscription is 
thus in the saka year 1048. Mesa, Sukla, lo, Thursday corresponding to 24™ 
March, 1127 A.D. The grant was given by a Karana probably an Officer of 
Chodaganga. 


Cc) In the left side, there is an inscription dated in the saka year 1051 and 
in the line four of the inscription the name of the donor was given who was 
Chodaganga. An inscription in the Markandesvara temple of the same saka 
year records the grant of one Chodaganga who was the son of Atyandi and 
had also another name called Ganganarayan Velandi.*P! It is possible that the 
same Chodaganga, the donor of the Markendesvara temple granted some- 
thing to God Purusottama (details not clear) in the same saka year 1051 
and in the same month Tula. 


All these inscriptions justify that Chodaganga had completed the reli- 
gious structure for Visnu Purusottama in about 1124-25 A.D. and had made 
arrangements for the worship of the deity from that year in the new temple. 
He had probably ordered that the donations to Sri Purusottama either by 
himself or by his officers would be recorded not in the new structure which 
would disfigure it, but in the wall of the old Sri Purusottama temple. He wanted 
the old temple to exist because it would help the people to make a compara- 
tive assessment of his achievement with that of the Somavamsis in the 
Dhama of Sri Purusottama. 


The work of construction was so rapid that within ten years Chodaganga 
was able to erect the gargantuan structure for Visnu-Purusottama. He could 
probably utilise maximum manpower and bonded labour which resulted in 
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the construction of such a structure within a short period. In the ‘Deula Tola’ 
of Sisu Das, there is an unmistakable reference about the maximum utiliza- 
tion of the labourers and artisans for the construction of the gigantic struc- 
ture for Visnu Purusottama by Chodaganga in the story of the meeting of 
Indradyumna and Brahma with the tortoises (Kurma) in the tank of 
Indradyumna.® In fact, the king devoted whole-heartedly to the work of 
construction instead of engaging himself in the elaborate military campaign. 
Therefore, the composer of the grant of the year 1198 A.D. describes this 
achievement after stating the conquest of Utkala by the king.” The con- 
quest of Utkala and the construction of the temple for Visnu-Purusottama 
are thus the two inter-connected events of the period from 1112-13 to 
1124-25 A.D. 


When the giant structure was completed in 1124 A.D., the king Madhava 
of Bhujangamapuri on the Prachi zone probably came to represent the peo- 
ple of Prachi (who had great contribution to the construction of the temple) 
for the installation of Madhava as the presiding deity of the Dhama.™ 
Chodaganga had regard for Madhava.’ But he could neither change the icon 
of Sri Purusottama nor accept Madhava as the presiding deity of the temple, 
because it would change the nature of the religious centre. This religious 
conflict (recognition of Madhava form of Visnu or Purusottama form of Visnu 
as the presiding deity of the Dhama has been presented in the story of 
Galava and Indradyumna in the Purusottama Khanda of Skanda Purana and 
in the story of Gala Madhava in the Musali parva of Sarala Mahabharata.’ In 
the post-Chodaganga period, the famous Madhava temple was constructed 
on the Prachi river to appease the people who had regard for Madhava. 
Chodaganga, because of the contribution of the Prachi people in the task of 
the construction of the temple for Sri Purusottama, built his capital city in 


Niali a place of that Zone.” It probably helped him in the consolidation of his 
authority over Utkala. 
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The Imperial Ganga and 


The Gajapati Rule in Orissa 
(1038-1568 A. D.) 


Dr. Naveen Kumar Sahu 


“The confusion in the history and chronology of Orissa”, writes Prof. 
R.D. Benerjee, “vanishes completely from the beginning of the 11 century 
A. D., when Vajrahasta of Kalinganagara assumed the title of Tri-Kalinga Adhipati 
and ascended the throne in saka 960 i.e. Sunday 9™ April 1038 A.D.” He 
was Vajrahasta V of the Ganga line, and was the son of Kamarnava by 
Vinaya Mahadevi of Vaidumba family of the Andhra territory. His assumption 
of such high sounding titles as Maharajadhiraja and Tri Kalinga-Adhipati, clearly 
indicates that he was an independent ruler of the Ganga line, to which be 
added considerable glory. The rise of the Chola power in the South at the 
opening of the 11 century A.D. has been a source of great danger both for 
the Chalukyas of Vengi and the Gangas of Kalinga and when Rajaraja I Chola 
(985 - 1014 A.D.) led his expedition towards the north. These two powers 
had been completely overwhelmed. Since that time, the Gangas had to ac- 
knowledge the suzereignty of the Cholas until Vajrahasta V declared inde- 
pendence taking opportunity of the disorder that prevailed in the Chola em- 
pire under Rajadhi raja the son of Rajendra Chola, and the grand son of 
Rajaraja I. 


Rajadhiraja, faced with terrible rebellions in Pandya, Kerala and Simbala, 
perhaps considered it wiser to have friendly terms with Vajrahasta, whose 
son Rajaraja appears to have helped him in quelling those rebellions and it 
was probably during this time that Rajasundari, the daughter of Rajendra 
Chola, was given in marriage to Rajaraja. Chodaganga in his Korni copper 
plate declares that his father Raja-raja “first became the husband of the 
Goddess of Victory in the festival of battle with the Dramilas, and next mar- 
ried Raja-sundari, the daughter of the Chola King”.? and in his Vizag Charters 
he clearly mentions Rajendra Chola as the father of Rajasundari.? 


Vajrahasta himself is known to have married a Kalachuri princess named 
Vijaya Mahadevi which further consolidated his position and cemented the 
relations of Kalinga and Mahakosala. 

In the meantime the Chola King Rajadhiraja was killed in 1052 A.D. in 


the battle of Kopum while fighting with the Western Chalukya King, Somesvara 
Abava Malla, and he was then succeeded by his brother Rajendra II, who died 
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childless in 1063 A.D. The next ruler Vira Rajendra, the youngest son of 
Rajendra I Chola, bestowed Vengi on Vijayadityan overlooking the cause of 
his own brother in-law Kullottunga, after which he marched against Kalinga, 
where probably he obtained little success. When Vira Rajendra died, his son 
Adhi Rajendra ruled only for a year and a few months and then he was killed 
in 1070 A.D. by Kullottunga who usurped the Chola throne.” It was by this 
time that the Ganga ruler. Vajrahasta died and was succeeded by his son 
Rajaraja.® 


From the very beginning of his reign Rajaraja had to enter into war 
with Kullottunga who was then consolidating his position in the realm of the 
Cholas. A suitable casus belli was offered in the succession question of the 
Vengi kingdom which was forcibly occupied by Kullottunga driving his rival 
Vijayaditya out of that territory.° Rajaraja took up the cause of the old and 
decrepit Vijayaditya “who was about to sink in the great ocean of the Cholas” 
and gave him a refuge in the Western region of his kingdom till his death. 
Kullottunga now assumed the name of Rajendra Chola and appointed his son 
Rajaraja Mumadi Chola as Viceroy of Vengi, who with his general, Mummadi 
Bhima continued fighting with the Ganga King of Kalinga.” It is known from 
Dirghasi inscription dated 1075 A.D., that Ganapati the general of Rajaraja of 
Kalinga, “defeated in the battle the army of the Chola King, destroyed the 
troops of the King of Utkal and often defeated the King of Vengi.”® Thus 
Rajaraja had to fight constantly with the Cholas and the Chalukyas in the 
South and the later Soma-Vamsis of Utkalas, in the North, the issue of which 
was finally decided during the reign of his son Ananta Varma Chodaganga 
who conquered and annexed both the territories of Vengi and Utkala to his 
growing empire. When Rajaraja died in 1077 A.D. his kingdom was probably 
extended upto the hill Simachalam in the south, the river Rusikulya in the 
north, the sea in the east and the Khimidi region in the west. 


Rajaraja was succeeded by his minor son Anantavarma 
Chodagangadeva who came to the throne in 1077 A.D. It may be pointed 
out that Chodaganga was born of Rajasundari, the daughter of the illustrious 
Rajendra Chola, and thus he inherited in his veins the blood of both the virile 
Gangas and the stalwart Cholas. His capital was located at first at 
Kalinganagara, identified with modern Mukhalingam, wherefrom he shifted it 
to Kataka, moder Sarangagada, in 1135 A.D., which was then considered to 
be the centre of his rapidly growing empire. His early years, however were 
spent in troublesome feuds with the neighbouring state of Vengi, which was 
under the Suzerainty of the great king Kullottunga Chola. A Draksarama 
inscription mentions the invasion of Kalinga by one of Kullottunga’s generals 
named Pallava Raya who “reduced to ashes the whole of the Kalinga Coun- 
try,”? and this invasion appears to have been corroborated by the Tamil text 
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“the Kalingattuparam” composed by Jayangondam, a i i 
Kalinga expedition was conducted by a a ph 
himself refers to his Kalinga invasion in the Tiruvidaimarudur inscription ALD 
1096)! in which he boasts of seizing the Kalinga Mandalam whose rivers 
were checked by dams, and this achievement is again mentioned in a 
simhanchalam inscription! dated 1111 A.D. Evidently, Chodaganga during 
his early career, suffered some serious reverses at the hands of Kullottunga 
but in 118 when this great ruler breathed his last he could easily conquer the 
whole of Vengi. By this time he also considered himself “decorated with the 
rank of entire sovereignty over the whole of Utkala”,!33 and so it appears 
clear that he conquered Utkala sometimes before 1118 A.D. His Utkal con- 
quest seems to have taken place in 1112 A.D. as it has been referred to in 
the Korni Copper plate dated in January 1113 and it was by this time that 
Suvarna Kesari the last of the Somavamsi rulers was completely defeated by 
him. Chodaganga then consolidated his strength in the newly conquered ter- 
ritories of Vengi and Utkala and made vigorous preparations for an expedi- 
tion against Bengal. The verse 30 of the Kendupatna copper plate states 
“Hotly pursued by Gangesvara, the King of Mandara first field from his capi- 
tal, whose ramparts had already been destroyed by the forces of Kalinga, 
and then again, from the battle field on the bank of the Gangas.”* This 
Mandara has been identified with Apara-Mandara of the Ram charita!’ and 
also with Mandaran mentioned in the Aini-i-Akbari!‘, and probably it is same 
as the modern Bhitargarh, situated eight miles to the West of Arambagh in 
the Hooghly district. The Benga! invasion of Chodaganga might have taken 
place sometimes after the death of Ramapala in 1120, and the Kendupatna 
C.P. reveals that “he exacted tribute from all the lands between the Ganga 
(Ganges) and the Gomati Ganga (Godavari)”. In 1135 A.D. he refers to his 
“newly made conquests of three quarters, northern, southern, and west- 
ern”, and this was the year when his capital was transferred from 
Mukhalingam to Sarangagada Kataka. 


It was by this time that Cholaganga had to fight with Ratnadeva II, the 
Kalachuri King of Kosala, and the latter in his Kharod plate claims victory over 
“King Chodaganga the Lord of Kalinga”. 


Chodaganga was not only a great warrior and a statesman, he was 
also a famous patron of arts and culture. From the Kendupatna Copper plate 
of Narasimha II it is definitely known that he caused to be constructed the 
great temple of Jagannatha as well as the temple of Laksmi at Puri, and it 
was during his reign that Ramanuja the famous apostle of Sri Vaisnava cult 
preached his philosophy of qualified monism in Orissa. In 1142 A.D. Kamarnava, 
the eldest son of Chodaganga by his chief queen Kasturikamodini, was de- 
clared a joint ruler”, and four years after, the old emperor appears to have 
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abdicated the throne in his favour.2° Kamarnava, who was quite advanced in 
age at the time of his accession died childless in 1156 A.D. after which the 
throne was occupied by Raghava, another son of Chodaganga by his second 
wife Indiradevi. Raghava also died childless in 1170 A.D. and was succeeded 
by his step brother, Rajaraja II whose mother Chandralekha was the third 
queen of Chodagangadeva. King Laksmana Sena of Bengal, who was con- 
temporary to Rajaraja II, claims in his Madhainagar inscription?! a victory 
over Kalinga which, however, appears quite extravagant. It was during the 
reign of Rajaraja II that the great Vaisnava poet Jayadeva flourised is Orissa 
and composed his famous Gitagovinda and Piyusa Lahari. 


In 1190 A.D. Aniyanka or Anangabhima II was made the joint ruler 
with his brother Rajaraja II, and two years later after the death of Rajaraja 
he became the sole monarch. When he was rulling over Orissa the political 
conditions in northern India underwent violent changes and the Islamic power 
of Afghanistan and Central Asia burst upon the Panjab and the Gangetic 
Valley with irresistible might. Mahammad of Ghur successfully laid the foun- 
dation of Chauhan in the battle of Tarain in 1192 A.D. This victory was further 
consolidated by his brilliant general Qutab-ud-din who decisively crushed the 
Rajput power'’s in northern India, while Ikhtiyar-ud-din Muhammad, son of 
Bakhtiyar Khalji occupied Bihar and Bengal by the end of the 12 Century 
A.D. It was during this troublous time that Anangabhima II was succeeded by 
his son Rajaraja III whose reign witnessed the first Muslim invasion against 
Orissa. We know from Tabaqut-I-Nasiri of Minhaj-i-Siraj that Muhammad 
bin Bakhtiyar Khalji sent in 1205 A.D. two Khalji Amirs, Muhammad-I Shearn 
and his brother Ahmmed-i-Sheran to invade Jajnagar (Orissa). Who were 
opposed by Rajaraja III; but as in the meantime Muhammad Bakhtiyar was 
killed, these two brothers had to “come back from that quarter” achieving 
nothing.** Minhajm however, states that when Ghiyasuddin Iwaz Shah be- 
came the master of Muslim Bengal in 1212 A.D. he realized tributes from 
Banga, Kamarup, Tirhutsnd Jayanagar.”? But this Jaynagar was very prob- 
ably the same as Tippera and not Orissa. 


Anangabhima III succeeded his father Rajaraja III in 1211 A.D. and 
almost immediately after his accession he had to face the Muslim invasion 
led by Ghiyasuddin Iwaz. His Chatesvara temple inscription Clearly indicates 
that the Muslims were defended and repulsed by the Orissan warriors led by 
the general Visnu. “What more shall I speak of his heroism ?”, declares 
Anangabhima in praise of this general “He alone fought against the Muhamme 
dan King and applying arrows to his bow, killed many skillful warriors. Even 
the gods would assemble in the sky to obtain the pleasure of seeing him with 
their sleepless and fixed eyes.”?4 


Anangabhima III had also to fight with the Kalachuris (the Haihayas) of 
Ratnapur in C.P. and the same inscription credits general Visnu as having 
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defeated the King of Tummana “while fightin i 
0 | g on the banks of the Bh 
the skirts of the Vindhya hills, and on the sea shore.’25 ee 


Anangabhima 111 laid the foundation of Cuttack by constructing the fort 
of Baranasi Kataka, to which he transferred his capital. He was a devout 
worshipper of Jagannath and for keeping himself close to the Great. Lord he 
built a gigantic temple for him in his new capital in the Saka year 1152.26 


Narasimha I, the son of Anangabhima III by his wife Kasturadevi, came 
to the throne in 1238 A.D. He was by far the greatest ruler of the Imperial 
Ganga line and his name used to strike terror into the hearts of the Muslim 
Governors of Bengal and Oudh. By the time of his accession the Sultanate of 
Delhi had convulsed as a result of the death of Sultan Shamsuddin Iltutmish in 
1235 A.D., and the scramble for succession among Ruknuddin, Razziyat, 
Bahram and Masaud afforded opportunity for Tughan Khan to assume undis- 
puted supremacy in Bengal. Issuddin Tughral Tughan Khan was, however, too 
ambitious to invade the territory of Orissa in 1234 A.D. (A.H. 641), where 
upon Narasimha I, “the Rae of Jajnagar” advanced towards Lakhnauti??’, and 
in the engagement that took place at Katasin quite a large number of Mus- 
lims were slain, while Tughan Khan saved his life by taking to flight. The 
Kendupatna Copper plate states : “The white river Ganga blackened for a 
great distance by the collyrium washed away by tears from the eyes of the 
weeping-Yavanis of Rarha and Varendra, and rendered waveless, as if by this 
astonishing, achievement, was now transformed by that monarch Narasimha 
I into the black watered Yamuna.” Sultan Masa‘ud Shah to Delhi directed 
Qamruddin Tamur Khan, the governor of Oudh, to come to the help of Tughan 
Khan??, but before the arrival of the Oudh armies the Orissa invaders had left 
Bengal at the approach of the monsoons, after sacking Lakhanor the head 
quarters of Rarha. 


In 1246 when Jkhtiyar Uddin Yuzbak was appointed the Governor of 
Bengal by Sultan Balban, he made vigorous preparation to avenge the defeat 
of Tughral Tughan Khan and invaded Orissa sometimes in 1247. General 
Samanta Raya (Sabentar, the son-in-law of Narasimha I, inflicted a heavy 
defeat upon Yuzbak, who lost a white elephant that was considered very 
valuable.3° Yuzbak, however, remained quiet for a few years, and subse- 
quently with the help sent by Sultan Balban he succeeded in driving out the 
Orissan armies from their stronghold at Armardan (in Hooghly district ?) 
sometimes before 1255 A.D. (A.H. 653). With the death of Yuzbak in 1257 
A.D. the hostility between Orissa and Bengal ceased for a time, but the south- 
ern districts of west Bengal, i.e. Hooghgly, Howrah and Midnapore, continued 
to be a part of the empire of the Gangas.3! 
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The greatest achievement of Narasimha I is the magnificent temple of 
the Sun at Konarak (Chandrabhaga), which is considered to be “the very 
culimination of aesthetic beauty.” He is also known to be a great patron of 
Sanskrit learning and large number of scholars, chief among whom were 
Visvanatha Kaviraja, the author of ‘Sahitya Darpana’, and Vidyadhara, that of 
‘Ekavali’, were flourishing in his court. 


After the death of Narasimha I i.e. 1264 A.D., his son Bhanudeva I, 
born of the queen Sitadevi, succeeded to the throne. It was during his reign 
that Narahari Tirtha, who happened to be the spiritual guardian of the young 
prince Narasimha, actively preached the gospel of his Guru Madhvacharya in 
Orissa, and when this ruler was succeeded in 1278 by Narasimha II he wielded 
considerable political power and became for sometimes the Mandalika (gov- 
ernor) of Kalinga. The year 1278 is remarkable in the Cultural History of 
Orissa as it witnessed the construction of the temple of Ananta Vasudeva in 
Bhuvanesvara by Chandrikadevi, the daughter of Anangabhima II1.3? 


In 1279 A.D., Tughrill Khan, the Governor of Bengal, is said to have 
over-ran Jajnagar, but as according to Ziauddin Barani this territory was situ- 
ated to the east of the Brahmaputra, it was, without doubt, the same as 
Tippera.33 It is however known from the Kendupatna Copper plate that 
Narasimha II granted two villages while he was “out on a campaign on the 
banks of the Ganges...” and thus it indicates that this monarch had to march 
to the northern frontiers of his empire on some military pursults sometimes 
in 1296 A.D. 


Narasimhadeva II was succeeded in 1306 A.D. by his son Bhanudeva 
II who, according to his Puri plates, is known to have dedicated his extensive 
empire to Purusottama Jagannatha, considering himself merely the deputy 
of the divine overlord.3* It was during his time that prince Ulugh Khan 
(Mahammad bin Tughlug) the son of Sultan Ghiyasuddin Tughlug, invaded 
Orissa alter having conquered Warangal in 1123 A.D., but he had to go back 
capturing only forty elephants.3® On the other hand, we know from the Puri 
plates of Narasimha IV that Bhanudeva II could defeat the Sultan Ghiyasuddin 


who probably invaded Orissa after reducing Nasiruddin, the ruler of 
Lakhanauti.3ଂ 


Bhanudeva II died in 1328 A.D. and was succeeded by his son Narasimha 
III whose long rule covering about a quarter of century was peaceful and 
eventless. But his son Bhanudeva III, who came to the throne in 1352 A.D., 
was destined to encounter a stormy and troublous period, during which the 
very foundations of the Ganga empire were shaken by the repeated on- 
slaughts of the Muslims. In the very year of his accession Orissa was raided 
by Sultan Shamsuddin Illiyas Shah of Bengal, who “led an expedition to 
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Jajnugger in order to obtain elephants and returned to 1.37 T 

years after that (1356 A.D.) Bhanudeva had to meet the a ର 
founded empire of Vijayanagars, led by Sangam II, the nephew of the em- 
peror Bukka I, and was defeated in the engagement. The Portuguese traveler 
Fernao Nunez states :- Bucarao (Bukkaraya) “took the kingdom of Orya 
which is very great; it touches on Bemgalla.”38 ' 


he newly 


The great on-slaught, however, came in 1361 A.D., when Sultan Firuz 
Tughluq invaded Orissa and destroyed innumerable temples from Khiching 
(Kinianagar) to Cuttack (Baranasi). It is known from Twarikh-i-Firuz Shahi 
that the Rae who was called “Bhanu Diw” took refuge in an island of the river, 
while the Sultan destroyed a stone image that was worshipped within the 
fort. The Rae, then made overtures for peace giving twenty elephants to the 
Sultan and further agreed to furnish a certain number every year as tribute. 
Firuz Shah, there upon withdrew from Orissa, after which Bhanudeva contin- 
ued to enjoy his paramountcy till his death in 1378 A.D. 


Bhanudeva III was succeeded by his son Narasimha IV, who had to 
fight with his southern enemies, although the north was comparatively queit 
during his time. In 1381 A.D. Anavema Reddi conquered Simhachalam but 
the same year he was killed by the Velam Chief Singama II, who occupied 
that region.’ The Velugoti Vamsavali also states that Singama II worsted 
the Gajapati“! King in the battle, but the authencity of this work appears very 
doubtful. It is known from the Anaparti“? and the Gopavaram? grants that 
Kumaragiri, the Reddi Chief of Rajmundri, sent his general Katayavema in 
1389 A.D. to invade Orissa, who forced the Ganga King to sue for peace and 
assumed the proud epithet of “Gajapati King” this very year.“ But the in- 
scriptions of Narasimha IV reveal that the Simhachalam region was under his 
full sway as late as 1391 A.D., and so his reverses at the hands of the Reddi 
Chiefs were quite temporary in their effects. 


It is difficult to say when Narasimha IV was succeeded his son Bhanudeva 
IV. That he was ruling as late as 1406 A.D. is known from one of the grants 
of his queen, while the earliest known date of Bhanudeva IV is Saka 1336- 
1414 A.D., recorded in a Simhachalam inscription of his queen Rajuladevi.“¢ 
Bhanudeva IV happens to be the last of the long series of rulers of the Ganga 
dynasty and he is variously known ‘as Matta Bhanu, Nisanaka Bhanu and 
Madhupa Bhanu. He had a very able minister in the person of Kapilesvara 
Rautaraya, whose ambition it was to retrieve the fallen fortune of the empire 
by an aggreesive policy in the South. The Orissan armies marched towards 
the South in 1420 A.D. and captured the great stronghold of Kondavidu.*’ As 
a result of which the Reddi power was completely annihilated and the Reddis 


of Kondavidu disappeared from history. 
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There is little evidence of any Muslim invasion of Orissa during the rule 
of Bhanudeva IV excepting a doubtful record of Ferishta, which states that 
Sultan Hashang Ghori of Malwa came over Orissa in the guise of a merchant 
and captured the King by surprise who. However purchased his liberty pre- 
senting Hoshang a number of elephants.”® Prof. R.D.Banerji suggests that 
this episode might have taken place at Ratnapur or Tummana in C.P. and not 
in Orissa.” 


Bhanudeva IV was an incapable ruler given to luxury and [icentious 
habits and when he died childless in 1435 A.D. the throne was seized by the 
veteran minister Kapilesvara Rautray, who thus started the rule of the Solar 
dynasty in Orissa.’ 


With the accession of Kapilendradeva the history of Orissa became 
vigorous and eventful. The later Ganga monarch had been considerably en- 
feebled by the repeated incursions of the Muslims, as well as, the other 
neighbouring powers, and the Islamic powers in Bengal and the Bahmani 
states were acting like pestle and mortar to smash the Orissan hegemony in 
the Deccan. The kingdom of Vijayanagar was also rapidly extending over the 
Eastern coast, and under Devaraya II (1422-48 A.D.) its territorial limits in 
the north almost boarded the Godavari delta.’ Under such circumstances 
Orissa was in need of a very strong monarch to preserve her territorial integ- 
rity as well as to win back her fallen glories. Fortunately, she could get such 
an able ruler in the person of Kapilendradeva, who is generally regarded as 
her greatest emperor after Kharavela. 


Immediately after his accession Kapilendradeva put down with a strong 
hand the rebellions of the Ganga princes helped by some feudatory chiefs, 
which engrossed his attention probably as long as 1442 A.D. This year the 
Gajapati issued a warning to his feudatories in the following words:- “All 
Kings in my kingdom of Orissa should work for the good of the paramount 
sovereign, and should keep to virtuous ways and refrain from bad ways. If 
they act badly towards their sovereign, they will be expelled from the king- 
dom and all their property be confiscated.” After thus consolidating his pow- 
ers Kapilendra first, directed his armies against the Raddis of Rajahmundry in 
1443-44 A.D., and occupied their territories.”? The Draksarama inscription 
dated in Sake 1366, however, indicates that the Orissan armies in their South- 
ern expedition had to face the Vijayanagar forces led by Mallapa Vodeya, the 
result of which was probably indecisive. But epigraphical evidences support 


the fact that Rajah mundry was included in the empire of Orissa by 1448 
A.D. 


After occupying the ‘rajya’ of Rajahmundry Kapilendradeva turned his 
attention towards Bengal. A record on the Jagannatha temple incised in the 
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19“ Anka of his reign (1450 A.D.), 


(Malik Padshah), the Sultan of Gaur, for which the Gajapati presented Lord 


Jagannatha a precious sari named pundarikagopa. It is in this record that 
Kapilendradeva assumes for the first time the title of ‘Gaudesvara”, which 


clearly indicates that he defeated Sultan Nasiruddin of B 
€ - ® 
times before 1450 A.D.55 ngal (1442-59) some 


refers to his victory over Mallika Parisa 


The Bahmani Sultan Alauddin Ahmad. II (1435-57), who was hard 
pressed by the Sultans of Khandesh and Malwa in the north and by the ruler 
of Vijayanagar in the South, was eager to seek the friendship of 
Kapilendradeva, who possessed a huge elephant corps of one hundred thou- 
sand.°® But we known from the Tarikh-i-Firishta that Humayun Shah Pahmani, 
who came to power in 1458 A.D., sent a large army under Khwajah-i-Jahan 
to capture Devarkonda, which was then under the suzerainty of 
Kapilendradeva. A great battle was therefore fought sometimes in A.H. 864 
(1459 A.D.), in which the Bahmani forces were defeated with a heavy loss. 
Humayun Shah died in September 1461, and was succeeded by an eight 
year old son Nizam Khan seizing this opportunity Kapilendra invaded the 
Bahamani empire allied with the Kakatiya Chief of Warangal, and almost reached 
the gates of the capital Bidar.”” This crushing blow was timely given on the 
Bahmani power, and it was very probably after thus securing his rear that 
Kapilendradeva marched his invincible armies against Vijayanagar. 


The Gangadasapratapavilasam, a drama of doubtful authority, main- 
tains that Mallikarjuna, the successor of Devaraya II, repulsed in the spirit of 
a lion cub the combined strength of the Hayapati (the Bahmani Sultan) and 
the Gajapati (the ruler of Orissa) who fled away to their respective King- 
doms.’ Such a claim however, appears quite exaggerated, and in the ab- 
sence of any corroborative evidence, it may be regarded as unhistorical.”? 
On the other hand, a number of inscriptions discovered in the Tamil territory 
amply testify to the decisive victories of the Orissan armies over the forces 
of Mallikarjuna who ruled over Vijayanagara from 1449 to 1465 A.D. This 
southern expedition was led by one of the sons of Kapilendradeva named 
Kumara Hamvira, who, according to the Ananta varam plates of Prataparudra, 
“carried his arms successfully to the southern sea, where he washed his 
swords, stained with the blood of the enemy Kings. Two inscriptions of 
Munnur (in South Arcot dist.) dated in the Sake year 1386=1464 A.D., re- 
veal that Daksina Kapilesvara Kumara Mahapatra, son of Hamvira, who was 
previously the governor of Kondavidu was in that year in charge of a large 
number of districts including Chandragiri and Tiruchhinapalla (Trichinapoly).® 
Thus, Kapilendradeva, by the year 1464 A.D., was in possession of the entire 
eastern sea board of India from the Ganges to the Kavery,® and the Jambai 
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Siva temple inscription® indicates that the South Arcot aegain formed a part 
of the Orissan empire as late as 1473 A.D. 


In the Gopinathpur temple inscription Kapilendradeva is eulogized as 
the conqueror of the lion of Karnata, the conqueror of Gulbarga. The de- 
stroyer of Malava and Delhi, and as one who crushed Gauda. °“ We do not 
know whether his boasted claims over Malwa and Delhi has any historical 
basis or not, but the proud titles of the Gajapati, i.e. Gaudesvara, Navakoti- 
Karnata-Kalavargesvara etc. are no doubt, perfectly justified. 


This great conqueror could also set up a well-organised system of 
administration to consolidate his far flung empire, and like Harsvardhana, he 
was personally traveling all parts of it for supervising the strategic districts. It 
was while he was out in such inspection tours that he breathed his last in 
December 1466 in one of his camps on the Krisna. 


Gajapati Kapilendradeva was succeeded by his son Purusottamadeva, 
who ascended the throne in March 1467 A.D. The accounts of the Madalapanji 
and the “Gangavamsanucharitam”, as well as those of Ferishta,®® the Muslim 
historian, refer to a war of succession among the sons of Kapilendradeva, 
and it was probably owing to some such troubles that the accession of 
Purusottamadeva was delayed by three months after the demise of his great 
father. This interval being a period of anarchy the enemies of Kapilendra took 
timely advantage of it, and they aggrandized and consolidated their strength 
at the cost of the Orissan territories. 


Soon after the death of Kapilendradeva, the young Bahmani Sultan 
Mahammad III (1463-82 A.D.) sent against Orissa a great army under Nizam- 
ul-mulk Hasan Bahri, a converted Hindu, who occupied some important forts 
including Kondavidu.®® In the meantime Saluva Narasimha, the ambitious ruler 
of Chandragiri moved towards the north and captured all the territories south 
of the Godavari delta.’ Purusottamadeva was thus faced with two great 
adversaries at a time when he was to consolidate his newly required throne. 
He could, however, defeat Hasan Bahri and recapture the fort of Konadavidu, 
after which the Muslims were driven out for a time from the Godavari delta. 
But when Muhammad III Bahmani personally undertook the campaign with a 
vast army the Gajapati monarch sustained a defeat.68 


Purusottomadeva had to wait till be was strong enough to retrieve his 
prestige and fortunately for him, the Bahmani empire plunged steadfastly 
into confusion as a result of the murder of the great statesman Muhamad 
Gawan Gilani on the 5 April 1481.° When the Sultan Muhammad III died in 
March 1482 the real strength of the empire suddenly collapsed, and his im- 
becile successor Mahamud Shah Bahmani was unable to bring order out of 
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Godavari-Krisna doab including the G 


the Muslim intruders from this coveted territory the Gajapati i- 
rected his forces towards further South with the pa a 
the dominions of his great father. Saluva Narasimha had by this time usurped 
the throne of Vijayanagara after putting to death the Yadava ruler Virupaksa 
sometimes in 1485-86 A.D.” and so he was now to face the irresistiblw 
strength of the Orissan armies. The Saluva was, however, overwhelmed by 
Purusottamdeva and gave the hands of his daughter Rupamvika (Padmavati?) 
to the victor, who also took as his trophy the idol Saksi Gopal and a jeweled 
throne from Vijayanagara. ”2 The Ratnavedi on which the image of Sri 
Jagannatha stand at present inside the sahctum of the Puri temple, is sup- 
posed to be this very Jewelled throne, and R.D. Banerji claims to have recog- 
nized on it the bizarre arabesque of the decadent Hayasala type”, 


untur district.” After thus driving out 


Purushottamdeva died in 1497 A.D. and was succeeded by his son 
Prataprudra who, however, appears to have lacked in vigour and skill of his 
sccession the political conditions in the Deccan, as well as, in Bengal were in 
great chaos, offering favourable opportunities to the new Gajapati for his 
task of consolidating Orissan supremacy. Mahmud Shah, the imbecile Bahmani 
Sultan was unable to maintain the integrity of his empire, which was divided 
into five principalities, the immediate result of which was that the Muslim 
power in the Deccan became sufficiently enfeebled. The empire of Vijayanagar 
was also equally week owing to internal dissensions, and from the death of 
Narasa Nayaka in 1505 A.D. till the accession of Krishnadeva Raya early in 
1510 A.D. its political condition was in utter confusion. In Bengal also there 
were great political disorders and the hold of Alauddin Husain Shah upon the 
throne was then not so very firm. But Prataparudra failed to utilize to his 
best these earlier opportunities, and as the strength of his enemies soon 
increased on all sides and the political horizons of Orissa were overcast with 
dark clouds his discomfiture was only a matter of time. 


In January 1510 Krisnadeva Raya, the greatest monarch in the history 
of Vijayanagar came to the throne with great ambitions which were to snatch 
away from Orissa the supremacy over the eastern coast and to humble, the 
Muslim powers in the Deccan.” Quli Qutb Shah of Golkonda, who declared 
his independence of the Bahmani Sultan in 1512 A.D. rapidly strengthened his 
position and threatened the Telugu territories of Orissa from the South. Di- 
rect danger, however, first came from the north when Sultan Hussain Shah of 
Bengal (1493-1519 A.D.), eager to deliver a timely blow upon Orissa, took 
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advantage of the absence of the Gajapati in the north and sent a large army 
in 1509 under Ismail Ghazi who, it is said, advanced as far as the town of 
Puri. The priests of Jagannatha fled away with the image into the Chilka lake, 
while the Muslims desecrated the temple precincts. Prataprudra, who was 
then in the far off south, hastened back to meet the invaders, and as the 
latter retreated at his approach he closely pursued them to the banks of the 
Ganga. The Muhammadan armies saved themselves by taking shelter in the 
fort of Mandaran, which was also besieged by the Gajapati, but as Govinda 
Vidyadhara one of his ministers, treacherously joined hands with the en- 
emies he was forced to raise the siege and retire to Orissa.” 


Krsnadeva Raya started his campaign against Orissa early in 1512, 
and at once obtained a series of brilliant victories. The Vijayanagara forces, 
occupied Udayagiri in 1513, where Virabhadra the heroic son of Prataparudra 
was taken captive, and Kondapalle in 1516, where one of the queens of the 
Gajapati, along with another son and seven principal nobles, was impris- 
oned.’° After Kondapalle, the next important stronghold was Simhachalam 
near Vizagpatam, which was also rapidly occupied by Krisnadeva Raya, who 
erected there a pillar of victory and inscribed the records of his success in the 
precinct of the Narasimha Svamin temple of the place.” Prataparudra was 
now forced to sue for peace and ceded all his territories to the South of the 
Godavari to Krisnadeva Raya, who also took the hands of one of the Orissan 
princesses, named Jaganmohini.”® 


Ferista states that Quli Qutb Shah of Golkunda captured some por- 
tions of Orissa, between Kondavidu and Simhachalam,’? but in view of the 
campaigns of Krisnadeva Raya, it is difficult to rely upon the accounts of this 
historian. If, however, Sultan Quli actually conquered any territories in this 
part, he must have done so after the conclusion of treaty between Orissa 
and Vijayanagara in 1519 A.D.8°, 


After this period of infamous defeats and territorial losses, Prataparudra 
ruled for a long period of twenty years, and this period, which is remarkable 
in History owing to the activities of Sri Chaitanya and the five Associates, 
was singularly quiet and glorious. That the Gajapati was not an effete ruler is 
known from the fact that Orissa was absolutely peaceful and enormously 
prosperous in this period, and there is no evidence of any other external or 
internal troubles during these long twenty years of his rule. The period wit- 
nessed the splendid achievements in religion and culture and the Catholic 
Gajapati activity patronized the intellectual movements by his unsparing lib- 
erality. Apart from the Five-Associates, a large band of scholars, philoso- 
phers and literatures flourished by this time among whom mention may be 
made of Virasimha, the Buddhist scholar, Lolla-Laksmidhara, the famous com- 
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mentator of “Saundarya Lahari”, 
Uaibhava” and “Bhakti Bha 


“Jagannathaballabha”, and Pandit Godavara Misra, the composer of “Yoga 


Chintamoni”. Prataparudra himself, like his father Purusottama, is known to 


be a profound scholar, and his famous “Saraswati Vi HP 7 
work of Hindu Law. wati Vilasam” is an admirable 


The fall of Orissa 


the reputed Kavidindima author of “Bhakti 
gavata” Sri ai Ramananda, the writer of the drama 


But inspite of this cultural glow, Orissa, politically was fast d i 
Prataparudra’s defeat at the hands of ମାରଧର ଓ cn 
be said to be the beginning of this political decay and during the time of the 
Gajapati the territorial limits of Orissa sank back to almost those of the later 
Ganga period. The cause of this decline is attributed by scholars to the reli- 
gious influence of Sri Chaitanva over the people of Orissa in general and 
Gajapati Prataparudra in particular.3! But it should be remembered that al- 
though Sri Chaitanya visited Orissa early in 1510 A.D., he did not settle down 
here till 1512, and that his meeting with Prataparudra probably took place 
sometimes in 1513 A.D., when the latter had already encountered a series of 
reverses in his war against Krisnadeva Ray. It can not, however, be denied 
that Sri Chaitanya and the five Associates cast a vigorous influence upon the 
socio religious life of the people by this time, but the act of making this 
influence responsible for the humiliating defeats of the Gajapati is not based 
on critical resoning. The Jagannatha consciousness that inspired the Orissan 
warriors to undertake successful campaigns under Kapilendra and 
Purusottamadev, can not be said to have damped their martial spirit under 
Prataparudra, and moreover, there is very little reliable evidence regarding 
the interference of Sri Chaitanya and the Five Associates in the military and 
political affairs of the State, with which they were least concerned. Prof. 
R.D.Banerji placed uncritical reliance on some Gaudiya works like, Chaitanya 
Charitamrta, Chaitanya Bhagavata, and Chaitanya Mangala, which are prone 
to exaggerate the influence of Sri Chaitanya on Prataparudradeva. It may be 
pointed out that nowhere in any of his inscriptions, which are so numerous 
and in any of his literary works Prataparudra speaks of Sri Chaitanya as his 
Guru, and that contemporary literature, either Sanskrit, Oriya or Bengali, has 
not declared Sri Chaitanya a royal preceptor. On the other hand we know 
definitely that Kavidindima Jivadevacharya the court poet, was the royal 
(pp. 277-78). The Gajapati is always found saluting and invoking 0 
Jagannath as his Master. And thus, the claim of the Gaudya writers of a later 
generation regarding the spiritual relation of Sri Chaitanya and Prataparudradeva 
is without doubt, a product of the monkish mendacity. 


] i had been sapped 
Mr.P.Mukherjee observes that the strength of Orissa 
by the war of aggrandizement waged by Kapilendra and Purusottama, and 
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that the people who plundered the wealth of the subjugated territories began 
rolling in luxury and developed an aversion to military pursuits.®® The opinion 
of Mr. Mukherjee is supported by the fact that the Orissan soldiers put very 
weak defense even for such strategic places as Kondavidu and Kondapalle, 
and also that Prataparudra in his fight against Krishadeva Raya had to hire 
Muslim mercenaries to protect his disrupting empire.’ The internal dissen- 
sions of Orissa may also be counted as an important factor of her decline, 
and attention may be drawn in this connection to the treacherous conduct of 
the minister Govinda Vidyadhara, who openly sided with the enemies during 
the war of the Gajapati against the Sultan of Bengal in 1509 A.D. Over and 
above this, it may be said that Krisnadeva Raya the veteran enemy of Orissa 
was one of the most powerful emperors in the history of India and 
Prataparudra, who had not the caliber of a Kapilendra, and who was then 
faced with grave dangers both from outside and inside, was naturally incapa- 
ble of resisting his determined invasion. We are, thus, disposed to believe 
that Sri Chaitanya and the Five Associates can in no way be blamed for the 
decisive defeat of the Gajapati at the hands of the mighty Tuluva emperor, 
and that the ultimate decline of Orissa was more due to the political than 
religious causes. 


Prataparudradeva, inspite of his early reverses was successful in main- 
taining peace and order in his empire, but immediately after his death, which 
took place early in 1540 A.D., Orissa became just like a ship without a rudder 
and plunged into the whirlpool of anarchy and confusion. Two of his sons, 
whom we know by their nicknames as Kaluadeva and Kakharuadeva, ruled 
one after another only for about a year, and both of them fell victims to the 
treachery of the notorious Govinda Vidyadhara,®& who usurped the throne in 
1541-42 A.D. Govinda Vidyadhara, inspite of his treacherous conduct, would 
have proved an efficient ruler had there been no other rivals of him equally 
treacherous and ambitious to obtain the throne. In 1546 A.D. when Jamshed 
Quli Qutab Shah of Golkunda invaded Southern Orissa the new ruler had to 
rush towards the South to face the Sultan with all his might, and it was by 
this time that Raghubhanja, a scion of the Bhanja dynasty of Mayurbhanj or 
Keonjhar raised the standard of rebellion, perhaps with the help of the Gov- 
ernor of Bengal, in order to have a coup d’etat. Govinda Vidyadhara, who 
placed his own interest above of the State, left Southern districts to the 
mercy of the Muslim invaders, and hastened back towards the north to sup- 
press his rivals to the throne. It was very probably from this time that the 
territories to the South of Simhachalam were cut off from Orissa for all times 
to come. 


Govinda Vidyadhara died in Cri.1549 A.D. and was succeeded by his 
son Chakrapratap, who after an inglorious rule of eight years was murdered 
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by his own son Narasimha Jena in 1 


i 557 A.D. But this parricide was soon 
assassinated in a successful 


I plot, organized by the general Mukunda 
Harichandan, who under Govinda Vidyadhara was the governor of Cuttack. 
And was ever since in the look out of an opportunity of seizing the throne. A 
bloody Civil war then ensured between Mukunda Harichandan and prince 
Raghuram, the younger son of Chakrapratap, and the confusion became the 
worst when in the midst of this anarchy the ambitious Raghubhanja again 
revolted and advanced from the north with the help of the Musalmans of 
Bengal. For more than a year and a half the result of this Civil war was quite 
uncertain, but subsequently Mukunda Harichandan succeeded in putting ‘to 
sword the unfortunate Raghuram and in taking the minister Dalei Vidyadhara, 
as well as, the crafty Raghubhanja into captivity.8®’ He thus obtained the 
throne in 1559 A.D. after crossing a pool of blood, and saved Orissa, for a 
time, from a state of complete political dissolution. 


Mukundadeva, without doubt, was a very capable general, and as a 
ruler, he was skillful and formidable. But unfortunately he was surrounded on 
all sides by traitors and enemies, and the political condition during his time 
was more explosive than it was under Govinda Vidyadhara. With indomitable 
energy he drove out the Muslim allies of Raghubhanja and suppressed the 
enemies at home, but very soon he was involved in the strife between the 
Mughals and the Afghans, the result of which was disastrous for him and his 
country. Sultan Sulaiman Khan Kararani of Bengal who had been mortified at 
the defeat of his protégé, Ragubhanja, turned an inveterate enemy of 
Mukundadeva when the latter afforded shelter to Ibrahim Khan Sur, whom 
the Sultan wanted to capture. The Mughal emperor Akbar, who was then 
planning the invasion of Bengal took note of the enmity between Orissa and 
Benga! and very soon entered into an alliance with Mukundadeva. There was 
exchange of embassies between Delhi and Cuttack and the reaction of the 
alliance was so strongly felt in Bengal that the Sultan could not dare assist Ali 
Quli Khan-i-Zaman, who had revolted against the Mughal emperor.” In 1567 
A.D., when Akbar was engaged in the siege of Chitore, Sulaiman seised the 
opportunity to crush Mukundadeva and send a large army under his son 
Bayazid. Two of the generals of Mukundadeva, named Durga Bhanja and 
Jihat Rai (Chhota Ray),88 who had been sent to face the invaders, treacher- 
ously sided with the enemy and Mukundadeva himself was besieged in the 
fort of Kotsima on the Damodar, while the Muslim forces under Bayazid ad- 
vanced up to Kataka and occupied the strong fort of Barabati in the defence 
of which the general Koli Samanta Simhara gave his life. It was in the midst of 
these calamities that Ramachandra Bhanja, the commandant of Sarangagarh 
the fort near Kataka declared himself the King of Orissa and at the news of it 
Mukundadeva at once marched towards his capital after patching up a truce 
with Sultan Sulaiman. Ram Chandra Bhanja met him at Gohiratikiri four miles 
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north east of Jaipur and in the skirmish that took place between them, 
Mukundadeva, the last independent ruler of Orissa fell fighting.8® The very 
same day, the traitor Rama Chandra Bhanja was also defeated and killed by 
prince Bayazid and thus Orissa passed into the hands of the Afghans in 1568 
A.D. The final blow to the crumbling edifice was dealt by one of the generals 
of Bayazid, the bigoted Kalapahar,®® who is remembered in the tradition as a 
renegade Hindu and has earned the greatest notoriety among all the Muslim 
invaders of Orissa, as a cruel iconoclast and the desecrator of the temple of 
Jagannatha.?*! Evidently the fate of Orissa was sealed as a result of the bitter 
rivalries and factions among the ambitious generals, who failed to combine 
under a single Chief against the outside invaders, and the religious and cul- 
tural movements of the period had absolutely nothing to do with her political 
undoings. 
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For Kharod plate See 


Ep. Ind. Vol. XXXII; See al . Ind. Vol. _ 
and Ibid, pp.47-49. also Ep. Ind. Vol. I, pp. 40-43, 


S.1.1., Vol. V. No. 1335. 


For Kharod plate See Ep. Ind. Vol. XXXII; See also Ep. Ind. Vol. I, pp.40-43, 
and Ibid, pp.47-49. 


See the Puri Copper plate in J.A.S.B. 1895. 


Epigraphical evidences suggest that Kamarnava ascended the throne in Saka 
1069-1147 a.D. S.1.1. Vol. V, No.s 1044, 1323 and Vol. VI No, 1174. 


N.G. Majumdar, The inscription of Bengal, Vol.III. 

Tabagqat, Eng. Trans.. by major Reverty, Vol.I, p.574. 
Ibid, p.587. 

J.A.S.B. (old series) Vol. LXVII, 1898, Part-1, p.p. 322-26. 
Ibid. 

See the Nagari plate in E.I. Vol. XXVIII, pp. 235ff. 
Tabagat, Op. Cit. pp.738-39. 

Kendupatna C.P., Op. Cit. 

Tabagqat, Op. Cit. p.740. 

Ibid p.763 

R.D., Benerji, HIst. Of Orissa, Vol. I, p.268. 

Ep. Ind. Vol. XIII, pp.150-55. 

Elliot and Dowso, Twarikh-i-Firus, Shahi, vol.III, p.113, 
J.K.H.R.S. vol.I, pp. 251-53 

Elliot and Dowaon, Op. Cit. p.234. 

J.A.S.B. (Old series), Vol. IXIV, 1195, Part I, pp. 136-46. 
Ain-i-Akbari, Vol.II, p.219, note 1, See Ferishta, trans, by Briggs, Vol.IV. 


Sewell, A forgotten Empire, p.300. 


Elliot and Dowson, Op. Cit. pp.212-216. For critical discussion of the invasion 
of Orissa by Firuz Shah, see O.H.R.J. Vol.I, No.1 pp.31-35. 


Vide the article on “Kumaragiri Reddi”. Proceedings of Ind. Hist. Cong. Calcutta 
Session. 
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Narasimha IV is the first Orissan ruler to bear the epithet of Gajapati. 
Ep. Ind. Vol.XI, p.325. 

J.A.H.R.S., Vol. XI, Part 3 & 4. 

S.I.1. Vol No.-1 

S.I.I. Vol., No.-731. 

Annual Reports of Epigraphy (1899), No.349. 

Historical Ins. Of S.India. p.213. 

Briggs Ferishta, VolIV, p.179. 

R.D. Banerji, Hist. of Orissa, Vol.I, p.287. 


A section of opinion on the authority of the ‘Gangavamsanu-Charitam’ asserts 
that Kapilendradeva was an usurper to the tkroue, and that when Bhanudeva 
came down to the South to ward off the Reddi-attack upon Kalinga in Saka 


1356, the ministers made Kapilesvara King at Cuttack. Vide Proceedings of the 
Ind. Hist. Congress 1945, p.206. 


R.D., Banerji, History of Orissa, I, p.290. 

J.A.S.B. Vol.LXII, 1193, part-I, pp.103-104. 

Proceedings of the I, H, Congress 1915, p.207. 

Ibid. 

R.D., Banerji, of Cit, p.801, J.A.S.B., Vol.LXIV, 1893, part, I, pp.02-100. 
Ibid pp. 291-92 

Ibid. 


Dr. S.K. Aiyangar, “Ancient Indian and South Indian History, and Culture” Vol- 


II, p.39-40. See also Eggelina’s Catalague of Sans. MS. In the Library of the 
India Office, Part-VII, p.1610. 


Prof. Eggeling refers this war to the war of A.D. 1449 and takes it as historical 


but he overlocks the fact that there is absolutely no mention of this or any 
war at all in Ferishta at this period. 


See Proe. Of Ind. Hist. Congress 1945 pp.206-9. See also the Annual Report 
Asst. Arch., Supdt. for epigraphy for 1906-07, p.84. 


R.D. Banenji, of Cit. pp.294-95. 

An inscription issued during the reign of Saluva Narasimha in 1471 A.D. (No.1 
of 1905) suggests that the Gajapati occupied these territories as early as 
1461 A.D. I 


182 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


63. Annual Report Epigraphy for 1906-07, p.84. 
64. J.A.S.B. Vol.LXII 1883, pp.91-92. 


65. Briggs, “Rice of the Muhammadan Power in India”, Cambray and Co. 1909 
Vol.II, pp.487-88. - 


66. Ind, Ant, Vol.XXVIII, p.288. 


67. Ibid p.288, Aiyangar, Sources of Vijayanagar History, pp.90-102. See also 


soluvabhyadayam by Rajanatha Dindum, but the historical value of this is 
questionable. 


68. Briggs, Rise of the Mahammandan Power of India, Vol-II, pp.494-96, of.cit., 
Cambridge Hist. of India, Vol.III, pp.515-18. See also Ind. Ant. Vol.XXVIII, 
p.288. 


69. R.D. Banerji, Op. Cit. p.314. 


70. Sewell, A sketch of South Indian dynasties, p.48, J.A.S.B. 1900, Vol.LXIX, 
p.183. See also Ep. Ind. Vol.XIII, pp. 155-58. 


71. The last available record of Virupaksa is dated Friday July 29, 1485; and the 
first in which Saluva Narasimha appears with the Imperial titles is dated No- 
vember 1, 1486. Vide Dr. S.K. Aiyangar, Anc, India and South India Hist. and 
Culture Vol.I1. 


72. For epigraphical references of the conquest of Vijayanagar by Purusottamadeva 
vide 1913-14, p.18, No. 156. See also the Potavaram grant of 1489 in Ep. Ind. 
Vol. XIII, pp.157-58. 


For literary references vide Sri Chaitanya Charitamrita, Madhya Lila, Bangakasi Ed. 
p.98, and Kanchi Kaveri, by Kapilesvara Vidyabhusan. 


73. R.D. Banerji, Op. Cit.p.316. 
74. R.D. Banerji, Op.Cit. p.323; R. Sewell, Forgotten Empire, p.316. 


75. J.A.S.B. Vol.LXIX, 1900, p.186. See also Madalapanji Ed. by Prachi Samiti, 
p.53. 


76. See the Mangalagiri inscriptions. Ep. Ind. Vol.VI, pp.110-11. 
77. Annual Report of the Arch Survey of India 1908-09, p.170. 


78. Sawell, A forgotten Empire, p.320 for Krusnadeva Raya and his campaigns vide 
“The yet remembered Ruler of a long forgotten Empire” by Dr. S.K. Aiyangar a 
“Anc. India and South Ind. Hist. and Culture”, pp.117-72. 


79. Briggs, “Rise of the Mahammadan Power ! Vol, III, p.354. 


80 R.D. Banerji, Op. Cit. p.330. See also J.A.S.B. Vol.LXIX, 1900, p.185. 
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R.D. Banerji, Op. Cit. pp.330-36. 
P. Mukherjee, Hist. of Medieval Vaisnavism in Orissa, p.173. 
R.D. Banerji, Op. Cit. p.325. 
See Madala Panji, (Prachi Samiti), p.56. 
R.D. Banerji, Op. Cit, p.341. 
Akbarnama, Eng. Trans. Vol. II, p.381. 
Ain-i-Akbari, Eng. Trans. Vol.I, pp.319-20. 


Beveridge reads these two names as Durga Punj and Jihata Rai-Akbarnama 
Vol. III, pp.933-34. Sir Jadunath suggests that these are Raghubhanja and 
Chhotarai (Hist. of Bengal. Vol.II, p.183). 


Vide “Notes on Hist. of Orissa” J.A.S.B. 1883. 

For Kalapahar, see Brigg’s Ferishta Vol.I1, p.560; VollIl, p.249; Beveridge, 
Akbarnama Vol.III, p.1154; Elliot and Dowson. Tarishta-i-I iadi, Vol.IV, pp.41 
and 511; Tabaquata Akbari (Asiatic Society publication, Vol.II p.515) 

For the activities of Kalapahar in Orissa, see Jaretti, Ain-i-Akbari, Vol.1I, p.128; 


K.S. Misra ‘Barabati Durga’, p.22; Mahatab, Hist. of Orissa (in Oriya}, pp.186- 
87; O.H.R.J. Vol-I, No.-I, pp.14-19. 
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Exile of Sri Jagannath and 
His Mystic Leela 


Rabindranath Pratihari 


A good number of devotees, philosophers, literateurs, poets, play- 
wrights, research-scholars and historians have tried their best to unravel the 
mysteries surrounding Sri Jagannatha in the shape of writings, prayers, hymn 
(stabas), eulogies (stuties) and publications etc. Despite all human efforts, 
the description regarding Him is endless because He is Ananta the never 
ending. So the description is also Ananta (the never-ending and the infinite). 
Considering a plethora of availability of publications in other states and else- 
where throughout India in comparison to availability of writings on Sri 
Jagannatha there is a long felt need of such publication in line with epic vol- 
umes, books of essays and dissertations. 


Scholars and historians may find a vast field for indulging in their activi- 
ties in Odisha. It is a pity that we are yet unable and to some extent also 
hesitate to unravel the truth, despite a lot of research in these fields. What- 
ever work has been done; they were in terms of visualizing our heritage, 
traditions, culture and soul of our nation in the spectacles of the foreigners 
and under the influence of western education. It is ridiculous that we laugh at 
our heritage taking them as cock and bull stories. Somewhere there is a 
tendency that we digest with difficulty the legendary anecdote of our revered 
deity both Jagannatha and Balabhadra on horse-back rushed to Kanchi in 
making the ruler of Odisha victorious in a far-away southern battle field; to 
be true. 


In view of the celebrated historian Dr. Manamohan Chakrabarty the 
Madalapanji depicts a vivid description of the erstwhile monarchical activities 
despite their (Madalapanji) literary values. Like the Vedas, in the grand old 
days the details of our history were never recorded but remembered and 
passed from one generation to the next. But that must not impel anyone to 
down play them as any obscure legend of these historical events apparently 
considering them as stories and folklores. 

It is beyond all reasonable doubt that the creator of the Kanchi-Abhiyan 
episode is definitely an intellectual and spiritual personality irrespective of its 
legendary base of the event. The unshakable faith that the Soul’ of this race 
Shri Jagannatha leads it, may be the secret of victory behind Kanchi-Battle. 
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The creation of this faith’ is the manifestation of the mystical ‘Leela’ of the 
God. 


The historical evidence of the ‘Kanchi-Abhiyan’ alongwith “Manika 
Gauduni” needs a lot of deeper perceptions, research and this episode can be 
juxtaposed in a way no less in importance than the anecdotes of Ramayana 
like:- the liberation of “Ahalya” and the offerings of pre-tasted fruits by the 
“Sabari”-the tribal woman. The ‘Manika-Gauduni’ episode cannot be any in- 
ferior to that of liberation of “Ahalya”. It is the opportuned moment to find 
out the exact location of ‘Manika-Patna’ out of two villages available in same 
name and keep green in the minds of the devotees the inspiring ‘Kanchi- 
Abhiyan Leela’ of Lord Jagannatha. Otherwise blasphemers shall spread their 
tentacles to digress and downplay the glory of the Lord by describing these 
events in their perverted forms which may mislead in long run. Not only the 
Kanchi-episode, but all other humanistic, historical and spiritual ‘Leelas’ of the 
God are being spread by some as fake stories and baseless propaganda. AS 
a result the truth may lose their essence in future, which would be a matter 

of great regret to us. 


The existence of Sri Ram and the events in the Ramayana are accept- 
able to the masses al! over India as well as abroad in Indonesia, Malayasia, 
Java, Bali, Sri Lanka, Mauritus and other far away lands. Rama-katha or the 
Ramayana is so popular that the tele serials on Sri Ram produced by Sri 
Ramananda Sagar are able to create a bond of nationalism and spiritualism in 
our vast land between the Himalayas and Kanyakumari. Sri Ram is regarded 
as the ‘Soul’ of this country and the hallmark of Indian civilization. The places 
and spots where Sri Ram and Sri Krushna had put their divine feet have 
turned to be holy places for the devotees ever after. 


The media coverage in Sri Lankan press generally is emphatical about 
the importance attached by their Government to the sites as enshrined in 
Ramayana such as Ashok-Batika, Sita Durg, Pushpak-Viman of Ravan, Rama- 
Ravan battlefield and many other such related places. But in India some 
‘secularists’ express absurd thoughts in respect of Shri Ramchandra, the 
Ramayana and Rama Setu, and even dare to axe at the spiritual and national 
feelings of masses. 


India is considered as the “golden land”. It is also termed as 
‘Vishnupatnee’ (Mahalaxmi). The accumulation of wealth and the riches of 
India had prompted some Arab businessmen alongwith some ‘Fakirs’ to land 
at Goa in 636 A.D. after navigating the Arabian Sea. They engaged them- 
selves in business and simultaneous religious conversion. In 712 A.D. after a 
war victory. Mahamud Bin Quasim entered into India through the Sindhu 
Provinces. His principal motive was to plunder India and convert the Hindus 
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into Muslims forcibly and desecr 
between the period from 997 ¢ 
plundered the famous Somanat 
in 1022 A.D. It has been con 
invasion upon India of that ti 


ate the holy places. Muhammud of Ghazni, in 
0 1030 A.D. conquered the Punjab. He also 
h Temple, a renowned Saiva shrine of Gujrat 
ସ as the most bloody and in famous 
| I ] Me. He invaded India as many as seven 

times and the Invasion of 1025 A.D was his last. He returned his land । 
heavy riches in jewellery, diamonds gold and other valuables from India. The 


memory of invasion and plunder of the Somanath Temple sends a shiver in 
the spine of every Indian, even now. 


The non-Hindus had attacked as many as eighteen times on Jagannatha 
Temple with a view to plunder the riches of Srimandir and annihilate the soul 
of this race, Sri Jagannatha. Astonishingly, you can say that “Mahaprabhu’s 
mystical Leela”, despite attacking 18 times they have never been able to 
inflict any substantial damage to it. A lot of famous temples have been 
grounded owing to invasion by foreigners and substantially bringing their physi- 
cal and environmental changes. Many mosques have come up at Ayodhya, 
the birth land of Shri Rama and Mathura of Sri Krishna and Kashi Viswanatha 
Temple at Baranasi and elsewhere. 


Numerous temples and idols have turned to pieces for the purpose of 
construction of mosques. Despite so many invasions upon the Srimandir, it 
has never been grounded for construction of any mosques nor any damage 
has been caused to the holy trinity. And to our astonishment it is the Pastime 
Play (Leela) of the God Himself. By virtue of inculcating a sense of heroic and 
defensive attitude and inspiration among the Gajapati, Sevayats, Paikas (sol- 
diers) and devotees and in so many other means the God Himself had pro- 
tected the heritage of the Shrimandir. Whereas a lot of damages were brought 
to other temples and holy places elsewhere in India by the bigots, Lord 
Jagannatha alongwith His Grand Temple is an exception and stands majesti- 
cally even to-day. Awarding, due punishment to the invaders and to protect 
at the right time. Will it not be counted as a ‘Leela’ (miracle) of the God ? 


As many as fifty thousand devotees, servitors and paikas (foot sol- 
diers) laid their lives to save the Shrimandir. According to historical evidences 
properties worth crores of rupees Were plundered. The main attraction of the 
invaders was the prosperity and popularity of Odisha. One example shall be 
pertinent here to support this view. In the battle of the Mahabharat the army 
under the leadership of the then king of Kalinga ‘Srutayudha fought a heroic 
battle. Shrutayudha was the head of one “Akhauhini” army consisting of 
21,870 nos.of chariots, 21,870 heads of elephants, 65,610 heads of horses 
and 1,09,350 numbers of soldiers. This was the military might of king 
Srutayudha only and it also proved the military strength of the ancient Odisha. 
A lot of descriptions may be noticed in the writings of Meghasthenes, Panini 
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and Heu-en-Tsang pertaining to the heritage, spiritual prosperity and military 
prowess of Kalinga eventually the miracle of Sri Jagannatha. Had the Kalinga 
been reeling under poverty, no war could have been waged against it. The 
temple wherein the God sits upon the citadel of Ratna-Singhasan with Shridevi, 
Bhudevi and near the land of Lord Kuber (the abode of Mahalaxmi’s father i.e. 
sea), certainly there should be plentitude of wealth which is one of the mira- 
cles of the Lord. 


Although, differences are rife in opinion in the pages of the 
Madalapanjees, Chakada Pothi, Chaini Chakada, Chakada Basana and other 
Mughal historical treatise and writings of the celebrated historians such as 
Kedaranath Mohapatra, Jagabandhu Singh, Dr. Satyanarayan Rajguru, Dr. 
Krushna Chandra Panigrahi, Dr. Harekrushna Mahatab and other research 
scholars, historians and literateurs, all are univocal in depicting a clear picture 
of invasion upon Shrimandir. The series of invasions are apparently codified in 
the writings of Dr. Surendra Kumar Mishra, under the name and title of 
“Shrimandira Lunthanara Itihas”. 


As enshrined in the Vishnu Purana, the inhabitants of the western bor- 
der of India were termed as the ‘Yabans’. Although Raktabahu happened to 
be.-a non-muslim, in the Madala Panji he was identified as a ‘Yaban’. According 
to notings in the Madala Panji, King Shobhan Deb was the ruler of Sonepur 
from 318 A.D. to 323 A.D. Other historians opined that king Subhakar Deb, 
not Shobhan Deb, (780 A.D-800A.D) happened to be the ruler of Sonepur. 
During his reign the first invasion by Raktabahu was attempted on Shrimandir. 
The venerated Trinity were boarded to Kotsamalai in Sonepur from the 
Dobandhaghat in the Bhargavee river under Puri Sadar along the Hariharan a 
tributary of the Mahanadi by the king of Sonepur with the active co-opera- 
tion of some of the servitors. For nearly 45 years the reverred triad were 
hidden overground at the foot hills of the ‘Chhalia-Pahada’ encircled by dense 
forests under ‘Kotasamalai’ and for the successive 99 years underground 
(Patali) in the caves at ‘Gopa-Palli’, thus totaling around 144 years. Having 
been dictated in the dreams the king Yayati Keshari brought back the Lords 
to Sriksetra performing ‘Navakalebara’ of the deities, which were rolling un- 
der degraded conditions, with the co-operation of the sevayats and auspi- 
ciously under the cover of Patta-clothes. The citadel for the Lords was fixed 
in the temple measuring 38 hatas (Cubits at present the temple of Lord 
Nrusingha) beside the Mukti-Mandap in the precinct of Sri Jagannatha Tem- 
ple. That is why king Yayati is regarded as the ‘Second Indradyumna’ in the 
annals of history owing to the restoration. 


The second attack was waged by Iliyas Saha the Sultan of Bengal, in 
1340 A.D. and the temple was plundered of massive wealth, but without any 
damage to its physical structure. 
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The third attack took 
Sultan of Delhi. On his way b 
suffered heavily alongwith on 
ment, probably awarded whi 


place in 1360 A.D. by Firoz Tughlag, the then 
ack to Delhi Tughlag pursued a wrong route and 
ly a handful of fighters. This was the due punish- 
ch is one of the miracles of the Lord. 


In 1509 A.D Ismail Gazi waged the fourth attack upon the temple 
which was heavily plundered earlier. At page no. 139 of the ‘Utkal Itihas’ it is 
recorded that the Lord triad were sailed to the foot hills of the ‘Chadheiguha 
Pahada’ in the ‘Chilika Lake!’ by the sevayats. On being informed, king 


Prataparudra Deb rushed back from the Deccan and drove away Ismail to 
the point at Huguli in the Bengal. 


The fifth and the heinous attack upon the temple was carried out by 
Kalapahada in 1568 A.D. following the demise of king Mukunda Deb. On a tip- 
off, the Sevayatas sailed the Lords to ‘Hatipada’ or ‘Hastipatna’ in the Chilika 
lake. The attack of Kalapahada unleashed a rain of horrors and quite devas- 
tating. Massive riches were plundered. At that time Jizabai, mother of 
Chhatrapati Shivaji, happened to put up at Shrikshetra with Guru Samartha 
Ram Das and noticed the massive destructions carried out by Kalapahada. 
She infused a spirit of inspiration among the sevayats and locals to wage a 
protest. Guru Samartha Ram Das was the pioneer in helping in the process of 
the Lords being transported to a safer destination and Mata Jizabai engaged 
herself in safeguarding the ‘Bhandar’ of the temple. Fate-Khan and Suba Mo- 
hammed also chased to desecrate the Lords. Guru Ram Das was supported 
by a handful of fighters only. Upon praying the Lords to protect Thyself all of 
a sudden, fighter-soldiers in duo suddenly appeared and extending support to 
Ram Das pounced upon and beheaded the marauding Yabans. The site where 
this event took place is named as ‘Hantuada’ in Banpur. 


As per Madalapanji, Kalapahada retrieved the deities from the secreted 
venue in the island village of Hati Patna (Hati Pada) and took them away, 
desecrated Them and burnt them at the shore of the Ganges at Bangla. But 
soon after this event Kalapahada died of being lacerated body developing 
gangrene. Bishar Mohanty, one of the inhabitants of Gada Kujanga in 
Jagatsinghpur district, managed to retrieve the ‘Brahma’ from the half-burnt 
‘Shrianga’ inside a ‘Mridanga’ and moved to Kujanga chanting the glory of the 
Gods (Sankirtan). Having been worshipped for eight years at Gada Kujanga 
the deities were brought to the Gopal témple of Knurda Gada on 17.7.1575 
by King Ramachandra Deb following the dictates in his dream. He placed the 
‘Brahma’ inside the deities and brought them to Shrimandir. 


Suleman and Usman attacked the temple in 1592 A.D., which is counted 
as the sixth one and the temple was heavily plundered. 
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In 1601 A.D., on the verge of seventh attack by Mirza Khurum, the 
sevayats basing on a tip-off secreted the deities in the temple of Panchamukhi 
Goshanee near Kapileswarpur on the bank of river Bhargavee. At the Dobandha 
Ghata the deitites were boarded upon a fleet of boats (vessels) for a span of 
eight months. This ghata is one of the noblest sites of the land. From across 
this ghata the deities were sailed off to different vistas upon the vessels. 
Mirza Khurum took away golds and riches. 


Later in 1607 A.D., prior to the attack by Hasim Khan the Sevayats 
were able to keep hidden the Lords inside the Gopal Temple in Khurda Gada. 
In 1608 A.D King Purusottam Deb managed to relocate the Lords to their 
original sanctum sanctorum in Shrikshetra. 


In 1610 A.D. the ninth attack was carried out by a Hindu Jagirdar 
named Keshab Das Maru during the period of Car-festival. The deities were 
confined to the Gundicha Temple for a span of eight months which was marked 
by severe warfare. Thence, the Lords returned to the sanctum sanctorum by 
Bimanas with much difficulties. 


In 1611 A.D., Kalyan Malla, the officer-in-charge for Odisha also at- 
tacked the temple which is counted as the tenth in the series. On the verge 
of the attack the sevayats were able to transport the Lords to the ‘Mahisanasi’ 
in the Chilika Lake. Later on this place became to be known as ‘Brahmapura’ 
owing to the placement of ‘Brahma’ at that village. Since the Lords were 
placed upon the “Chakas” (Round citadel) and that was why the place was 
termed as ‘Chakanasi’ 


The deities were there during 1611 A.D to 1612 A.D. Then the Lords 
appeared on the Chakas under the ‘Lotani Baragachha’ (Banian tree) at Gurubai 
Gada having sailed upon the vessels. In the eleventh attack Kalyana Malla 
was bound to flee having faced upon heavy protests. Owing to attack of 
Makram Khan on the Capital at Khurda Gada in 1617 A.D. Gajapati 
Purusottama Deb reigned the state at ‘Gadamanitri’. In apprehension of a 
fresh attack the Lords were sailed to ‘Gabapadar’ on the shore of the Chilika 
which is counted as the twelfth attack. In 1617 A.D. Makram Khan, having 
failed to trace the deities, fled with riches and gold but was drowned in the 
waters. This is one of the miraculous instance of punishing the bigots, in an 
appropriate way. 


In 1621 A.D. the attack by Mohammad Beg was the thirteenth one. 
Prior to the attack the sevayats managed to displace the deities to ‘Andhari 
Mahima’ a place in the dense forests of Banapur. The sight of deportation of 
God prompted ‘Bhakta Kabi Salbeg’ crying with the notes 


“Kene Gheni Jauchha Jagannathanku, 
Ambhe Darshan Karibu Kahaku”, 


' 190 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


In the later period the seva \ ’ insi 

Ar i yats transferred the ‘Brahma’ from inside 
the deities and worshipped at “Gadamanitree”, At that time king Narasingha 
Deb ruled at Khurda. The Lords had to undergo ‘Nabakalebara’ (re-incarna- 
tion) and then were brought back to Shrikshetra. 


The attack by Mutaquad Khan alias Mirza Makki is counted as four- 
teenth one. In 1647 A.D Amir Fate Khan, Mirza’s General, anticipating pro- 
tests owing to beheading of king Narasingh Deb, after looting the wealth in 
the temple dodged away. Akram Khan, most loyal to Auzangzeb, waged the 
sixteenth attack upon the temple in 1692 A.D. Upon being informed that his 
brother Marmast Khan might cause harm to the sanctum sanctorum the 
sevayats managed to sail out the deities along the river Bhargabee to “Gada 
Kokala” the naval base at the extreme point of the river and worshipped only 
Lord Balabhadra and Subhadra. Sri Jagannatha was kept hidden behind Maa 
Bimala’s temple and in an opportune moment was sailed to “Gada Kokala” to 
join with them. Later on, the Lords were transported to ‘Badahantuada’ and 
‘Niladriprasad’ in Banapur across the Chilika lake as recorded in the ‘Chaini 
Chakada’ and other treatises. In 1692, the citadel upon which Shri Mahaprabhu 
appeared at “Badahantuada” is now worshipped as ‘Charana Chakadeba’. 
Then the Lords were placed at Niladriprasada in “Bankadagada’, the capital of 
the ‘Sailodbhavas’ deep in the forests of Banpur. Huen-tsang, the Chinese 
traveller and chronicler, depicted a vivid picture of the prosperities during one 
and half century of reign of the Sailodbhavas, in his writings. On account of 
the demise of Aurangazeb on the 20 February, 1707, Gajapati Dibyasingha 
Deb successfully drove away the Mughal Senas from the soil of Odisha and 
arranged to re-start the festivities of Sri Jagannatha. 


In 1713 A.D. during the attack and heavy fighting with Taki Khan the 
deities were sailed through the “Dobandha Ghata” in the Chilika to 
“Harihareswar Mandapa” at Nairi. As recorded in the Madala Panji. The Lords 
passed a period of seven months and twenty seven days there and later on 
for a period of four months at ‘Kankan Sikhari’, a dense-isle in the Chilika, 
where vegetable (Kankan) was offered to the deities as Naibedya. 


Apprehending an attack on the “Harihareswar Mandap” king Rama 
Chandra Deb, managed to transfer the Lords to ‘Chikili’ at the "Samalnasi 
Mountain” in Khalikote. In 1733 A.D. after Nabakalebar, the Lords were placed 
in a dense forest at the Hatibari mountain in Polasara under Ganjam district 
following apprehension of a fresh attack. This mountain physically appears as 
a resting-elephant from a distance. On account of the efforts of the king of 
Athagarh the ‘silpis’ in the Mathura village, nearly two kilometer away, were 
successful in building a fine piece of Merda temple in a span of two months. 
The deities were worshipped upon the ‘Chakas’ (Rounded massive pedes- 
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tals) in utmost secrecy. An elevated and bi-furcated roof is termed as ‘Merda’ 
in local dialect. 


The name of this temple is famous as “Marda” as derived from the 
word “Merda”. The Lords at Marda were worshipped for a period of two 
years and four months and in 1735 A.D. were brought back to Shrikshetra. 
In the following days no attacks were waged upon the temple owing to the 
rule of the Maratthas. 


The continuous attacks of the bigots were aimed at plundering wealth 
of the Srimandir as well as destabilizing the social, political and technological 
prosperities and fabrics of the Utkal Civilization. The status of the ‘Gajapati’, 
the heritage of Odisha and its strong religious bases were the eye-sores for 
the bigots and prompted them to attack Odisha. Despite all their efforts and 
on account of heavy defensive measures, the invaders were not able to 
bring any substantial damage to Shrimandir. Neither they were able to erect 
a ‘mosque’ beside or over Shrimandir nor bring any harm to the Lord and 
could not be able to shatter the confidence of the devotees. It is a part of the 
miracles of the Lord. 


Wealth in worth of crores of rupees were looted by the plunderers 
during these attacks on the temple as many as 18 times. The attitude and 
dedication of the successive Gajapati’s their accurate planning and presence 
of mind as well as self-sacrifice of thousands of sevakas, paikas and devo- 
tees enabled them to restore the glory and identification of the heritage 
temple of Odisha alongwith the deities. The mosques raised their heads upon 
the dilapidated structures of the temples at holy places in Mathura, Ayodhya 
and Kashi in the country. A good number of temples have also been pulver- 
ized to allow the mosques to be built up. Is it not worth-pondering that Shri 
Jagannatha, the heart and soul of Odisha and the heritage and architectures 
of the Shrimandir, exist amidst all obstacles and miraculous in manifestation 
of His leela ? Without studying this history of Odisha in its right perspective 
some scholars and historians termed the displacement of the gods as de- 
plorable and acts of escapism. 


Our God whose first and foremost duty is to safeguard the honest 
from the clutches of the wicked and who acts as the harbinger of the human 
race, is it believable that He goes underground being afraid of the wicked ? It 
is our conviction that no leaves can shake without the divine dictates. This is 
an act of manifestation of mystical miracles (Leela) of the Lord. Can it be 
construed that the voyages of the Lord’s to several! locations spanning a 
millennium (between 6-18 century A.D) during attack of the marauding 
bigots bereft of wishes of Lord thyself ? Nay, it may not be. In other words, 
these can be ascertained as Leelas. Believers, with deep devotion for the 
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AM] 
Lords as the “Mystical Supreme miracle-maker” are never ambivalent about 
His performance as “Leela”. 


a bs Vidya, the Skanda Purana, Sreemad 
HR po agabata Gita and Panchasakhas, the Lord is the 
{ omy r and this beautiful creation is His miracle. The Lord takes 
incarnation in shape of animals, birds, human beings, seers, fishes and tor- 
toises for the well being of the universe and gets infused, after accomplish- 
ment of specified task in the ‘Abataries’ in the views of the Panchasakhas. 
This is a part of His Leela. For other gods of Hindu pantheon the Lord appears 
as ‘Indraneelamani’ and for human-beings His revelation in ‘Daru Brahma’ 
enabling them to have a view, for their liberation, is also a part of His Leelas. 
The Lord Himself narrates it in the guise of a ‘Sanyasi’ before king Indradyumna. 
Sometimes in a direct or indirect way and sometimes through clairvoyance 
and clairaudience, the Lord gets all the work done by Indradyumna, which is 
also counted as Leela. He Himself is Indraneelamani, Neelaindramani, 
Neelamadhab, Daru Brahma, Shri Jagannatha and the Chaturdhamoorty. Ac- 
cording to the Skanda Puran, the Lord directs king Indradyumna about the 
methods for observance of fairs and festivals. This is His Leela. The spiritual- 
ity of His day-to-day way of living and rites and putting on various attire and 
ornaments are also his Leela. Out of compassion Lord Jagannatha enacts His 
heavenly Leelas upon His loving-devotees. In day-to-day rituals and during 
‘Anabasar’ the Leela of meeting (Milana) and parting (Biraha), and allowing 
the devotees to have a divine-vision, the Lord exercises His Leela. By way of 
bestowing ‘Vishnu-Agni’ and ‘Vaishnabagni’ to the servitors after their de- 
mise, the Lord expresses His gratitude which is counted as a Leela. Allowing 
to take Mahaprasad in the Ananda Bazar by the Bramhins and Pariahs 
(Chandala) together is as an instance of social-change and liberating the 
down-troddens are also parts of His Leelas. The Shrimandir, Neelachakra, 
Patitapaban bana, the chariots alongwith the routes they cover are as holy 
as Lord Himself. That is why the chariots as well as routes, claim themselves 
to be the gods. There seems no difference between the body and the carrier 
of the body. An expression of Leela. 


It can be well construed as the leitmotif of Leela when the God having 
no sensual body taking recourse to daily rituals as a sensual human and also 
propitiates the bad planets, whereas He is the controller of all planets. 


The Lord follows His favourites like a calf follows its mother-cow, drooling 
over milk has been sung by the ancient Yaban Poet Bhakta Salabeg. 


“Phenu Pachhe Pachhe Batchha game Khiralobhe 
Bhakata Pachhare Tuhi Thau Sehi Bhabe” 
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Lord Krushna also appeared before Basudev and Devakee in the prison- 
cell to please them and regarded them as parents. Similarly the appearance 
of the Lord before His favourite-devotees, at remote places during the ‘at- 
tacks’ may be purported to be a Leela. If the dictates in dreams to king 
Indradyumna is Leela, why not the same thing, as recorded in the Madalapan]ji, 
and advice to king Yayati Keshari and Ramachandra Deb, cannot be analogus. 
The manifestation of Leela indeed. 


The flowers, holy Tulasi leaves, Sandal-pastes, Bhoga- offerings etc. 
that touches Sri Jagannatha, become ‘Bramha’. The spots such as Kirtan 
Chakada, Pahandi-Paths, Sharadha-Bali etc. become consecrated at the touch 
of the Lord. In a similar way, the places of sojourn-visit by the Lord, way 
faring voyages, and the Chaka-Pathar (citadel) upon which the Lord seated 
become ‘Brahma-maya’ and most sacred. Hence, it can be safely concluded 
that the so-called attacks/ invasions, displacement and disembarkment of 
the Lords are a part and parcel of the Leela of Lord Jagannatha, recurring as 
the perfect leitmotif from time immemorial. 


The way, the ground-path upon which the Lord is carried in ‘Pahandi’ at 
the time of ‘Snan-Purnima’, Car festival and ‘Niladri Bije’ are put up with 
marble plaques with the names of the ancestors inscribed upon them consid- 
ering these places as the holiest. The ultimate aim is that the long deceased 
ancestors may get salvation at the touch of the Lord. Every dust trod upon, 
the citadel seated upon by the Lord during His ‘Leela’ are also regarded as 
Bramha. To touch them is to get sanctified. Some individuals, instead of 
glorifying these Leelas, run-down upon these events and contend them as 
history related to ‘defeat’. Owing to depiction of a spiritual, social, technologi- 
cal, judicious, philosophical, logical, utilitarian, prosperous and heritage-rid- 
den race as a weak, proverty stricken and spine-less one by the following 
generations, the real, inspiration-ladden picture is not put-forth in its right 
perspective. The places trodupon by Lord SriRam and SriKrushna are consid- 
ered as holy-places, but the holy places touched upon by the Avataree, Lord 
Jagannatha, are still shrouded in mysteries, in-accessible, and beyond 
resonable approach. Most devotees are unaware of the fact that the Lord 
had ever stayed there for carrying out His Leelas. 


There are plenty of evidences to conclude that the status of ‘Srikshetra’ 
had been degraded owing to the absence of the Lord on account of tempo- 
rary transfers and deportation during the attacks and plunders of the Srimandir. 
Some historians picturise it, basing upon the above facts, as the most black 
chapters in the history of Odisha. Some view that, instead of protecting the 
devotees from the attacks of the bigots, the Lord Himself took shelter some- 
where in the jungle or went underground or hid Himself in the Chilika with a 
handful of Sevayats feeling Himself insecure. A note of sorrow and shame 
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Strikes us while discussing these issues. Naturally, a doubt arises- Is our Lord 
SO weak that He went underground ? In the lingo of Odiya Bhagabat- 


“Nija Rakhyana Asambhaba, Se kanhu Paraku Rakhiba” 


| How, who is unable to protect Himself, would protect others ? But this 
IS not the actual fact. It is an illusory divine Leela of Lord Jagannatha. The 
Lord, who incarnates Himself to put down the evil to protect the honest, and 
in and out of whom the ‘incarnations’ take shape and shelter and exercises 
their ‘play’ is that ‘Avataree’ so coward that He has to go underground ? 
These are some of the examples of unsuccessful efforts of a negligible minor 
section of individuals to destabilise our rich heritage culture and religious 
feelings. We have already discussed earlier the scriptural, emotional, 
undescribed and explicit experience aspects of the ‘Leelas’ of the Lord. If all 
these happen to be Leelas of the Lord and no leaves tremble without His 
wishes/dictates of the Lord, hence sojourn visits of the Lord to some places 
are without His dictates ? Is it not a part of His Leela ? Can a handful of 
invaders surpass the Lord ? Are they so powerful ? The compliance is nar- 
rated by Lord Krishna at the 18" verse in the fifteenth chapter of the Shreemad 
Bhagabat Gita. 


The narration runs as such- 

no creature can surpass the Supreme Being. 

That is why He is as ‘Purusottam’ no body can also surpass His prow- 
ess. 


The question of attacks upon Him basing upon the narration of the 
following verse, it can not be considered that the Lord was hidden being 
frightened of the invaders. Can He, who is endowed with the first and fore- 
most act of protecting the honest (sadhus) by way of eliminating the wicked, 
go underground which is incredulous. 


‘Ye are the most compassionate, 
ye kill wicked to protect the honest’. 


At times it strikes to the mind that what impelled the Lord to move up 
to these places ? The Leelas (the divine performance) of the Lord are gener- 
ally confined to the vicinity of the Shrimandir, not other places. This view may 
not be correct, since He is the creator of this Universe and He cannot be 
confined to the Shrimandir only. So many instances are there to prove the 
dogma that He stood by His devotees at the time of their needs. Lord Krushna 
appeared in the prison-house for the parental affection of Basudev and 
Devakee. It cannot be denied that the Lord might have appeared at those 
places owing to sincere prayers of the devotees where the Lord played His 
Leelas. It is known to Him only. Hence, there is no exaggeration of the fact 
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that the sojourn visits of the Lord are the outcome of His Leelas, in terms of 
all historical perspective. 


During the year 2007, Shri Jagannatha Temple Managing Committee 
resolved to visit and identify these holy places basing upon the descriptions in 
the Madala Panji, Chakada Pothi, Chaini Chakada and other historical trea- 
tises. Neither at Government nor private level, any substantial importance 
has been attached to these events those took place long past hundreds of 
years, for which these places have been neglected and decadent. Better to 
be late than never; the Temple Administration has considered the importance 
of this issue and has put significant emphasis. 


According to the plan and programme of the “Shrimandira Prashikhyana 
Upadesta Mandali”, a specific body (committee) was constituted under the 
chairmanship of Sri Suresh Chandra Mohapatra, 1.A.S, the then Revenue Divi- 
sional Commissioner-cum-Chief Administrator of the Shrimandira. Various 
administrative officials, temple officials, members of the Shrimandir Manag- 
ing Committee, Sevayats, learned and elites research scholars and historians 
were associated with this body. The purpose was that these places of tem- 
porary resting place of the Lord were to be visited, identified and information 
to be gathered in this regard and by the grace of Lord this was also smoothly 
arranged. The fortune of visiting of the places as enshrined in the Madala 
Panjis, Chakada Pothi and other historical records and feeling the divine bless- 
ings within a span of fourteen months from February, 2007 was also a Lords’ 
blessings in disguise. These are all the Leelas of the Lord. Consequent is an 
utter need of development of these places. 


By the grace Lord Jagannatha, on the 19 February 2007, the repre- 
sentative body set forth on its maiden journey to the ‘Trikuta Pahada’ in 
Kotsamalai under Sonepur district. The Lord was hidden underground here 
for a prolonged span of one hundred and forty four years. A rigorous clam- 
bering was required in order to access these caves. The divine and spiritual 
experience in the cave and the incense of tilak-alati were beyond description. 
The feelings of the local devotees expressed in their pent up voice in sacred 
emotion and with the reminiscences of the ‘Patali-Leela’ that occurred a mil- 
lennium ago, but never forgotten. 


Basing upon the recorded facts in the Madala Panji, the representa- 
tive-body had a chance to visit all places excepting Gada Kujanga and Hasti- 
Patna during the period from 19.2.2007 to 11.5.2008. The then Chief Ad- 
ministrator, with the Administrators of other districts and members of the 
representative body, put up a token of recognition by fixing the pieces of 
‘Patita Pabana Bana’ at the places of Leelas of Lord Jagannatha. When to- 
day it is so hazardous to pass through the inaccessible routes, mountains, 
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forests, rivers and channels, it may be well imagined how difficult it would 
have been then to reach these spots during the period of ‘Leelas’ without any 
fair means of communications. The dedication of the faithful sevayats, Paika- 
heroes, Chapa-Daleis, the Gajapati and above all the local inhabitants, in 
Shape of rendering service to the Lord during the Leelas, are incomparable. A 
divine feeling appeared during these visits to Leela-places. The deep devotion 
and loving attitudes of thousands of local inhabitants on receipt of the stamp 
of recognitions by the Shrimandir Administration turned to rolling tears in 
their eyes in masse. They had a feeling that their ancestors were faithful 
devotees of the Lord so that the Lord Himself ran to their place to provide 
them a ‘darshan’. They contended that they have been noticing the Chaka- 
Pathars from the period of their fore-fathers, but least they realized that 
these rounded-stones were a part of ‘Brahma’ owing to the divine touch of 
the Lord. “We regarded the diamond as glass”. Embracing the divine pie stones 
they were eulogising the Lord and His ‘Leelas’. 


During our visits to the Leela-Kshetras some historical evidences were 
culled at Niladri Prasad in Bankadagada which formed a part of descriptions 
regarding prosperity of the Utkal by Heuen Tsang. Some valuable evidences 
regarding the visited places of the Lord at ‘Nayak-Pada’ in the ‘Boudh-state’ 
and the heritage of the Boudh-state are yet to see the lights of publication. 
Upon visiting ‘Dobandha Ghata’ on the bank of the river ‘Bhargavee’ some 
historical evidences and valuable manuscripts were found there. In order to 
make the Lords sail into the heart of the lake ‘Chilika’, there were provision of 
four naval bases, and for helping the Lord reach at ‘Kotsamalai’ in Sonepur by 
passing along fifteen such naval bases in the opposite direction of the stream 
of the river and a strong and powerful navy (The Utkal Prasanga, Rathayatra 
Issue-2008, By Dr. Surendra Kumar Mishra, P-91). 


The stories of dedication of the ‘Paika’ of Gadakokal, Parikud, Banpur 
and Gada Khurda are yet to be scribed in the pages of history in golden 
letters. There has been seen only short description in the pages of history 
regarding the role of the Gajapatis and their sense of acting as ‘Rauts' 
(sebaka), and the spirit of determination of self-scarifies. But in reality these 
are inexplicable. In the heart of every citizen of the Odisha the contributions 
of the Maharajas should be reflected as sources of inspiration. There is an 
utter need of more colloquy and systematic research and consciousness of 
the public regarding these facts as found which, when published, shall lead 
the path of generations to come. 


The local Leela-Kshetra committees have been encouraged following 
the visits of the representatives of Shrimandira. A state-level workshop was 
organised on 14.11.2007 by the then Chief Administrator and inviting the 
collector of the concerned districts coming in the ambit of the Leela-Kshetras 
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and the executives of the various Leela Kshetras and government officials. 
For the first time the representatives present were aware of the fact that the 
Lord had visited so many places in course of His divine Leelas. There was an 
intimate exchange of hearts and feelings, amongst the members present. 


The media and of late the Government have been active following the 
Leela-Kshetra visits and arrangement of such work-shop, which is indeed a 
happy signal and auspicious. “Leela Kshetra Development Committees” are 
being also formed owing to public-consciousness at the local level and co- 
operation of the government officials. For the development of the Kotsamalai 
Leela-Kshetra, programs for various developmental works have been drawn 
up at the level of the District Administration. The local district officials have 
also taken upliftment measures with the co-operation of local Public under 
the “Marda Leela Kshetra Development Committee”, Concerned district level 
officials have shown keen interest for the development of Harihareswar Mandap 
at Nairi, Bankadagada and Gada Hantuada in Khurda District and Gurubai in 
Puri District. The Governement have also started caring towards the devel- 
opment of Leela Kshetras. An upcoming young-man in the Berhampur Uni- 
versity is reportedly determined to carry out research work regarding Leela- 
Kshetras Meanwhile, the number of devotees and visitors have gone swelling 
up into various Leela-Kshetras. 


In a nut shell it can be concluded that the Leela-Kshetras are the field 
that have come in contact with the ‘Brahma’. Since they happen to be the 
Leela-Kshetras of the Lord, they are as holy as Shrikshetra itself. There is a 
felt need for provisions of communication and conveyance facilities, boarding 
for the pilgrims, electricity and drinking water supply and above all creating a 
spiritual ambience in upgrading these places as ‘holy places’. Consciousness 
of public and co-operation of the Government are utterly essential in this 
regard. The media also has a positive role to play. The decision of the 
Shrimandir Managing Committee pertaining to setting up of ‘Pillars of Memo- 
ries’ on these places alongwith the places where ‘Darus’ were identified, should 
be carried out at the earliest leading to enlightenment and arousing con- 
sciousness of the public. Since the Leela-Kshetras are a part and parcel of 
Lord Jagannatha. Shri Jagannatha Temple Managing Committee and the ‘Tem- 
ple Administration’ should take utmost care in this direction. There shall be an 
all-round development of these heritage places with the co-operation of the 
government as well as the local administration and public. Al! these places, 
which have been neglected years together, shall become more neglected 
without an insightful developmental programme; and there may flow an ebb- 
tide on the spirit raised a year ago- leading to fading of cultural and emotional 
bonds of these places with the Shrikshetra and Shrimandira. 
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A list of the series of attacks upon the Shrimandir and the details of 
isplacements of the Lords is at annexture-"“A” and another list showing ‘vis- 
its’ to the Leela-Kshetras of the Lords is at annexture-“B”. 


ANNEXURE-A’ 


The table showing places of visits of the Leela-kshetras of the Lords by the 
High-Level committee on behalf of the Shri Jagannatha Temple Administration, Puri. 


Sl.No Places of Visits Date of Visits 
1. The ‘Patali-Kshetra’ at Kotsamalai in Sonepur 19.02.2007 
2 Marda and Chikili 07.03.2007 
3. Bada Hantuada, Charan Chakadeb, Nairi and Gabapadar 

in Banpur 02.04.2007 
4. Chakanasi/Gurubai Gada in the picturesque Chilika 28.04.2007 
5 Nairi, Marda and Chikili (visits with the sevayats) 12.05.2007 
6 Kankan Shikhari and Nairi 08.09.2007 
7. The foundation laying ceremony of the ‘Chaka Sansthapan 

Mandap’ at the Shri Harihareswar Temple in Nairi 12.12.2007 

Gada Manitri 03.01.2008 


Dobandha, Kapileswarpur, Gadakokal and Satapada (By the 
members of the ‘Leela-Kshetra Project co-ordination 
committee of the Shri Jagannatha Temple Administration). 07.03.2008 


10. Khurda Gada and Gopal Mandir 11.05.2008 
ANNEXURE-B’ 


The Table showing invasions upon the Shrimandira and Temporary Displacemets 
of the Lords. 


Sl. Period Name of the Places of Worship 
No. Invaders 
aN 670 A.D to 675 A.D Arabya Rakta Bahu 1. Gopali in Sonepur. At present 


‘Chhalia Mountain in Kotsamali. 
(Forty Five years in the n 
Sudhalipta Mandap at Baghapalli 
and then hidden underground for 
ninety nine years inside the cave 
the Chhalia Mountain) Returned to 
Shrikshetra during 814 A.D and 
819 A.D 


2. 1340 A.D Iliyas Shaha Nawab Not yet identified 
of the Bengal 
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10. 


11. 


12. 


1360 A.D 


1509 A.D 


1568 A.D 


1592 A.D 


1601 A.D 


1607 A.D 


1610 A.D 


1611 A.D 


1612 A.D 


1617 A.D 
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Firoz Shah Tughluq 
Badshanh of Delhi 
Ismail Gazi 


Kalapahada 


Pathan Suleman 
and Osman 


Mirza Khurum 


Hasim Khan 


Kesho Dasmaru 
Kalyan Malla 


Kalyan Malla 
(2"ଏ Phase of attack) 


Makaram Khan 
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Not yet identified 


2. Chadheiguha Mountain in the 
heart of the Chilika Lake. 


3. Hidden underground at 
‘Hastipatna’ in Parikud. Otherwise 
identified as Chhapali, Khepali and 
Hatipada according to the 
Madalapanji. History supports in 
the Pahanta Singh Issue. Then 
the Lords shifted to the beach in 
the Ganges lateron the ‘Bramha’ 
transferred to ‘Kujanga-Gada’. 


Not yet spotted 


4. The Panchamukhi Gosani Tem- 
ple at Kapileswarpur. Dola-Festival 
celebrated there and then re- 
turned to Dobandha-Pentha 
where the Lords passed eight 
months with ‘Shital Bhoga’ offer- 
ings. 


5. The Gopal Temple at Khurda. 
(Returned on the February 1608 
A.D) 


6. Passed eight months inside the 
Gundicha temple in Shrikshetra. 


7. The ‘Mahisanasi’ in the ‘Chilika- 
lake’ (passed one year) 


8. Placed in the ‘Chap’ (Fleet of 
boats) at Gurubai Gada from 
Mahisanasi. Passed a few days 
beneath the ‘Lotani Bargachha’ 
(Baniyan tree) getting down from 
the fleet. At present ‘Dadhibaman 
Temple’. 


9. A few days at ‘Gurubai’ being 
sailed along the river 
‘Bhargabi’. 10. From ‘Gurubai'’ to 
the mouth of the river ‘Shalia’ 
near ‘Gabapadar’ in Banpur 
Tahasil. (passed on the fleet in 
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the river at Gabapadar as re- 
corded in the Madalapan]ji). 
Passed a few days on the 
‘Mandap’ in the precinct of the 
‘Bankanidhi Temple’. Returned in 
1620A.D 


13. 1621 A.D Mirza Muhammed Beg 11. Shifted to ‘Andharigada’ in the 
mouth of the river ‘Shalia’ across 
the ‘Chilika’. 12. The ‘Bramha’ 
transferred to ‘Gadamanitri’ in 
Khurda District. Returned to 
Shrikshetra in 1624 A.D 


14. 1645 A.D Mutaquad Khan Not yet spotted 
alias Mirza Makki 
15. 1647 A.D Amir Fate Khan Not yet spotted 
16. 1692 A.D Akram Khan 13. Lord Jagannatha hidden be- 


hind the ‘Bimala-Temp!e’ in the 
precincts of the Shrimandir.14. To 
Maa Bhagabati temple at 
Gadakokal in Brahmagiri Block. 
(first Lord Balabhadra and Debi 
Subhadra and later on Lord 
Jagannatha joined them). As per 
record of the Madala Panji, the 
‘Bije-Pratima’ (Representative of 
the Lords) transferred to Gada 
Kokal.15. Then to Bada Hantuada 
in Banpur across the Chilika. 
(returned to Shrikshetra on 


17.8.1699) 
17 1731 A.D Muhammad 16. A few days at the 
Taki Khan Kankanshikhari Kuda in the 


Chilika.17. On Harihareswar 
Mandap at Nairi in Banpur 
Tahasil.18. Then to ‘Chikili‘ near 
‘Chaka-Dimbiri’ near Khalikote in 
Ganjam District. (Then returned 
to Shri Kshetra for the Car-Festi- 


val). 
18 1733 A.D Muhammad 19. On Harihareswar Mandap at 
। Taki Khan ‘Nairi’ in Banpur.20. One night at 


the village ‘Pathara’ near Bhejiput 
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on the shore of the Chilika.21. 
Then to ‘kodala’ passing by 
Khalikote and Banadurga mountain 
on the old Jagannath Sadak.22. 
At ‘Marda’ mountain in ‘Polsara’ 
under ‘Athagarh’ estate. (Re- 
turned to Shrikstra in 1735 A.D) 


Synopsis : 
e Total numbers of attacks 18 
e Total no.of displacements 22 
e Total no.of displacements in Shrikshetra 02 
e Total no. of displacements beyond Shrikshetra 20 
e Transferred to Gurubai 02 
e Transferred to Harihareswar Mandap 02 
e Hidden underground 02 
e Transfer of ‘Bramha’ 02 


(An exact depiction of the findings of Dr. Surendra Kumar Mishra) 
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Sri Jagannath in Exile 
Prof. Amiya K. Pattanayak 


Sri Jagannath, the Lord of the Universe is omnipotent and omniscient. 
But the physical remains of Sri Jagannath, which are visible to the naked eye 
has faced onslaught and has been subjected to religious fanaticism and intol- 
erance. If some of the Muslim rulers have caused destruction of the temple 
resulting in the removal of the idols to safer places there were also rulers 
who exhibited religious tolerance and cooperation ushering in an era of socio- 
political and cultural changes in Odisha leading to the birth of celebrated de- 
votional poets like Salabega. 


It is interesting to note that although a number of attacks have been 
made on Sri Jagannath temple of Puri by the Sultans, yet the temple has 
regained and even strengthened its position with greater vigour after each 
effort to tarnish its image and destroy its socio-religious standing. The Is- 
lamic attacks on the Hindu sacred places in general and on the temple of 
Sri Jagannath at Puri in particular was as much political as religious or even 
more political than religious. The medieval Hindu kingdoms patronized these 
religious centres for legitimatization and consolidation. In 1230 A.D., 
Anangabhimadeva III declared himself as Deputy (Rauta) and projected Lord 
Jagannath as the sovereign ruler. This legitimation was atleast partly based 
on the overpowering importance of Sri Jagannath. And since then a new 
direction was given to the politico-religious condition of Odisha, which was 
followed by all the rulers of successive dynasties. The effort to involve Lord 
Jagannath in the political affairs of the state reached such a height that even 
Sri Jagannath and Sri Balabhadra were described as fighting a direct war to 
save the glory of state (Kanchi Kaveri Episode). Hence it is no wonder that 
some Sultans turned their attention towards destruction of the temple and 
the subsequent effort to harm the images of the Lord. It was more a logical 
sequence than a ‘religious bigotry. However, many of the Muslim rulers have 
not only tolerated the Hindu religious centres but even tried to develop them, 
though the ultimate motive was the same i.e. to stabilize their rule in a Hindu 
dominated kingdom. One of the Muslim Subedars of Odisha was responsible 
in forcibly bringing back the images from its hiding place in South Odisha and 
reestablish it at Puri against the wishes of the Raja of Khurda in 1735-36. 
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With the fall of Odishan empire in 1568, the erstwhile most powerful 
Hindu kingdom of eastern India the Muslim rule in Odisha began and reached 
its zenith under the great Mughals. Beginning with the fall of Barabati fort in 
1568 and the subsequent attacks of Kalapahada, one of the Afghan gener- 
als, on Puri there have been about twenty attacks in nearly two hundred 
years and the visible remains of Lord Jagannath, the ‘Lord of Universe’ had 
either to be hidden or removed from Puri to safer places by the priests. 


Out of a total of 180 years (beginning with 1568) Sri Jagannath was 
either absent from Puri or was forcibly put under lock for nearly 30 years. 
Though authentic record to this is not available yet Sri Jagannath must have 
been out of Puri for atleast 20 times in a period of nearly two centuries. 
Hence it is no wonder that Kalapahada became an embodiment of jealous 
iconoclast, a term that applied to all the Afghan and Moghul rulers who inter- 
fered in the affairs of the temple. 


It is often argued that most of the attacks were not directed against 
the temple or the cult but were struggles for domination over the temple city 
which symbolized Odishan empire. However along with this political motive 
the economic attraction was no less. The temple was known for its wealth 
inside (the Ratna Bhandar). Right or wrong many invaders felt attracted to- 
wards enormous wealth that was supposed to have been stored inside the 
temple. The collection from the pilgrim tax and the income of the priests 
constituted a permanent source of income which was always in the rise, a 
steady source of income. The income from this source however was like a 
double edged sword. The moment the gods were out of Puri there was stiff 
fall in the income from Pilgrim tax and collection of the priests. Hence, the 
rulers who had caused the ouster of the idols often felt the pinch and thought 
of restoring the gods. Hence the economic impact of the incursions was as 
much important as the political and religious factors. 


The invasion of the legendary Raktabahu is considered as the first 
attack on Sri Jagannath temple as described by Madalapanji. Raktabahu’s 
invasion has been connected by R.D. Banerjee with Kushan invasion on the 
basis of the availability of Puri Kushsana coins in and around Puri. According 
to K.C. Panigrahy, it is a much later incident belonging to post Bhaumkara 
period. In his opinion the invasion of Govinda III of Rastrakuta dynasty during 
the reign of Subhakar I has been described in Madalapanji as that of 
Raktabahu. The main outline of the description is that when Ratkabahu ap- 
proached Puri with his vast army through the sea, the king of Odisha out of 
fear of destruction flew from the city with the images of Sri Jagannath, Sri 
Balabhadra and goddess Subhadra in a cart. On reaching Sonepur in his western 
frontier he buried the images at a place known as Gopali. Later after a gap of 
146 years, Yayati Kesari (Yayati I) of Somavamsi dynasty recovered the 
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images and brought them back to Puri. Since the wooden images had faced 
decay for remaining buried under the earth Yajati made new images and 


enshrined them in a new temple at Puri constructed by him as the original 
temple must have faced the wrath of Raktabahu. 


| In 1568, Sulaiman Karrani, the Sultan of Bengal sent an expedition to 
Odisha under the command of his son Bayazid, assisted by the generals, 
Sikandar Uzbeg and Kalapahada. The lack of farsight and by unwisely siding 
with Akbar rather than the Sultan of Bengal, Mukundadeva earned the wrath 
of the Sultan for which the invasion took place. In any case what ever may 
be the cause the result was the defeat and death of Mukundadeva, end of 
Hindu kingdom in Odisha and the consequent desecration of Sri Jagannath 
temple of Puri by Kalapahada. The attack of Kalapahada on Sri Jagannath 
temple is associated with a number of different versions of the happenings. 
Kalapahada has been by and large described as a habitual iconoclast and an 
enemy of Hinduism who spared no effort to destroy the temple and to des- 
ecrate the images. 


In one version of Madalapanji it is described that when the priests of 
Puri got the information of the march of Kalapahada towards Puri, they took 
away the images of Lord Jagannath and others from the temple to a secret 
island in Chilika lake. But Kalapahada, as usual got the information from a 
traitor and proceeded to Chilika. He recovered the images and carried them 
on an elephant to Bengal where he burnt them on the banks of river Ganga. 
A Vaisnava devotee named Bishar Mohanti had religiously followed Kalapahada 
upto the place where the images were burnt and somehow managed to 
recover the all important Brahmas from inside the images. He brought them 
back to Odisha by putting them inside a mridanga and placed them under the 
ruler of Kujanga. For all these days the temple remained empty. 


Ramachandra Deva, the son of the minister Danei Bidyadhar shifted 
the Brahmas from Kujanga to Khurda in his 9" Aka year i.e. 1573-74. Later 
taking advantage of the conflict between the Sultan of Bengal and the Moghul 
ruler Akbar for supremacy over Bengal, Ramachandra Deva shifted the 
Brahmas from Khurda to Puri and enshrined them through a Nabakalebara 
ceremony on 17 July, 1575, though the dates vary in different sources. All 
these earned Ramachandra Deva the title of second Indradyumna for estab- 


lishing Sri Jagannath at Puri. 


Kalapahada is stated to have destroyed the temple and razed to the 
ground and damaged the images. There is no archaeological evidence to 
support the view that the temple was fully destroyed. At the most he might 
have destroyed parts of the temple or even its outer wall. The public frenzy 
against Kalapahada, represents him as destroying the Hindu temples in the 


205 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


nook and corner of Odisha. Kalapahada is a familiar name in Odisha repre- 
sented, rightly or wrongly, as the destroyer of all Hindu temple which how- 
ever is not humanly possible. 


There is a tradition in Bengal that Kalapahada was originally a Hindu 
Brahmin named Raju. Dulari, the Bengal Sultan’s daughter fell in love with him 
and married him by converting him to Islam. Kalapahada had two Hindu 
wives and wished to remain so. Hence he came to Puri to perform the cer- 
emony of expiation, which was denied by the priest of Puri. This made him 
reactionary and revengeful. This theory is only traditional and does not have 
any historical authenticity. On the other hand Kalapahada was out and out an 
Afghan and a Muslim. Kalapahada was not a name but a honorific, a title used 
by many Afghans. 


A number of attacks took place on Puri during which the temple was 
merely raided but the gods were not required to be removed to places out- 
side the temple. Most of these attacks were directed towards the Ratna 
Bhandar of the temple. But there were as many as 18 attacks during which 
the idols had to be removed to safe places sometimes for long period and 
sometimes for short period. In 1385, Feroz Shah Tughlaq is said to have 
invaded Puri during which he intended to take the images to Delhi and place 
them in the steps of Jama Masjid, which however did not materialize. In 
1509, Ismail Ghazi, the commander of Sultan Hussain Shah of Bengal in- 
vaded Puri taking the advantage of the absence of Gajapati Prataparudra 
Deva from the capital who was in south leading a campaign. The priests 
shifted the images to an island in Chilika lake. Again 1515 A.D., during the 
attack of Raja Kalyan Mala that idols were removed to Gurubai in Chilika. 


In 1618, Mukarram Khan, the Moghul! Subedar attacked Puri and the 
priests had to remove the idols to Gobarpada in Banapur. In 1687 during the 
reign of Aurangzeb, Ekram Khan was directed to attack Jagannath temple in 
particular and Odisha in general. Apprehending desecration Raja Divyasinghdeva 
removed the idols to Manitri, a village near Ranapur. It was Muhammad Taqi 
Khan, the Naib Nazim of Odisha (1717-1734), who caused the removal of 
the idols four times in 17 years. He was bent upon to destroy the temple and 
desecrate the God, inside. Alongwith the iconoclastic jeal he had the wealth 
of the temple always in his mind. During this period the idols were removed 
to Hariswar in Banapur, Chikili in Khallikote, Rumagarh in Kodala, Athagada in 
Ganjam and finally to Marda of Kodala. 


Kodala, Athagada region was considered as a safe place for the idols 
as the zamindary was under the Nizam of Hyderabad not under the Moghuls. 
Marda itself was situated inside a dense forest and hills, therefore was inac- 
cessible. The rulers of Athagada, Jagannath Harichandan Jagadev had strong 
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family relation with the Gajapati rulers of Khurda. The idols we 

Marda from 29.12.1733 to 31.12.1736. At Marda a beautiful ec 
hastily constructed and arrangement was made for all the rituals of Lord 
Jagananth. Even it is believed that the Rath Yatra was held here with full 
vigour. The temple is a two chambered Pidha style with Jagamohana and 
Vimana. Marda is considered as the second home of Sri Jagannath. A regular 
temple of reasonable size and shape with all architectural features was con- 
structed here within a very short period and regular worship was arranged 
with full austerity. After the departure of the gods the temple continues to 
remain vacant for centuries. The gods stayed there for two and half years. 
However, the stay of the gods at Athagada is recognized by lighting of a lamp 
on every Ekadasi day during evening followed by the recitation a sloka in 


honour of Harichandan Jagadeva. There did exist a close link between the 
two ruling families. 
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Inroads on the temple of Sri Jagannath 


Prof. Surendra Nath Dash 


The historical process can be viewed with the application of an 
interdisciplinary approach made by the writing of researchers, historians, 
indologists, archaeologists and anthropologists. Therefore, the social and 
cultural history of Odisha has been passing through a long passage of time 
i.e. ancient, medieval and modern. Where the use of the sources is highly 
required with its critique interpretation. It is the fact that the cultural trend of 
ancient Kalinga was started by the Kalinga Sea farers, known as Odia 
Sadhabapuas through the brisk overseas relation with South East Asian 
countries. It is the fact that the richness of Odisha through art, architecture, 
sculpture and cultural heritage has been shaped due to their direct contribution 
to the pages of history. In later stage that has been highly developed under 
the royal patronage of the Odishan rulers through the ages. The most glaring 
phase in the history of medieval Odisha was the invasions and the rules of 
the muslims. The conspicuous history of medieval period which has been 
witnessed with two prime parts i.e., the Sakti movement and attacks on 
Srimandira of Puri by the muslim invaders. It is the fact the plundering motives 
and the act of demolish of the muslim invaders took a definite shape with the 
perfection of the ideas of Arab invaders on Sindh by Muhammad-bin-Quasim, 
Mahmmud of Ghazani and Mahmmud of Ghori. In this article an attempt has 
been made to highlight the seventeen attacks on Srimandira by the muslim 
invaders with a critique approach. Though this has been considered as the 
first attempt to project the rude attack on Srimandir. 1 believe it requires 
further research, investigation and observation by the scholars of history, 
anthropology and archaeology. 


In the year 636 A.D., some Arab traders and fakirs entered into the 
Indian Sub-continent for the first time. They began their trade in western 
India and influenced the people for conversion to Islam-. This historic event 
took place in Goa. Then in 712 A.D., Muhammad-Bin-Kashim, the ruler of 
Iraq occupied Sindh after killing Dahir, a Brahmin king who was the last 
independent Hindu ruler of western India. This event encouraged the muslim 
to launch recurrent inroads on India with a view to looting the Hindu temples, 
which served at that time as the treasure house of Hindu kings. The Islamic 
forces destroyed religious centres (which came on their way of invasion) and 
plundered untold wealth of the Hindus. 
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After the territory of Sindh bein i i 
| g vanquished in the first quart 
century A.D. Peshwar alias Purushapura, which was a Hindu ନ of ର 


antiquity, was occupied by the muslim i 
Mulasthanam (the centre of sun w ee ନା 


A.D. 1275. The temple of Soman 


1025. Fifty thousand Hindus became martyr to def 

Somanath from the attack of the Islamic Wo ର 
rupees was looted and came to the Islamic pocket as booty. Mahammud of 
Ghore of Ghore dynasty invaded India for the first time in 1192. In 1193 
Delhi completely fell followed by Ajmer and Bihar. It is thus apparent that the 
administration of India went permanently to the foreign invaders in the fateful 
year of 1192. Mahammud of Ghor left India with abundant booty and war 
captives. His most faithful and capable slave, Qutb-ud-din. Aibak who 
established the slave dynasty in India in A.D. 1206. So, practically north India 
for the first time came under muslim administration in the 1# decade of 13 
century A.D. 


As good luck would have it, Odisha, the last great independent Hindu 
empire in India, fell into the Islamic forces in the year 1568 A.D. As such 
Odisha could enjoy freedom for another 368 years when almost all the Hindu 
kingdoms in India had already trapped under the foreign yoke, which was not 
only humiliating but also hateful. But it is heartening to note that when almost 
all the Hindu temples of north, east and west India were razed to the ground, 
the temple of Sree Jagannath at Puri could withstand the muslim inroads not 
for once but for eighteen times. It is not the irony of fate that, when sultan 
Mahmmud invaded India for 17 times, Puri, the epicenter of Hindu Culture 
and religious seat was attacked and looted for 18 times. Although enormous 
and untold wealth of the temple fell to the Islamic arms, but the sky kissing 
shrine of Sri Jagannath stood intact against numerous odds and adversities. 
Let us now narrate in brief the circumstances under which the muslim and 
mughal forces, who ruled over Odisha, from A.D. 1568-1751, i.e. for about 
200 years, looted Sree Jagannath temple so many times, but failed in their 
successive attempts to wipe out the last but great glory of the Hindu India 
that has kept under the banner of universal brotherhood flying high up to 
date. 


Ratkavahu invasion is considered as the first attack on Sree Jagannath 
temple recorded in Madalapanji most probably took place during the reign of 
Subhakara-I, the Bhauma king who ruled over Odisha from his capital located 
at Viraja alias modern Jajpur. A passage in the Hindol Plate of Subhakara-III 
dated in the Bhauma Samvat 103 A.D. 839 appears to claim that Subhakara- 
I was defeated by the Rastrakuta king Govinda-III in (A.D. 793-814) and 
fled from Puri with the image of Sree Jagannath. As Govinda-III was a close 
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contemporary of Subhakara-I, he can be identified with Subhana Deva in 
Madalapanyji. This is also corroborated by the Sanjam Plates of Amoghavarsa 
which reveal that Govinda-III conquered Kosala, Kalinga, Vanga, Dahala and 
Odraka (Tosali) kingdoms and ruled over them. Under Govinda-III the 
Rastrakutas became almost invincible and is evident that they also invaded 
Odisha. 


According to Madalapanji the wooden image (Brahma) of Sree 
Jagannath was kept hidden in an underground chamber at Sonepur owing to 
the attack of Raktabahu on the temple of Puri. This image was brought back 
by Yayati Kesari (Yayati-II) in his 11" Anka year and was installed on the 
Ratnasinhasana after 144 years from the date of attack of Raktabahu on 
Puri temple. 


The second attack was made by Illias Shah during the reign of 
Narasimha Deva-III who ascended the throne of Utkal in A.D. 1328. During 
his reign, the military strength of the fort of Raibania in north Balesore became 
weak. It was because of the commandants of that fort who played treacherous 
role and helped the muslim rulers of Bengal secretly. Narasimha Deva came 
to know about this later and he kept his queens in the Giridurga near 
Simhachalam for their safety and tried to defend the muslim attack. As the 
Hindu commandants had been bribed earlier it was feasible for Illias Shah to 
launch an sudden and unexpected attack on Puri temple. The inhabitants of 
Puri were taken aback at this ‘bolt from the blue’ attack. They ran for their 
lives in panic. The scene of their flight was ruthless and rude. The muslim 
forces launched heavy attack on the fugitives and killed the unarmed citizens 
mercilessly. They did not hesitate to abduct the young ladies and looted the 
treasury of the temple thoroughly. 


The third attack on the temple of Puri occurred during the reign of 
Bhanu Deva-III, by Feroz Shah Tughluq, the Sultan of Dethi in the year 1360A.D. 
According to Sirat-i-Firuzsahi, Forez Shah Tughluq attacked Jajnagar (modern 
Jajpur) on his way home back. At that time Jajpur was a prosperous Hindu 
town in Odisha. Muslim historians Afif opines, that the emperor of Odisha 
was out of his capital at the time of attack. But when his reinforcement 
arrived late, the army of Feroz Shah were totally devastated and retreated 
to save their life. But there is no account of the treasure plundered from the 
Puri temple. However, it may be assumed that looted wealth was loaded on 
the back of seventy three strong and stout elephants. So the booty was no 
doubt enormous and untold. 


A learned historian opines that Feroz Shah Tughlugq had thrown the 
triads of Puri into the Mahodadhi (the great Indian Ocean). But this view 
bears no corroboration truthness. 
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Ismail Ghazi was the commander of Allauddin Hussain Shah, the Sultan 
of Bengal. He invaded Odisha in A.D. 1509 during the reign of Prataparudra 


Deva (A.D. 1497-1540). According to Madalapanji he is further known as 
Surtrana (Sultan). 


This Islamic inroad Occurred, when Prataparudra Deva was stationed 
at south Odisha with his army. Ismail Ghazi destroyed a number of Hindu 
temples at Jajpur on his way to Puri. He also plundered enormous wealth 
from various temples. The Sevayatas saved the triads by shifting them to a 
safe custody. Hearing this sad news, the Odishan king came back to Puri with 


a large army. But by that time, the plunder was over and the muslim forces 
were on their heels. 


The fifth attack was lunched by Kalapahada and that was the most 
striking feature in the mughal inroads on Srimandir. 


Mukunda Deva (previously a soldier in the army of Prataparudra Deva) 
assumed the royal scepter in A.D. 1559. The history of Jajpur and the history 
of Odisha after the death of Prataparudra Deva (A.D. 1540) was that of 
violence, treachery and blood shed. Ramachandra Bhanja the most powerful 
of the feudatories killed Mukunda Deva in the battle of Gohiratikiri near Jajpur, 
but on the same day he was also despatched to heaven by Bayazid, (the son 
and General of Sulaiman Karrani, the ruler of Bengal) who occupied the kingdom 
of Jajnagar. Jajpur as well as Odishan empire completely fell in 1568, Bayazid’s 
associate with Kalapahar (a full-blooded Afghan), who is often regarded as a 
legendary Hindu rebel, did not feel satisfied at more acts of vandalism and he 
defiled and destroyed a number of sacred Hindu shrines in the kingdom along 
with those at Jajpur, Cuttack, Bhubaneswar and Puri. 


To quote Makhjan-i-Afghani, “The largest temple of the Hindus is known 
as the Sree Jagannath x x x He pulled down the shrine and ordered the image 
of God Krishna x x x to be broken into fragments and cast into the gutter.” 
(Bengal Past and Present, Vol. LXXII, No. 135, P-22). But according to Ain- 
i-~Akbari (Vol. II, P-128), Kalapahara, the general of Sulayman Karrani of his 
conquest of the country pung the image into the fire and burnt it and after 
cast it into the sea”. Madal/apanji also supports this view. But the version of 
the Makhjan-i-Afghan that (Sulayman Karrani) pulled down the shrine (of 
Jagannath) is not correct. However, the burning news of the wooden image 
of Lord Sree Jagannath caused a great sensation not only in Odisha, but also 
in the whole India. During this bad time, Ramachandra Bhanja of the Bhoi 
dynasty bent upon to establish a powerful kingdom in Khurda area. 


Sulaiman Karrani died in 1572 A.D. and after him Bayazid, his son 
ascended the throne of Bengal. During the reign of Sulaiman’s successors i.e. 
Bayazid, Daud, Kuyakhan and Kutlu Khan Lohani ruled over Odisha and during 
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their rules, the temple of Sree Jagannath was plundered a number of times. 
But during the reign of Ramachandra Deva-l the Brahma of Lord Sree Jagannath 
was brought from Kujangagarh and installed the newly built wooden image 
of the Lords on 15 July 1575. 


Suleiman, the son of Kuthu Khan and Osman, and the son of Isha (the 
then ruler of Odisha) jointly created panic among the people of Sreekshetra 
and mercilessly killed many of them. In the first part, the temple was plundered 
in A.D. 1592. They defiled the Trimurti and were greatly satisfied with the 
plundered wealth that fell in their hands. But violated treaty signed between 
Khwaja Isha and Mansingh in A.D. 1590. Mansingh had to suppress the agitation 
created by these two unruly muslims in A.D. 1592. Raja Mansingh was closely 
connected with mughal administration and at that time Ramachandra Deva- 
I was ruling over Khurda. It is known that under the leadership of Ramachandra 
Deva many rulers feudatory chiefs of Odisha joined in their hands against the 
mughals. 


The seventh raid was culminated with Khurum. According to Madalapanji 
Khurum invaded Puri in the 8® Anka year of Purusottama Deva. The year 
tallies with the Christian year of A.D. 1601. Then Usman Khan alias Islam 
Khan was the Nawab of Bengal who revolted against Akbar in A.D. 1600. 
Akbar made his son Salim the ruler of Odisha and Bengal in A.D. 1601. But 
Salim stationed at Allahabad instead of coming over to Bengal or Odisha. 
Taking this opportunity Mirza Khurum, the commander of Ismail Khan invaded 
Srimandir in A.D. 1601. The Sevayats of Sri Jagannath could smell this attack 
for which they had already shifted the triads to Kapileswara Pura, which lies 
at a distance of 8-10 kms. from Puri town. As per Madalapanji/, Mirza Khurum 
invaded Puri temple during the time of Dola Yatra. Finding the idols to have 
been shifted to an unknown place, he got himself satisfied with the huge 
booty what he seized from the underground treasury of Srimandira. 


Hasim Khan joined as Mughal Subedar of Odisha in 26 Sept. 1607. 
He was always eager to attack and plunder Srimandir to satiate Jahangir, his 
over lord. At that time Purusottama Deva of the Bhoi dynasty was the ruler 
of Khurda. This occurred on the 8 Anka year of Raja Purusottama Deva. 


According to Madalapanji (P-65) Hasim Khan came to Puri in the 14 
Anka year of the king of Khurda. At that time the idol! of Lord Sree Jagannath 
was shifted to the Gopala temple at Khurda and in the 15 Anka year, Sri 
Purusottama was reinstalled on the ratnasinghasana of Badadeula But Dr. 
B.C. Roy says: “Odisha was separated from Bengal for administrative 
convenience. Then on 17* October 1606, Hasim Khan, the son of Kashim 
Khan (who was a close relative of Jahangir) was promoted and appointed a 
the Governor of Odisha. Under him 2000 cavalry and 3000 foot eo 
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were employed”. But this view of Dr. Ray is not tenable for certain reasons 
that Hashim Khan ruled as the Subedar of Odisha stationed at the fort of 
Barabati of Cuttack, from 26 Sept. 1607 to 24 May 1611. 


Although Odisha was being ruled by the Afghans of Bengal, the king of 
Khurda received due reverence by the then feudatory chiefs of Odisha as the 
successor of Hindu kings. The public also paid him high honour as the caretaker 
and protector of Sree Jagannath temple and Sree Jagannath tradition. 


The inroad of Hasim Khan is not known to have defended by the then 
king of Khurda. It is therefore apparent that after seizing the plundered wealth, 
the mughal Subedar left for Cuttack. For this he had deployed 2000 cavalry 
and 3000 foot soldiers. But the treasure that he plundered at Puri is not 
known to have reached Delhi as no authentic evidence has been available 
yet. 


The above temple of Gopal was located within the palace of Khurda. 
Many of historians have opined the re-installation of Sree Jagannath on the 
golden alter of Puri in the year 1610 A.D. But this is not true. Because in the 
14 Anka year of Gajapati i.e., on the last part of December 1607, Hasim 
Khan is said to have looted the temple of Puri. After his return, the Khurda 
king might have reinstalled Sree Jagannath in the 1% or 2" month of the year 
1608. 


Kesodas was the Mansabadar of 300 cavalry under the mughal emperor 
Akber. When Jahangir ascended the throne at Delhi, he was promoted to the 
post of commander under whom 1500 infantry and 1500 cavalry had been 
deployed. But later on, he could decorate a high post and is known to have 
kept 1000 cavalry and 2000 foot soldiers under him. He is also known as 
‘Kesodas Maru’ and was a high official in the time of the Subedar Hasim Khan 
who was also a close relative of Salim alias Jahangir, the mughal emperor of 
Delhi. As such, he was always working for satisfying his overlord. He himself 
did not come to Puri, but sent Kesodas to materialize acts of attack and 
plunder on his behalf. His only intention was to appease the mughal emperor. 
At that time the status of Jagirdar was most honourable post. So Kesodas 
chose to be employed as the Jagirdar of Odisha. 


He came to Puri on the plea of pilgrimage, seized the temple and 
converted it as a fort. Taking that opportunity, he had plundered the treasure 
of crores of rupees. This occurred in A.D. 1610. At first he was an officer 
under Hasim Khan at Cuttack. He was a Rajput. He came to Puri with a 
handful of Hindu soldiers to plunder the temple. Then he had already obtained 
the post of Jagirdar. 

Though a Hindu Rajput by birth, his intention of such vandalism was 
multifarious. These are :- 
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1. By the year 1610 A.D. the king of Khurda Purusottama Deva had 
acknowledged the overlordship of Delhi. However, he was independent 
from practical point of view. This did not satisfy Hasim Khan. 


2. At that time the mughal officers could not oppress or Suppress the 
semi-independent Hindu kings for which they could not acquire much 
wealth. 

¢ The concerned Subedars were always watching an opportunity to 


abolish the semi-independent Hindu states. 
In this line, the more advanced officers were highly honoured. 


5. The status and dignity of these officers were increasing in the Durbar 
of Delhi. 


In that year Purusottama Deva did not come to Puri, but stayed at 
Khurda. The Gajapati kings were assigned to two important religious services 
i.e. to perform Chherapahanra in Sree Gundicha and Bahuda Yatra. In case 
the Gajapati remained absent for some reason or other, then his deputy 
called mudiratha .carried out his service. 


But hearing the news of attack and plunder, the Gajapati, could not sit 
silently. He forthwith set out to Puri with 10,000 cavalry and 3/4 thousand 
foot soldiers including numerous war chariots. Srimandir was surrounded 
from four sides by the orders of Gajapati. Daring and valliant paikas watched 
the four main gates of the temple. The war chariots were kept close to the 
outer compound wall of Srimandira. A plan was made to climb over the 
Meghanada Pacheri (the great compound wall) with the help of chariots to 
enter the premises of the temple. Because the soldiers of Kesodas had closed 
the main door from inside the temple. 


The grand road was resounded with the battle-cry of the Paika heroes. 
Kesodas was taken aback. He had no way to come out of the temple. At last 
counter-attack started. The soldiers of Kesodas wound cloth in the long 
bamboos, got them drenched with the lampoil and after igniting threw them 
aiming at the war chariots. Within no time the chariots began to burn. 
Numerous soldiers either died or injured. Many war chariots were burnt to 
ashes. The awful sight of conflagration of the chariots made the king stupefied 
The plan of the Oriya soldiers entering into the temple premises became 


futile. But no question of retreat. He tried again to renew the attack upon the 
forces of Kesoda. 


After Hashim Khan, Kalyan Malla became the Subedar of Odisha i 
1611 A.D. and remained till the end of 1617 A.D. He took over the ର in 
€ July 1611 and like Kesodas he made a recurrent attack on Khurda for the 
appeasement of Jahangir, his overlord of India. To quote Mirza Nathan, “The 
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Raja (Kalyan) thought in his mind that he would accomplish such a service 
which not only drew the attention of his master but also to keep that region 
under his control. He then put in the forefront of his mind the idea of the 
conquest of Khurda marched against Raja Purusottama Deva. When a large 
portion of his territory was attacked and looted, Purusottamadeva x x x x 
expressed his desire to surrender. He offered his daughter as a present for 
the service of the emperor and three hundred thousand rupees as peshkash 
to the imperial exchequer and the best of his elephants Sesnaga for the use 
of the emperor. Thus he submitted to the imperialists by handing over the 
bride to the Raja with one hundred thousand rupees and saved himself from 
the attack of the Raja and the imperial offers. The Raja after gaining the 
victory returned to Cuttack and sent his bride (do/ah) along with the elephant 
Sesnag a and all the Peshkash in cash and kind in charge of trustworthy 
officers to the august court. (Bahiristan-i-Ghaibi, pp —144 /155). 


“The circumstantial evidences confirm our conviction that the attack 
of Kalyana Mall was launched to the Puri temple, but not of Khurda. Because 
according to Madalapanji, at the time of Kalyana Malla’s plunder, Lord Sree 
Jagannath was not in Srimandir but at Mahisanasi. It is therefore, apparent 
that before his attack on Puri, the triad had already been transferred to 
Mahisanas. 


At this critical juncture, Purusottama Deva thought it to be the wisest 
decision to be agreed for discussion of a peace proposal with the mughals. 
This proposal may be taken as a treaty under the following terms and 
conditions : 


i) The king of Khurda will surrender before Kalyana Malla. 

ii) He will send his daughter to the Harem of the emperor. 

iii) The king will pay an amount of 3 lakhs to the royal exchequer. 
iv) He will handover the Sesnag elephant for service of the emperor. 
v) The king of Khurda will present himself before the emperor. 


This treaty is nearly same as that of the Kesodas barring only the 
incident of the Raja’s sister. It is thus obvious that Kalyan was well informed 
about the treaty of Kesodas. 


Kalyan Malla is known to have attacked on Puri temple twice. First 
time he not only attacked the temple but also looted its treasure. Besides, he 
had treacherously murdered a minister and 16 skilled generals of the Khurda 
king. According to the version of Madalapanji, the king was not at Puri. The 
second attack might have occurred in 1612. But this time he was retaliated 
by the valliant Paikas who chased him upto Cuttack and killed many of his 
soldiers. As a result of this he did not venture to attack Odisha upto A.D.1617. 
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Makkram Khan or Mukkram was the son of Mazzam Khan alias Mazzam 
Khan. According to Tuzuk-i-Jahangir, not Makram but his father was the 
governor of Odisha for a few days in the intervening period between Kalyana 
Malla’s departure and Makram Khan’s arrival. This also presupposes Kalyana 
Malla’s killing at Baghasarapura by the Oriya Paikas. Kalyana Malla met his 
end during his second attack on the Puri temple for which Mazzam Khan 
assumed the reign of administration. 


It is the fact that Makkram Khan, after assuming the charge of 
governorship, was engaged for inhuman attack and devilish plunder. Tuzuk- 
i-Jahangir mentions that “Muazzam Khan, who was the Governor of Odisha, 
had conquered the country of Khurda, and the Raja of that place had fled to 
Rajamahendri i.e. Rajamahendra. × × × The province of Khurda has come into 
the possession of the servants of the court”. This shows that at that time 
Khurda was a very powerful kingdom. So it was imperative for the governor 
to conquer it. Because before this, during the second attack of Kalyana Malla, 
the prestige of the emperor had been soiled by the Oriya Paikas. 


Mirza Ahammad Beg was the son of Nurjahan’s brother, and the 
nephew of Fateh-Zung. He came to Odisha as governor in A.D. 1621. Before 
that he was working under the govt. of Bengal and helped Ibrahim Khan, (the 
governor of Bengal) in an invasion against the Arakanese rebellion. 


Ahammad Beg put forth two conditions before Narasimha Deva, the 
son of Purusottama Deva, who died at Garhmanitri or Khanta near Banpur in 
a camp. But Narasimha Deva did not accept any of the terms of the governor 
that (i) the new king of Khurda will acknowledge his sovereignty as the 
emperor and (ii) Ahmmad Beg's family members will be stationed at Cuttack. 
So, out of insult and anger, Ahmmad Beg attacked Khurda. This occurred one 
year after Narasimha Devas accession. Kedarnath Mahapatra opines, that 
this attack had been launched between 26 August 1623-15 August 1624. 


But Jahangir’s autobiography reveals, Ahmmad Beg Khan had attacked on 
Zamindars of Khurda in A.D. 1622. 


Many historians are of the opinion that when Ahmmad Beg attacked 
Puri temple, the triads had already been shifted from Srimandira. And at that 
time the devote poet Salbeg had composed his noted bhajan “kene- 
gheniyauchha—Jagannathanku, Ambhe-drasana-Karivu-Kahaku”, It is believed 
that in the year 1624, the triads were reinstalled on the golden throne. (Ratna 
simhasana) and mahaprasad was re-introduced. This was possible only due 
to the help of Raja Bhimsingh, the friend of Khurum. Mirza Ahammad Beg 
was reappointed as the governor and the most honoured devote saint at 
Puri. It is believed that being influenced by Salbeg’s saintly character Ahmmad 
Beg kept himself away from the attack on Puri temple and was attracted 
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towards Vaishnavism. But Kedarnath Mahapatra opines that Ahmmad Beg 
showed liberalism being influenced by Swami Rasikananda. But according to 
the Chakadapothi “Dharmuraypitam, the powerful of Andhari and Kokalgarh 


had helped a lot Garnayak in reinstalling Sree Jagannath in the temple by 
ousting the invaders.” 


When Amir Mutaqud Fate Khan was the Subedar of Odisha, he threw 
Navasingh Deva and made his nephew Gangadhara as Raja of Khurda. Mutaqud 
was the governor of Odisha till 1641 A.D. and during this period he attacked 
the temple for two times. This view is also supported by K. N. Mohapatra. 
Mutaqud Khan’s chief commander played a vital role in plundering Srimandira 
and old Sreenavara. By the indirect support of Mutaqud Khan, the defeated 
Sultan Malik Ambar’s cruel son and successor had recurrently looted Srimandira 
and the treasure house. As an irony of fate Mutaqud Khan was sacked from 
his position on 26 July 1648. In the year 1647, Subedar Mutaqud Khan had 
himself despatched Amir Nabab Fate Khan to the Sreenavara at Bali to get 
the Raja Narasimha slaughtered by treachery. It is presumed that Narsima 
Deva’s nephew Gangadhar Ray secretly plotted for the king’s murder. Because 
after Narasimha Deva, in the year 1647 he became king only for a period of 
3 months and 21 days. Behind the plot, three persons were entangled i.e. of 
Odisha from A.D. 1625-1628. Gangadhar Roy’s intention was to occupy the 
throne of Khurda after Narasimha Deva. So, he joined in the rebellious camp 
of Fate Khan and Aniruddha Ray Pritam. After killing Narasimha Deva in his 
chamber early in the morning, Fate Khan immediately marched towards the 
temple of Sree Jagannath and fled with the plundered treasure from the 
store house with costly gems like diamond, nilam, pearl, gold etc. 


While stationed at Bijapur, Aurangzeb issued an order to destroy the 
temple of Lord Sree Jagannath. When Divyasimha Deva was the king of 
Khurda. Ekram Khan, the most faithful servant of the emperor, had carried 
out the order. He attacked Puri temple in A.D. 1698, assisted by his brother 
Mastram Khan. The Nawab broke into the temple through the main door and 
his brother Mastram climbed to the throne and carrying the triads with him. 
Others entered the treasure house and looted all the valuables which is difficult 
to evaluate. At that time Divyasimha Deva was present in Puri. But finding no 
other way to defend the attack, he thought it better to remain in hide. 


Once the history of the mughal age records the attack on Puri temple 
in the following lines:- “He (Mir Sayyid Mohammad of Bilgram) was a man 
held in great respect and served under Nawab Ikram in Odisha. When 
Aurangzeb had sent orders to the Nawab to destroy the temple of Sree 
Jagannath, Raja Durup Singh Deo Divyasimha Deva who had the temple 
under him asked the Mir to introduce him to the Nawab. The Raja promised 
to break the temple and send the big idol to the emperor. He actually did 
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break the statue of Rakas which over the entrance of the temple and also to 
battlements over the door. The idol which had two valuable jewels set in the 
eyes, was carried off and sent to Aurangzeb at Bijapur, where it was thrown 
by order on the steps of the mosque.” (Tabsirat-UI-Najzirin) 


Two noteworthy events at the of time this attack were happened : 
(1) A Muslim general, for the first time, climbed to the ratnasinghasana and 
stood there with pride. (2) Unable to cross his sword with the autocrat 
emperor Aurangzeb, Divyasimha Deva had to bear all the humiliations projected 
on the adorable deity of the Oriya race, i.e. Sree Jagannath. As a result the 
temple was spared from destruction. For this Divyasimha Deva'’s tolerance is 
the main factor. 


On 20™ February 1707 A.D. Aurangzeb passed away. After his death. 
Divyasimha Deva made a confederacy with 18 Garjats chiefs and the combined 
force, ousted the mughal army from Odisha. Then all the traditional festivals 
of Lord Sree Jagannath were carried out smoothly. 


Sujauddin Mahmmad Khan became the Subedar of Odisha in A.D. 1727. 
He was more prominently known as Suja-ud-daula-Asad—Jung. In a later 
period, he appointed his younger son as the Naib-Nazim of Odisha. Being a 
lover of luxury and extravagance and being stationed at Murshidabad, Suja- 
ud-din could not look after the administration of Odisha. As a result, 
Mahammad Taki Khan became the sole authority of Odisha’s administration. 
He was an antagonist of Hinduism. His main aim was to put Khurda king into 
trouble by attacking Khurda and Puri temple again and again. 


During the rule of Mahammad Taki Khan, an amount of 11 crores 31 
lakh 40 thousand 338 rupee 14 ana and 8 pies were collected as land revenue. 
Out of this, only an amount of Rs. 11,11,85,145, 8 ana and 9 pies was sent 
to Delhi for deposit in the royal treasury. But no account of the plundered 
wealth is available from any source. At that time Khurda king Ramachandra 
Deva was imprisoned in the Barabati fort at Cuttack and the temple of Sree 
Jagannath was under the mughal forces. The triads were shifted to a secret 
hiding. All the temple rituals had been stopped. The servitors of the Lord 
became restless-and helpless by the autocratic behaviour of the mughal forces. 
The soldiers of Taki Khan plundered all the treasures from the store house of 
the temple and sent those to the Nawab. Not only that, they also looted by 
force the wealth of the public places in and around Puri. This continued for a 
long time. When Bhagirathi kumar indented forces from the chief of Athgarh 


and ousted the mughal army from Puri, then only Srimandira was freed 
the clutches of the mughal soldiers. on 


Taki Khan continued his attack on Khurda for a consecutive period of 
three years i.e., from 1731 to 1733. Its impact was also felt at Puri, A great 
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deal of disorder and irregularity were created in the daily and special rituals of 
Lord Sree Jagannath. Besides, the helpless Lord of the Universe had to be 
shifted to secret places of safety not once or twice, but for hundred times. 
Taki Khan attacked Khurda for the third time in 1733 A.D. when he came to 
know about the Lord’s shifting from Srimandira. 


The above mentioned study reveals that medieval phase in Odishan 
history was passing through a series of hardship and religious fanaticism. 
Another speculative characteristics is the socio-cultural and the religious life 
of the people of Odisha was greatly influenced and deteriorated. As a multi 
cultural pluralistic form it brings the co-existence in equilibrium in realistic 
sense of talking into consideration. As a result of which medieval history of 
Odisha is considered as the dark period. So far as SreeJagannath Sanskruti is 
concerned, this is more a reflection of the history of inroads and plunders led 
by the muslim invaders for about one hundred sixty seven years in medieval 
history of Odisha in particular and in India general. 
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Sri Jagannath Temple during early 
British Administration (A.D. 1803 - 1817) 


Pravat Mukherjee 


The Governor General in Council confirmed to their posts the principal 
officers of Sri Jagannath temple, appointed by the Maratha Government. The 
Board of Commissioners informed the Collector of Jagannath (Puri) about 
the ‘express’ orders of the Governor General that ‘no interference or innova- 
tion’ should be ‘experienced at the Pagodah of Jagurnauth’ and that former 
customs and ceremonies should be permitted and supported on every occa- 


sion.! 
Pd 


In June 1804, the Board of Commissioners appointed an ‘important 
and disinterested person’, Govinda Ray-Mahasaya, to assist the Collector in 
the management of the affairs of the temple. The Collector was further in- 
formed “to confine his interference and authority within the limits of that 
which might appear to have been practised by the former Government.? 


Authority was also granted to the acting Collector, to incur the neces- 
sary expenses for the support of the temple on the scale on which it was 
maintained by the Maratha Government. The temple priests demanded a 
variety of articles to avert an ill-omen.? 


On the 10th June 1805, C. Groeme, Collector, submitted a long Re- 
port to the Commissioner with regard to the customs and establishment of 
Sri Jagannath temple. About the Pilgrim tax, Groeme reported that “certain 


rates appear to have been made by the former Government, but never 
adhered up”.* 


The policy of the Maratha Government was to extract as much possi- 
ble from those pilgrims who could afford to pay. The Pilgrim tax was tempo- 
rarily suspended by the Commissioners as it was decided to formulate a 
system of collection ‘void of oppression and inconvenience’, 


The decision of the British Government to manage the affairs of the 
temple of Sri Jagannath disillusioned the Raja of Khurda, Mukundadeva II 
who had thought that the Christian Government would hand over the man- 
agement of the temple to him. The Khurda Rajas were the Superintendents 
of the Sri Jagannath temple, before the Marathas took over the administra- 
tion of the temple. The Government continued the system which prevailed 
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under the Marathas of making up any difference between the temple receipts 
and expenditure. 


In 1805, the Board of Commissioners decided to impose a “moderate 
rate of collection of duties from the pilgrims” giving them the idea that the 
heavy expenses for attendant on the maintenance of the establishment at- 


tached to the Pagoda would be “regularly and permanently defrayed by gov- 
ernment”.5 


In September 1805, Regulation XII was passed, which again imposed 
the Pilgrim tax. In November 1805, J. Hunter was appointed to collect the 
tax and to supervise the affairs of the Jagannath temple. Under Regulation IV 
of 1806, the management of the temple was vested in a Committee of 
three Pundits nominated on the recommendation of the Collector of the 
Pilgrim tax. 


On the 14th June 1807, the Governor General in Council, in conse- 
quence of the unsatisfactory accounts rendered by the Collector of the Pil- 
grim tax, made over the charge of the temple to G. Webb, Collector and 
Magistrate of the Cuttack province, who was directed to bring up the ac- 
counts of the receipts and expenditure of the Jagannath temple. 


On the 19th November 1807, Webb submitted a report to the Sudder 
Board of Revenue with regard to the receipts and expenditure of the temple. 
The annual ‘donation’ (allowance) was fixed at Sicca Rupees 56,342 being 
calculated on the basis of the expenditure for six years (1801-1806) which 
came to Rupees 65,999. Webb disallowed some of the items, while fixing the 
amount to be disbursed by Government. The average receipt of every kind 
during these six years was Rupees 30884. The Sudder Board of Revenue 
wrote to the Governor General in Council on the 18th March 1808 that there 
would be a deficiency of Rupees 25,458, “to be paid by Government for 
resuming the endowments of the temple”. 


The Governor General in Council concurred with the suggestion made 
by the Sudder Board of Revenue regarding the expediency of withdrawing 
the interference of Government as far as practicable in the internal manage- 
ment of the Jagannath temple. 


By Regulation IV of 1809, the superintendence of the temple and the 
management of the affairs of the temple were vested on the Raja of Khurda 
“who on all occasions shall be guided by the recorded rules and institutions of 
the temple and by the long established usage”. 


By the Regulation XIX of 1810, the government reserved the right of 
removing Mukundadeva or his successors from the superintendence of the 
temple on the grounds of misconduct or incapacity. 
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It was decided to construct and maintain a new road from Bengal to 
Puri with the surplus proceeds of the Pilgrim tax. In 1810, Raja Sukhamoy 
Ray of Calcutta made a contribution of Rupees 150,000 towards the con- 
struction of that road, as the income from the Pilgrim tax was found inad- 
equate to meet the cost of construction. 


The Pilgrim tax was utilised to make up the deficit in the temple admin- 
istration. In 1812-13 we find.’ 


Total receipts of the temple - Rs. 12,466 
Cost of a well at Atharanala for Pilgrims - Rs.06,804 
Receipts from Pilgrim tax - Rs.34,026 
Total temple expenditure - RS.56,375 


John Richardson, Settlement Commissioner, urged upon the govern- 
ment to abolish the Pilgrim tax on the ground that the total gain of the 
Government on that head amounted to only Rupees 2500 in 7 years. But 
the Governor General in Council did not agree with him. It was pointed out to 
him that the tax had not been imposed for the first time. “If a Hindoo Gov- 
ernment thought it consistent with the principles of religious persuation to 
provide in some sort for the exigencies of the State by tax of that descrip- 
tion” - “why another government professing a different religion should dis- 
continue a tax which had already received the sanction of the authority most 
competent to judge a question of that nature”.8 


On the 5th February, 1814, Lord Hastings in his Minute on the admin- 
istration of the Cuttack province, referred to “the celebrated temple of 
Juggernath, an institution affection strongly the passion and feelings of the 
great body of the Hindoos on one side and the character of British Govern- 
ment on the other”. In 1817, the Raja of Khurda was again made a prisoner 
for his alleged complicity with the Paik rebellion of Khurda. 
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Sri Jagannath Temple —- As known 
to Sailors 


Er. Durga Prasad Pati 


Introduction 


Sri Jagannath Temple was an important land mark, known to interna- 
tional sailors for at least one thousand years back. Cutting across religion 
belief, Sailors, Crew, Merchants, Pilgrims and Common people had consider- 
able faith in Lord Jagannath with any kind of Navigational hazard. We learn 
from old manuscripts mentioning Sri Jagannath temple as important part of 
famous navigators during their voyage on east coast of India. Ships coming 
from Europe, Arab, Indonesia always try to touch east coast south of Sri 
Jagannath temple. In recent past unpublished manuscripts of sailors pre- 
served in London museum reveal interesting description of Sri Jagannath 
Temple. But it is unfortunate that these manuscripts have not been used by 
historians and research scholars. Now attempt has been made to touch the 
brief descriptions of Sri Jagannath temple by different sailors (of International 
repute). Their note, in brief is stated below. 


Manuscript Sources : 
Log of Ship Berkley Castle - Captn. Talbot - 1 September 1680 


Captn. Talbot with his International Navigational experience could not 
come to Odisha Coast. But he was entrusted, to command British East India 
sailing ship Burkely Castle to leave London for Odisha Coast in 1 week of 
January 1680. But most of crew were fully conversant with monumental 
structure of Lord Jagannath on Puri Coast. 


Since Captn. Talbot visited 1*% time to East -Coast as Commander, he 
made it a point to draw to the scale picture of Sri Jagannath Temple from 
3- 4 leags (10Kms.) from shore. Some of the interesting extracts of his ship 
log and picture drawn by him are quoted for better appreciation. 


Ship left London in 1 week of January and reached Madras on 13 
July 1680. After shipping activities at Madras and Masulipatam sailed in Orissa 


coast on 31* August 1680. Relevant Log extracts are stated below for bet- 
ter appreciation. 
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Manuscript — Talbot - 31 Aug & 1 September 


“Att 3 the last afternoone had sight of severall par | 
Att 6 wee had the highest land to the N ward made re 
the morning had sight of a sight of Jagrannutt n.n.e. and When N. V2 W. itt 
showed as “P” margant west ward about 3 Lea: from shoar. In the morne:” 
We hauled North , North -East - Talbot 1% September 1680, I 


Explanatory Note : 


Ship Burkely Castle along with ship Sampson was moving coast of 
Jgannath (Puri Coast) on their way form Masuliptanam towards Balasore 
for loading/ unloading of cargo. 


On 31% August 3 pm. parallel of hills were observed, at 6 pm 
Mahendragiri peaks were drawn and picture was drawn “P” (picture) depicted 
in Margin(margent) .On 1# Sept. at 8 a.m. Captn. Talbot in 15 fathom 
(fathom = 6 feet)depth had the sight of Jagrannutt (Jagannath) towards 
North — North - East at 10 am Jagannath Temple was North - West - West 
. Picture (“P”) in log margin (margent). 


Manuscript - Talbot - 1* Sept. 1680 - Jagannath Temple North 


“122 Dist: Latitude difference 99 and Meridian :55. The wind att West 
Bound South and South West bound South Rain almost all the 24 hours A 
fresh gale the Last 12 hours : We went away. The last 20 hours : with MS 
(Mast Signal) up for the Ship “SAMPSON”, 


Explanatory Note : of Talbot - 1# Sept. 


Ship Burkely Castle along with ship Sampson was moving coast of 
Jgannath (Puri) . Sampson was sailing ahead. Mast Signal was hoisted when 
ship was moving in front of Jagannath temple. The ship from Mahenderagiri 
to Puri covered difference of Latitude 122 Minutes (122 Nautical Miles = 225 
Kms) Since ship was coming closer to Jagannath coast, Meridian depar- 
ture ( Longitudinal Difference) of 55 minutes (100Kms) . Thus to reach Puri 
Ship traveled 300 Kms in a single day. Mast signal was still hoisted to speak 
ship Sampson . 

Manuscript —- Talbot - 1* Sept. 1680. Jagannath Temple North - Black 
Pagoda 

“Att 2 afternoone the Blake Pagoda West North West 1/2 North 
Depth 13 fathom(1 Fathom =6 Ft. ) Blake Cloudy Course which runaway. 
East North East . Which I believe is the course along shoar. { for a smallway. 
Att 6 after noon depth was 22 fathom. Spoke (with SAMPSAN) . Who 
resolved to lay by bye the greatest part of the night Although wee proseet 
(proceed) to the contrary of being waiting. Att 9 hee brought two and lay 
bye only one. Hower the wind proving little from noon till. 
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Explanatory Note : Talbot crossed Puri Town about iiam on 1* Sept., at 
12 noon ship was between Puri and Konark. By 2pm ship sailed North of 
Konark. Relative position of ship and picture drawn reveals important source 
for scholars. 


Explanatory Note : On 31*# Aug. 3 pm. parallel of hills were observed, at 6 
pm Mahendragiri peaks were drawn and picture was drawn “P” (picture) 
depicted in Margin(margent) .On 1 Sept. at 8 a.m. Captn. Talbot in 15 
fathom (fathom = 6 feet)depth had the sight of Jagrannutt (Jagannath) 
towards North - North - East at 10 am Jagannath Temple was North - West 
— West . Picture (“P”) in log margin (margent). 


Burkley Castel - (Captn. Talbot ) - Ship Positions on 1* Sept. 1680 
(Drawings) 


Jagranutt Pgoda Black Pagoda Black Pagoda 
Drctn-N V2 W. Drctn - N.E. V2 W. Drctn - N. V2 W. 
Dist. - 4 leags Dist. - 2 leags Dist. - 2 leags 
Depth - 15fa Depth - 13fa Depth - 12fa 
Time - 10 am Time - 12 (noon) Time - 1.30 pm 
Note - Picture as drawn by Talbot of Jagrannutt Temple and Mhendragiri 
given : 

Mahendragiri Jagannath Temple Black Pagoda 

{6 att mig! A A“ 

CEE = 4 କି 

* fret 6 222 lesth * a ter iB Bub L2 i 
depths is fad bp the prosaectize att 


Unsigned Memorandum -1679 London Museum 
Log of Ship —- Coming from Indonesia to Jagannath Coast 


Among the documents of London Museum, unsigned memorandum 


of 1679 (Sloane MS) interesting description of Sri Jagannath Temple ( Slane 
MS 3668 Fol. 161 a quoted below) 


“Att 3 afternoon winds land on the coast of Coromandal. A point upon 
sea. To the north ward as we soon came up, and finding more land ahead 
For being becalmed or emlayed ... stood of North-East, East bound North 
About 6 till Wee came into 25 Fathom(ifa =6 ft.) depth of water, Att 6 this 
morning, the weather very hazy, covered much. That we could see itt Dis- 
tant land, But an Hour after it cleared up. There appeared very remarkable 
and long shore with a cluster of trees picture drawn as ‘A’ which at 8 o'clock 


226 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


appeared thus drawn.. bearing North-bound-West. At 9 made Jargnutt Pa- 
goda bearing North-East. The turf bearing West-North West. At 10 came of 
with Jagranutt Pagaoda bearing North-East-bound-North and made “P” as 
drawn. Delowered the layers of the 3 Spiral Slopes Being White. Which 
made us supposed is said that it was the White Pagoda. That wee was in 
that sight. But about 17 hours letter and the Black Pagoda in sight bearing 
East-North-East at 12 brought it to bear. North-East bound North being then 


upon the beam. Showing it as drawn. After Black Pagoda coast houses or 
high land appearing.” 


Sri Jagganath Temple from Chilika Side 
as erxso# — Manuscript - 1679 
b Huy Pn (London Museum) 


B British Library 
( ) (Jaggranott 
4. 


bearing North East) 
V4 fp 


Sri Jagannath and Small Temple - Puri North 


Jagganath Temple Small Temple from Konark Temple (Picture E } 
(Picture B & C ) Purl to Konarki{Picture D } 


a Bleck 
xr La < 
Smad Pog” Rgnde2 
Wi ME MELN 
Paqgodo of Jagernmut Sman Pagodo 
North East Narth Tmile form Ship North Bound East 


Black Pagods 
North Baund East 


Important Coastal Landmarks - Puri District 


Background : Puri coast extends from Chilika to Devi Mouth. Maritime navi- 
gational activities right from Arab sailors followed by Portuguese, British ships 
were of considerable importance. International sailors were of full knowledge 
on coastal landmarks of Puri . 

1. Manikpatana : On Navigational entrance to Chilka Lake, Fort, Temple, 
Entrance Channel (Popularly Known as Manikapatana River), well documented 
in “Directions of Sailing” by Kempthorn (1687)- based on Arab and subse- 
quent information. 
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2. Chilka Lake : Inland Navigation of Chilka Lake continued till 19 Century. 
However pilgrims of south were coming from “Palur” to Puri along the coast. 
Numbers of resting places with required facilities were developed. Ganga 
Bansanu Charitam (S.N. Rajguru) describes ship voyage from Bahuda Mouth 
to Puri and return back via Chilka Lake up to Khalikot. 


3. Jagannath Temple : Important landmark well documented in illustra- 
tions, drawings and scratches. Temple was white in color confirmed by differ- 
ent independent sources of 1680 a. Captn. Hide of ship President (1680). b. 
Memorandum with drawing and description of 1679 manuscripts (1679) of 
London Museum. It can be reasonably assessed that lime plastering of Sri 
Jagannath Temple was completed before 1680. 


4. Little Pagoda : Memorandum of ship log (1679) illustrate a drawing of 
small pagoda between Puri and Konark . 


5. Caretore : Kempthern (1687) describes Caretore (Khalakata Patana) 
situated towards southwest of Konark. This confirms mediaval port of 
Khalakata Patana near Kushabhadra Mouth. 


6. Black Pagoda : Finds place in all the sailing manuscripts of Mogul period. 
Capt Talbot (1680), Capt Hide(1680), Capt Lake (1683), Capt Kempthorn 
(1687) have given authenticated location, along with description and draw- 
ings. It is clearly evident from the drawings of the Konark both in 1679 and 
1680 that main temple was in tact till 1680. Hence legends of Kalapahada 
damaging main temple needs review. 


7. Little Pagoda : Kempthorn describes a small pagoda between Konark 
and Marichpur. The temple was situated on the Shorten branch of Devi River. 
But navigational and commercial! importance is not known. 


8. Narsepore : Situated on the bank of Devi River was popularly known as 


Marichpur. A port of reasonable significance was existing much prior to 17 
century. 


Concluding Remarks : 


Recent sources from documents of British Museum made available through 
British Library reveal new facts which needs further research. Information on Sri 
Jagannath Temple in Log of Ship President in 1681 January (Source Log of Jona ) 
describes Sri Jagannath Temple as white. So also manuscript of unsigned memoran- 
dum clearly stated about a white Sri Jagannath Temple. Hence lime plastering most 
likely is pre 1679. Other facts relating to lord Jagannath are available in various 
manuscripts which need to be taken in to account. It is felt that the documents 
available will throw more information for further research. 


J 
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A Muslim Traveller’s Account on Puri 


Dr. Shishir Kumar Panda 


Throughout the ages, Puri, the holy city of Sri Jagannatha has been a 
famous pilgrimage centre in Eastern India. The temple of Sri Jagannatha was 
a major ksetra of the Hindus with political and social support continuing upto 
the present time. It is the meeting ground of several religious sects. Many 
religious preachers, philosophers and reformers like Sri Sankaracharya, Sri 
Ramanuja, Sri Nimbarka, Sri Madhavacharya, Sri Chaitanya, Santha Kabir 
and Guru Nanak visited Puri on pilgrimage for spiritual and intellectual 
attainments. It has also attracted travellers from China, Tibet, Persia, Central 
Asia and European countries. These travellers have left their account of the 
visit of Jagannatha temple as well as on its famous car festival. 


A Muslim traveller from Central Aisa, Mahmud-bin-Amir Wali Balkhi who 
visited India in 1624-31 has left an account in his work Bah-rul Asrar.! In his 
account, he has given an interesting account of Jagannath temple of Puri and 
its car festival. 


Mahmud-bin-Amir Wali Balkhi, the author and traveller 


Mahmud bin Amir Wali was a native of Balkh in northern Afghanisthan. 
He visited India in 1624/25 and remained for seven years upto 1631. He left 
Balkh when he was 29 years old during the reign of Jahangir. His visit was 
prompted by his curiosity to know India, the centre of exoticist culture. He 
had a deep interest for the Hindu temples, rituals, practices and places of 
worship. His itinerary was from Balk to Sri Lanka passing through important 
places such as Peshwar, Lahore, Sirhind, Delhi, Mathura, Allahabad, Benaras, 
Patna, Rajmahal, Midnapore, Jagannatha Puri, Hyderabad and Mangalgiri. He 
has detailed an account of his visit and observations of the places in India. 


His visit to Sri Jagannatha temple at Puri 


Mahmud Balkhi on his way to Sri Lanka arrived at Midnapore from 
Burdawn. There he saw nearly 50,000 men and women from hill and forest 
areas (presently Jharkhand area) assembled for pilgrimage to Puri to witness 
car festival of Sri Jagannatha. Regarding the location of Puri he wrote that it 
was in the Khurda pragana of Orissa and the distance was one month’s 
journey from Midnapore?. Further, Mahmud mentioned regarding the religious 
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belief and greatness of Sri Jagannatha, “one of the basic rites of the Hindus is 
that they must visit the place once in life. They believe that if they visit the 
place every year, the sins of their forefathers would be forgiven, if they are 
careless and indolent in this regard, they would invite the wrath of Ten 
Avataras”.3 


When Mahmud Balkhi saw the assemblage of pilgrims at Midnapore, 
he was tempted to visit Puri “with the object of observing God’s wonders”, 
He mentioned that during time of journey to Puri, men and women mixed up 
together, reciting Hari-bol travel day and night. They also sleep and eat very 
little during travel“. At night when the Hindus started journey, Balkhi also 
joined them with barefoot and bare head like others reciting Hari-bol. After 
travelling for 32 days, they arrived at Puri. 


Description of Sri Jagannatha Temple 


Baikhi has mentioned that the Muslims were not allowed to enter into 
the temple’. So he had to conceal his identity and the guards and doorkeepers 
permitted him to enter the temple. With an awakened heart and open eyes 
he enjoyed the sight of the temple. He has given the description of the 
temple®. He stated that the temple stood in the middle of a wide and extensive 
quadrangle, measuring height 150 zira (yards) and the courtyard 60 zira 
(yards). The rampart of the temple was built of stone and the cells were 
connected to each other. Further, Balkhi mentioned that there were a number 
of regulations and religious rites observed in the temple, such as the Muslims 
were prohibited inside the temple whereas the Hindus made no distinctions 
among different sects (castes) and had no inhibition in eating and drinking 
together”, a practice which is prevalent even now. 


Description of the Car Festival 


Mahmud Balkhi had witnessed the car festival of Sri Jagannatha on the 
next day. He has described the car (rat) that was made of wood, square in 
shape and had ten wheels measuring 20 zira (yards) in circumference®. The 
length of the car was 60 zira (yards) and 50 zira in width. The top of the car 
was raised with elevated structures, which was worth seeing. The total height 
of the car from the base to the top was 40 zira (yards). Inside the chariot, 


on a high place, the idol of Sri Jagannatha, the tenth avatara (incarnation) of 
the Hindus was installed. 


| Further, he stated that at the time of car festival, people pull the chariot 
with strong and heavy ropes tied to it. About 500 brahmins offered coconuts 
and 1000 kalwants and dancers sang and danced with the tune of the 
drummers and kettle drum beaters who produced thunderous sound. The 
chariot was pulled to a tank near the rasoi (cooking place) of Sri Jagannatha®, 
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Here, the traveller has given a wrong information. The car is usually pulled to 
the Gundicha temple. Perhaps, Balkhi was misinformed regarding the site. 


Self sacrifice of the devotees 


Mahmud Balkhi further has described a strange sight during the car 
festival!®. He has stated that there was a high lofty gate tower and a number 
of self sacrificing worshippers used to climb the tower during the movement 
of the chariot. They threw themselves before the chariot to reach heaven. 
Those who were old and weak, could not climb the tower also threw 
themselves under the wheel. Mahmud mentioned that, he was informed of 
nearly 2000 people killing themselves before the chariot. The number seems 
to be an exaggerated one as it was based on hearsay. But this is not a new 
information regarding self sacrifice before the chariot. Such type of self sacrifice 
before the chariot of Sri Jagannatha has been described by Thomas Bowrey 
(A.D. 1669-79), Alexander Hamilton (A.D. 1708)!* and Andrew Sterling 
(A.D. 1825), 


Thus Mahmud Balkhi’s account of the Sri Jagannatha temple at Puri 
and the car festival is an important source of study of the worship of 
Sri Jagannatha in the first half of the 17 century Orissa. He has given an 
accurate and authentic description of the temple, the chariot and the car 
festival. Though he was an eyewitness to the car festival but sometime his 
account is based on misinformation. The number of people 2000 who sacrificed 
before the chariot is an exaggerated one. The pulling of chariot to the kitchen 
house instead of Gundicha temple is mentioned on the basis of misinformation. 
Nevertheless, his detailed description, understanding of a Hindu God not only 
shows his deep interest in Hindu temples, rituals and festivals but also to fulfill 
“the object of observing God’s wonders”. 
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Charles Grome’s Report 


[Charles Grome was Collector of Southern Division of (Orissa) and was sta- 
tioned at Puri, then known as Jagannath in British records. It may be men- 
tioned here that soon after the British conquest of Orissa in 1803, two Com- 
missioners were appointed to conduct the general administration of the pProv- 
ince on a satisfactory footing; these Commissioners were entrusted with the 
settlement and collection of revenue. Under them were two Collectors, one 
for each of the two divisions into which Orissa was divided. The Office of 
these Commissioners was terminated in 1805; the province was them placed 
in charge of only one Collector. C. Grome during his tenure as Collector took 
up several revenue-administrative measures on which there are quite a good 
number of official correspondences, but most important correspondence of 
Grome was his Report on the Temple of Jagannath of 10 June, 1805, which 
is a priceless source of information not only for the study of British religious 
policy but also for economic and administrative history of the temple. 


In has 18 Annexures which highlight various aspects relating to man- 
agement and administration of the Temple, daily rituals, Sources of revenue 
of the Temple, list of Brahmins, matters relating to the establishment of the 
temple, list of articles in the store room of Jagannath etc. Department of 
Culture, Government of Orissa has already published it in a book in July 
2002.] 


To 
Thomas Fortescue Esqr. 
Secretary to the Commissioners for the affairs of the 
Provinces of Cuttack. 

Sir, 


I have now the honour to reply to your [etter of the 11 ultimo and to 
communicate for the information of the Board every particular which I have 
been able to ascertain regarding the establishments and customs of the temple 
of Jagernath (Jagannath). 
ist, I proceeded agreeably to the Boards instructions of Jugunath 
(Jagannath) and I was happy to find in two or three conversations which I 


233 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


had with the principal Brahmins of the Temple that they were by no means 
averse to answer any questions which I put to them, or did they express or 
shew the smallest signs of jealousy or alarm on account of my deputation 
and tho’ I avoided, agreeably to my instructions, everything that could cre- 
ate suspicion in their minds of the real intention of my enquiries, yet they 
easily surmised them and voluntarily offered me every information in their 
power to give, indeed to Jagunnath Rajgooroo the second Purcha of the 
Temple, I am indebted for almost everything I have learnt but in learning 
what I have from him I always took care that it should be in the presence of 
Morar Pundit the head Dewal Purcha, and Shewajee Ungtes the third. 


2nd The Custom of the former Government in collecting [tax from] the 
Pilgrims appears not to have been established on any fixed principles tho’ for 
the sake of form certain rates appear to have been made but never adhered 
to. The Collections from Pilgrims coming from the Northward began at a 
place called Khoonta on the borders of the Morebhung [Mayurbhanj] country 
and continued up to the Autara nulla [Atharanala] or the entrance of the 
Town of Poorshootum [Purusottama] - The places of collection and the 
specified ostensible amount of the Tax on Pilgrims of every country and de- 
scription coming and going are enumerated in the accompanying List No. 1. 


3rd. It was usual for the Tuhsildars [Tehsidars] of the different stations 
except that of the Autara nullah to collect from the respectable Pilgrims and 
grant them passes specifying the Number of the Pilgrim of that description, 
the date and the amount paid by each Pilgrims of an inferior sort to the first 
(who) were called Mooshekhus and permitted to pass on paying half or a 
quarter according to their circumstances but the poorest class were detained 
generally about half a day at each station and after having their cloathes will 
[well] examined, if nothing was found they were allowed to go on at the 
Autara-nulla, except the time or approach of the different Jattras the poor 
Pilgrims were allowed to pass on after a short detention as at the other 
places but at the time or near approach of the Several Jattrahs nut especially 
at that of the Dool [Dola] Jattrah, Ruth Jattra, and Snan Jattra they were 
prevented from passing until the very day of the Doo! Jattra or until the Ruth 
Jattra should have reached the Goondeecha mundup and even then they 
were only allowed to remain one or two days, in consequence of the number 
that were collected at these periods. Several died of hunger while others 
enfeebled from age or sickness were trampled under foot and crushed to 
death. This only happened to those poor wretches who had nothing to give 
but those who gave their all let it be ever so trifling, provided only that it was 
without reserve the whole, were permitted to pass after the detention be- 
fore mentioned. Pilgrims coming from the Southward were subject to the 
same restrictions and detentions as those from the Northward and paid their 
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respective Tax at the stations Subordinate to the Principal one of the Authara 
nulla, and which are enumerated in the List No.1 ~ at Joobra [Jobra] Ghaut 
[Ghat] likewise it was usual to examine whether the Pilgrims were Lall jattrees 
or Pilgrims who could not pay the fixed rates ~ otherwise, if the former they 
were named and numbered and delivered over to respectable Pundahs [Pan- 
das] or their agents to whom the list was entrusted, and on their arrival at 
the Autara nulla they were again counted to see that all was right and they 
were then permitted to pass after paying the Tax’s or the Pundahs being 
responsible for this - any attempt of the Pundahs to conceal a Lall Jattree or 
otherwise to cheat Government was severely punished - all Pilgrims of an 
inferior rank passed this Ghaut after being numbered. There are tow reasons 
assigned for making Pilgrims over to the Pundahs, first to prevent unneces- 
sary delays at the Authara - Nulla and secondly to prevent people of low cast 
[caste] going into the Temple as the Pundahs were answerable for offences 
of this nature. besides the Tax’s collected at these Chokees [Chaukis] or 
passes there is a fee of P. 4.12 2 Gnd for every Pilgrim of superior rank and 
for the lower class P. 3.71/2 Gnd coming from the Westward who goes 
round the Singhason or throne. This ceremony is considered necessary by 
the Inhabitants of Hindoostan while those of Bengal look upon it in a very 
different light. This fee ought to be carried to the account of Government 
instead of which only half is accounted for and the Purchas and Dewul kurn 
[Deula Karana] divide the other half. 


4", The persons exempted form the duties were the principal Sathoaas 
whose business it was to induce the Hindus from all parts of the Country to 
perform Pilgrimage to Jugurnath and for this they were not only exempted 
themselves but were permitted to bring Pilgrims some one, and some two, 
as specified in the accompanying List No.2 who were likewise, exonerated 
from paying the Tax and besides this Government allowed all Sathooas with- 
out distinction, four annas, two pie for every Pilgrim brought by them ex- 
ceeding eleven but they were obliged to make a present to Government. 
Seven persons denominated Pautdoreeas [patadoreeas}] are likewise exempt 
from duties from the circumstances of their bringing with them at their own 
expense Silken Ropes by which the Idol is hoisted into the Ruth. Several 
pensioners instead of receiving cash are allowed to bring some one, some 
two Pilgrims who instead of paying the Established duties at the Autraranallah 
pay it to these pensioners. Besides these all those enumerated in the List 
No.2 are exempt. Why the professional Musicians & Singers were exempted 
from duties I am unable to learn, but the sick who had no hopes of recovery 
and were poor withal were exonerated from religious motives while Govern- 
ment servants with their attendants were continually going backwards & 
forwards on business & could not be taxed every time therefore to prevent 
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confusion and disputes they were exonerated altogether. Dundee Sunnaisses 
& their attendants were supposed to be wholly devoted to the Deity and had 
no concern with worldly things besides the veneration paid to them by all 
ranks of Hindoos which was the reason of their exemption from the pay- 
ment of duties. The Mutdharies specified in this list & their attendants are 
likewise exempt as they have charity lands in Bengal & elsewhere which they 
hold for the use of Jugunath and as they reside at Poorshootum it is neces- 
sary to go themselves or send their servants occasionally to collect the rents 
therefore as these people were supposed to be employed in the service of 
Jugunath they were exempted from the duties. There are only twelve princi- 
pal Jattras or auunual ceremonies to each of which a Brahmin on the part of 
certain Tributary Rajas/whose names are written in the List No.2 / is admit- 
ted free of duty, for what reason I cannot learn. Beoparees [small business- 
men] with articles of trade and the Inhabitants of Poorshootum are likewise 
exempted from the payment of duties. 


5th, The different fixed daily ceremonies within the Temple are specified in 
the accompanying List No.3 together with the stated proper hours of per- 
forming each and the annual Jattras or Established annual ceremonies are 
detailed in List No.4. These ceremonies were performed on the part of the 
Rajas of Khoordah, and all the Servants of the Temple without exception 
joined in them, but received no other fee or recompenc[s]e than their fixed 
Khee or allowance of Mahapersad [Mahaprasad] either in cloth or food. The 
ceremonies performed by Pilgrims are mentioned in List No.5, in List No.6 
are stated the ceremonies performed for purifications after pollutions hap- 
pening in the temple and in No.7 are particularized the amount of the cus- 
tomary fees to the officiating Brahmins at each ceremony. 


6". The lands appropriated for the use of the Temple with the Revenue of 
them and the amount of the annual demands on other Pergunnahs and will 
ne found partly in List No.8 at least such part as is collected by Shewajee 
Ungtes third Dewul Purcha of the Temple and Purcha of Sauteeshazaree 
[Sataees hazary], the accounts of other lands appropriated for the use of 
Jugunath and denominated Kote Khunja [Kotha Khanja] are specified in the 
List No.9. These lands are under the charge of the Mutdharees to whom they 
were assigned for the express purpose of defraying the established expenses 
of the Temple. The amount at the revenue specified in List No.8 is only ascer- 
tained from the accounts given by the Dewul Kurn or accountant of the 
Temple and as the Sunuds by which these lands were made over to the use 
of the Temple have long since been destroyed or lost it will be impossible to 
get a correct statement without a local enquiry — no vouchers exist in the 
temple by which it is possible to ascertain the period of the origin of the 
grants on certain Purgunnahs and Villages which are appropriated to the use 
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of Jugunnath. I have found it impracticable to procure from the Mutdharies 
the accounts of the resources of the lands put under their charge and from 
the general information I received at Poorshootum in the course of my en- 
quiries I am strongly inclined to believe that the Mutdharees so far from 
appropriating the resources of these lands to the purposes for which they 
were designed, have embezzled the greater portion of them. Besides these 
resources of the temple I have been furnished by Shewajee Ungtis Purcha 
with the account No.10 specifying the sums of Khawuns on Lac forty eight 
thousand three hundred and seventy three, nine puns and eight Gundahs/ K 
1, 48, 373.9.8/ the annual assessment of certain villages granted by Rogojee 
Bhowsla [Raghuji Bhonsle] and his family and the Khoorda Raja and his fam- 
ily as Khyraut for the purpose of supplying Jugunnath with Bhoge independ- 
ent of what was permanently allowed by Government. These villages are 
under the charge of the mutdharees, who as regarding the other lands above 
mentioned there is every reason to believe do not furnish the Temple as by 
the tenor of the grants they should do. The Jumma [collections of revenue] 
of these villages was never brought into the accounts of Government tho’ it 
look upon itself to pay attention to the due appropriation of its assets agree- 
ably to the intentions of the Donors and as particularly mentioned in the 
grants, by which means the mutdharees were prevented from embezzling 
so much of those funds as it would now appear they do. There are several 
Putnas and Villages that were given for the use of the Idol, but the resources 
of which do not appear to be carried to the ues of Jugunnath. The Putna 
[Putanas] of Komarpara [Kumharapara] with a Garden has been forcibly 
possessed by Dol Govind the Ruth Purcha but this will be more minutely 
enquired into hereafter. 


7th, I have not yet been able to ascertain any further resources of the 
Temple than those above mentioned as those of the Putnas in the foregoing 
Paragraph are left for enquiry. It does not however appear that the funds 
which have been ascertained, are managed with that economy towards meet- 
ing the expenses of the Temple as they might be under proper arrange- 
ments. In the first place the articles of food required for the Bhogs are not 
purchased at the properseason which if practiced would be a source of great 
saving to Government. 2ndly, Those articles which could be purchased at the 
places when they are produced are bought in the Town of Poorshootum at a 
most exorbitant price and 3rdly only one of the Purchas has the arrange- 
ment of the receipts and disbursements which is another source of heavy 
loss to Government, all these circumstances with numerous others will how- 
ever be particularized in the arrangements which with the advice of the prin- 
cipal Brahmins whom I have consulted regarding them will be deemed requi- 
site for the Regulation of the affairs of the Temple etc. 
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8®., List No.11 exhibits the names of the principal Brahmns belonging to 
the temple with their respective sects. as however these Brahmins are not 
considered sufficiently learned or by any means capable of giving advice on 
matters of importance such as the explanation of omens, the best mode of 
averting them or on any other business of consequence deemed necessary 
for the proper management of the affairs of the Temple and Brahmins &୍‌ 
Sunnassees mentioned in the accompanying List No.12 are invariably con- 
sulted on these occasions, they are all inhabitants of Poorshootum or 
Punchkrossee that is within five coss of Poorshootum. The confusion which 
at present exists in every Department of the Temple precludes the possibility 
of the principal Brahmins of the different sects and Departments from having 
that complete controul [control] over the subordinate officers which is so 
essentially necessary for the due & regular performance of the various and I 
may say, hourly duties of the servants of the Temple, indeed the want of that 
constant attention in all the servants of the temple, at the stated periods for 
performing the different daily annual ceremonies, but more especially the 
former proceed in a great degree from the examples set them by their supe- 
riors. During the period that the affairs of the temple were under the immedi- 
ate controul and management of the Rajas of Khoorda. Any even the slight- 
est deviation from the prescribed duties were severely punished either by 
fine or corporal chastisement; but from the time the superintendence of 
these affairs have been under the controul of the former Government, the 
discipline of the temple has gradually relaxed & now all order and regulation is 
at a stop, every servant of the Temple does as he pleases, and most of them 
amass wealth by the plunder of the pilgrims. 


9, In former times the Establishment of the Temple of Jugunnath con- 
sisted of thirty six & these were in consequence called the Chutees Neejoog, 
but from a period of at least two hundred years other have been added to 
these thirty six, and the number now belonging to the Temple amount to 
250. They are enumerated in List No. 13. Besides these Establishments which 
are denominated the establishments of Jugunnath there are others which 
are called the bahar Dewul Shewak annexed to the foregoing list. They are 
so named from their being appropriated to serve the Thakoors which sur- 
round the Temple. The expenses for the first mentioned establishments are 
enumerated in the List No.14 which likewise contains the whole of the esti- 
mated annual expenses of every department of the Temple. There are no 
expenses attendant on the bahar Dewul Shewak as they only receive a por- 
tion of the Mahapershaud or sacred food. 


10. The 15 list contains an account of the 


jewels etc. belonging to 
Jugunnath now in the store room. ର 
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11". It is customary to distribute a number of the diffi i 
| I erent kinds of cloths 
which were appropriated to the use of the Idol, the official situation of the 


persons entitled by long usage to a share of these cloths with th i 
each will be found in the accompanying List No. 16. e quantity to 


12. The whole of the Bhoge or sacred food is divided amongst the Shewucks 
or servants of the Temple, the Khoorda Raja, Mutdharees and Brahmins and 
a certain unappropriated quantity is sold in the Bazars and the amount is 
brought to the account of Government. To particularize the persons entitled 
to a portion of the Mahapersaud will require some months, and even then as 
the different dishes or quantities are called by distinct and separate names it 
will be very tedious and difficult to put them down in writing. 


13“. There are Potees [Pothis] or Books called Neeladree 
Mahaduddhee[Niladri Mahodaya] and Myoor Chittree [Mayur Chitra] which 
contain all the bad omens that can possibly occur with the mode of averting 
them, should copies of them be required they can easily be procured. The 
arrangements which are adopted in the Temple on the appearance of a bad 
omen will be hereafter mentioned. The Niladree Mahaduddhee contains the 
minutest particulars regarding Jugunnath and the proper modes of carrying 
on the Rites and Ceremonies in the Temple. 


14, In charge of the Dewal Kaurn or accountant of the Temple there is a 
Pancjee[Panji] or Bundles of leaves called the Kurmunnee Putters {Karmani 
Patra] on which are written the duties of every description of Shewuck of 
servant of the Temple and it is an Established rule that they perform these 
ceremonies and conform to the line of conduct therein laid down. 


15", Having enumerated in the several enclosures and in the foregoing para- 
graphs every particular regarding the Temple which has suggested itself to 
me expecting some of the ancient usages, 1 shall now proceed to mention 
them and state what arrangements most of which by the advice of the 
principal Brahmins of the Temple are now proposed for the due and rigid 
adherence to those usages So far as circumstances render it practicable. In 
relating all the circumstances respecting the Temple some may appear trifling 
and little worthy of attention as however more importance may be attached 
to these apparent trifles than we can possibly be aware of, I have deemed it 
my duty to be as particular as possible. 


16. From the informations I have obtained it appears that of all the con- 
cerns of the Temple two above the rest are of the greatest importance Viz. 
the due performance of the ceremonies enumerated in the enclosures No.3 
& 4 at their respective stated periods, and to the regular and punctual dis- 
charge of those duties — two things are required first the attendance of the 
Shewucks or servants and 2ndly that the articles required in each ceremony 
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be at hand- any deviation from these duties was punished by the Khoorda 
Raja with the utmost severity and demission from office but as I have al- 
ready mentioned in the 7 paragraph the total relaxation of discipline in the 
Temple has created the utmost confusion and that ceremony which should 
be performed before daylight is now sometimes postponed to an advanced 
hour of the day and consequently many of the numerous daily ceremonies 
must be set aside altogether. The former Government occasionally punished 
these offences by putting fines over the offenders and depriving them of their 
sacred food for a day or two in order therefore to bring the Shewucks back 
to the regular performance of their respective duties it is proposed that for 
the first offence of this kind committed by the Moodeerut, Poojarees, 
Singharees, Dytahs, Puttees, Tullchoo, Bhetur choo, and chuteesa Neejoog' 
naik they be fined three days Kehee or their portions of the sacred food, that 
it be sold and the amount be carried to the account of Government that on a 
repetition of the offence they be fined in a sum not exceeding five rupees and 
for a third offence they be dismissed[from] their offices without they can 
assign good and sufficient reason approved of by the Purchas for their non- 
attendance. That Purriarees, Swar Booroo, Puntee Booroos and all the other 
servants “of the Temple receiving daily Kehee be fined three day’s 
Mahapersaud,” and receive corporal punishment not exceeding ten Rattans. 
These people were accustomed to be punished in this manner. That such of 
the servants as do not receive any daily allowance of Kehee be fined one 
Rupee and to receive corporal punishment not exceeding Rattans. That they 
may be thus punished for the first and second offences and dismissed for the 
third. The Akund Mehecap[Akhand Mekap] or persons charged with lighting 
the lamps in the Temple, for the sake of their own interest and since all fear 
of punishment has ceased, keep up so very faint a light in the Temple that 
Pilgrims are almost entirely precluded from seeing the Idol - for offences of 
this kind they were punished with fines and corporal chastisement, as this is 
a very essential point as far as regards Pilgrims, the Purchas should be par- 
ticularly careful that this service be duly and properly performed and in case 
of disobedience of the orders of the Purchas on this subject they be made 
liable to the punishments above mentioned. All inferior servants should be 
obedient to the directions of the head Shewucks of their respective Depart- 
ments and should they be refractory on a representation of the circum- 
stances that the Purchas be authorized to inflict those punishments that are 
above specified. To prevent the summoning of any of the servants of the 
Temple to the courts of justice for trifling disputes amongst themselves the 
Purchas may be authorized to enquire into and settle them according to the 
ancient usage, and custom of the Temple, but should any of them be guilty of 
an offence of any enormity, that the Purchas send them to the Magistrate 
and appoint another person to discharge their duties during such servants 
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absence, should any individual not connected with the Temple have cause of 
complaint against any Shewuck or servant of the Temple or should any serv- 
ant be summoned as a witness that such Shewuck be summoned through 
the Purchas who are to be careful that during the absence of this Shewuck a 
proper attention to his duty be paid by another person. 


17. It has always been customary for the Swars or Cooks whose appoint- 
ments are hereditary, to mortgage or sell their Choolys or cooking place and 
their Puntees or places where the pots are kept after cooking and a number 
of the other servants or Shewucks of the Temple whose situations are he- 
reditary likewise dispose of their places in the same way on which account 
frequent disputes on the Subject arise within the Temple between the heirs of 
the Shewucks and the mortagagees or purchasers. These disputes were 
deterrmined by a Council of Sonaessees, Pundit Brahmins, Burmacharies and 
who were assembled for the purpose by the order of the Khoorda Raja and 
their decision was final or it was decided by the Raja himself. To prevent any 
improprieties in these cases it is proposed that in stead of the Decision of the 
above persons being considered final, that they shall be directed to send a 
copy of their proceedings to the Judge who shall forward them for the deci- 
sion of Government. The profit arising from Choolys etc. is that the portion 
of Pershaud which comes to the Chooly is sold in the Bazar at an 
enormous[cost]. The Chooly and Puntee of any Swar or the appointment of 
any Shewuck dying without issue was sold by the Raja of Khoordah. 


18", The custom of filling up the situations of Shewuck as I have already 
observed when any became vacant by the death of any one without issue 
was by the Khoorda Raja nominating any other of the Shewuck of the same 
class to succeed him paying for the same, now it is proposed that the Purchas 
and principal Shewuck shall fix upon a successor, and after an enquiry into the 
person's character and capability the whole shall be forwarded for the infor- 
mation and decision of Government. 


19m, As a competent knowledge of the Shaster [Shastras or Scriptures] 
was deemed indispensable for the proper performance of the duties en- 
trusted to the principal Shewucks, the Khoordah Rajas always paid great 
attention to the education in this particular of the heir to those offices. The 
Khoordah Rajas having now no concern in the affairs of the Temple, it is 
proposed to make the Purchas answerable for a due attention to the educa- 
tion of successors to those situations. 


20, No Poojaree succeeded to that office without a previous examination 
into his knowledge of the mannér of performing those duties by the Sunaissees 
and Burmacharees, this appears an essential and proper regulation, and there- 
fore it is proposed to be continued and the Sunaissee and Burmacharees be 
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rendered responsible for the capability of those who pass examinations and 
that the Purchas be prohibited under pain of being heavily fined form admit- 
ting any Poojarees to perform Pooja without the written assent of the exam- 
iners. 


21st, There was formerly a Superintendent of the Cook Room who was 
called a Murpooly Purcha but in consequence of the death about four years 
since of the last Murpooly Purcha the office has continued vacant- much 
confusion in the Cooking Department has arisen from the want of this Purcha 
and as there is an Heir of the late Murpooly Purcha now in existence it is 
proposed that he be appointed to succeed if reported capable by the Purchas. 
That he shall be obliged to attend when about four Bengal hours of the night 
remain without which it is not possible for that Department to be carried on 
with regularity and to take the necessary measures for compelling the 
Mahaswars or Cooks to do their duty that his attendance be required till the 
commencement of the Muddian Dhoop or Meredian Ceremony and that he 
again returns in the evening and remain till the conclusion of the Gopaul 
Bhoga or midnight. 


22nd, About an hundred years ago there was only one Dewul Purcha who 
was denominated Bur Dewul (Bada Deula) Purcha after which the Soobah of 
the Province appointed four for the better management of the affairs of the 
Temple. In 1210 (or 1802 A.D.) a short time previous to our coming to this 
Province the (fourth) Purcha went to Nagpoor and has never returned, a 
fourth Dewul Purcha is considered necessary as one ought always to be in 
attendance from when four hours of the night remains, till bed time or mid- 
night but occasionally all of them are required but the three Purchas now in 
office object to the appointment of a fourth because they have taken to 
themselves his portion of Russoom or fees. The station of Dewul Purchas is 
not hereditary and the place has always been held at the pleasure of Govern- 
ment, Dewal Purchas who were guilty of neglect of duty were always liable 
to be dismissed (from) their offices by the Khoorda Raja and unless an alarm 
of this kind be held out to them, they will still continue to neglect their offices. 


23", It was customary for the Bhoge given by Pilgrims to be put in a place 
called the Bhogemundup that given by Government was served up to the 
room where Jagannath resides, if any large quantity of Bhoge Choo pre- 
vented it, but now all the Bhoge is indiscriminately carried there which cre- 
ated a great delay in the performance of the ceremonies which cannot be 
commenced upon until the Bhoge be completely removed. The Purchas ought 
to be responsible for this delay in the performance of the ceremonies. 


24, Any servant of the temple who was guilty of an enormous offence 
either towards god or man or committed theft in the Temple was dismissed 
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from his situation, whether an hereditary servant or otherwise, by the Raja 


of Khoorda and it is proposed that Government should reserve to itself the 
same power. 


25“, It is not permitted to any one to carry into the Temple, Chattahs, 
Shoes, Kurrows, or Sandles, assahs, Soontahs, Chowrees, aranees, earthen 
Murdung or any insignia of greatness as it is considered disrespectful. No 
person is admitted without bathing, or with lanterns and mussols (Masal) 
excepting the Purchas, Mutdharees and Government's head servants. To en- 
force the necessary attention and regard to these particulars the Durbans or 
Doorkeepers should be obliged to enter into engagements to prevent them 


and in case of any infringement of these customs should be liable to severe 
punishment. 


26. The persons of low caste who are not supposed to go into the Temple 
are Chundals, Bawrees, Kusbees, Chamars, Hullolkores, Saorees who sell 
spirituous liquors, Peer alees, Bagdees, Kanfutta Jaogees, Aughore Puntees 
etc. I hae already mentioned in the third paragraph of this letter that number 
of Pilgrims were made over to the Pundahs in waiting at the Autara nulla, and 
that the Pundas were answerable for not taking improper people into the 
Temple, no precautions of late having been used to prevent these abuses, 
Hindoos of every caste have indiscriminately been admitted, but as the over- 
looking of this has created great dissatisfaction it is proposed that the head 
Punda of the sect of the one or who renders himself responsible and the 
Punda actually aggressing be heavily fined and the person going in receive 
corporal punishment. 


27", The Pundahs and other Servants of the Temple have lately made it a 
practice to ask for horses or other things from Pilgrims in the name of 
Jagannath but during the Marhatta Government the fear of punishment de- 
terred them. It is considered impious to deprive (the deity) of any present 
made in his name, or to ride or employ on the service of any human being 
the elephants, horses or other things of Jagannath, but not withstanding all 
this is very well known, yet such is the impiety and disorder which reigns 
throughout every department of the Temple, that even the principal servants 
such as Kishen Chunder Mahapater Singharees and other take horses etc. in 
the name of the deity, and keep them for their own service, Sewajee Ungtes 
the third Purcha from his having the sole management of the receipts and 
Disbursements contrary to ancient customs even carries the keeping of his 
Horses to the account of Government. To prevent such impious abuses and 
as they are of a very atrocious nature in the eyes of Hindoos it is proposed 
that any servant convicted of it be dismissed with disgrace, however to 
prevent as far as possible any one from committing such offences it is sug- 
gested that one of the Waiter of the Temple be sent to one of the Ghauts at 
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the time of any great ceremony to enquire what things are brought for the 
Deity, a list of which must be sent to all the Purchas. 


28. Another species of irregularity committed by the attendants of the 
Temple and contrary to established usage is spitting, making water etc. within 
the outer gate of the Temple. Such offences were instantly punished by the 
Purchas with a severe Ratan or two which they should be authorized to 
continue. 


29, It is contrary to the Established Custom of the Temple to sell 
Muhapershaud anywhere but on the twenty second step of the Gate of the 
Temple and near the snan munch but now for want of attention to their 
duties the Purchas in particular and generally of all the servants, Mahapersaud 
is indiscriminately sold in every part of the Temple - beside the irregularity of 
this proceeding it is occasionally attended with loss for if any part of it was to 
touch the Bhoge as it is serving up the whole is defiled. To prevent this and 
the impurities mentioned in the foregoing paragraph a Chuprassee should be 
appointed for the express purpose of driving those persons away who at- 
tempt to commit them. 


30, It was the duty of the Dewul Purcha occasionally to attend to the 
ingredients of which the Bhoge to weigh the different articles, and to taste 
the whole when dressed, but this like all their other duties is now totally 
neglected so that half the articles are embezzled either by the Cooks or the 
person supplying them a severe penalty for the first and dismission from 
office for the second neglect appears to be the most advisable plan for keep- 
ing them to this important part of their duties, that should the Cooks or 
persons supplying the different articles embezzle any of them the offender 
be severely punished either by fine or corporal chastisement. 


3 1st,- It was customary for opulent people who wished to give a permanent 
Bhoge to the deity to purchase lands the resources of which were to be 
appropriated to the use of the God, and as this Bhoge could not be cooked 
according to ancient usage with the Kote Bhoge or that allowed by Govern- 
ment the Donors of such lands generally gave the management of them to 
the Mutdharees. To prevent embezzlement of these resources the Raja of 
Khoorda used to examine the accounts, but for the last fifteen or twenty 
years no trouble has been taken and the consequence is enormous 
embezzlements by these Mutdharees should government deem it advisable 
to attend to this matters the embezzlements now so shamefully practiced 
may be considerably checked by obliging the Mutdharees, Gomashtahs to 
give annual accounts of their respective charges to the Dewul Curn subject 
to the examination of all the Purchas jointly and by obliging the handee Currun 
or person keeping the accounts of the things brought to the Cookroom to 
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take the daily accounts of the number of handees and the quantity of Bhoghe 
given by each Mutdharee which daily account should on the following morn- 
ing be given to the Dewul Kurn who at the end of the year will cast up total 
amount and compare it with the accounts furnished by each Mutdharee and 
Purchas will represent the circumstances to the Collector for the information 
and instructions of Government. 


32", Besides the above lands entrusted to the Mutdharees for Bhoge. The 
family of Ragoojee Bhonsla gave the whole of the Pergunnah Khodar into the 
management of Jyram Das Mahunt for the purpose of furnishing a certain 
quantity of each article of which the Gods Bhoge is composed and to distrib- 
ute the Mahapershaud to specified persons. The Receipts and Disbursements 
of this Purgunnah are included in the accounts of the Temple — not withstand- 
ing the stipulated and specific purposes for which this Pergunnah was given 
to the Idol, Jyramdass Mahunt refuses to give the particulars, and the per- 
sons entitled to the portions of the Mahapershaud complain of his depriving 
them of more than three parts of their allowances. The Mutdharees receive 
as a recompence for their trouble in the management of these holy lands a 
portion of Mahapershaud. It is certainly the duty of the Mutdharees to furnish 
the articles for Bhoge etc. on account of Kote Khunja at stated periods, but 
as they with all other persons concerned in the affairs of the Temple pay 
more attention to their private interests than their religious duties, some plan 
is necessary to by adopted to enforce obedience, but the best which sug- 
gests itself appears to be to keep the Mutdharees under the apprehension of 
losing the management of these lands. 


33d, It has hitherto been customary for the Turrow or accountant of the 
store house to take an account of the articles offered to the Idol by pious 
Pilgrims as however one man only being concerned in this business leaves 
room for speculation, it is proposed that every article so given be entered in 
the presence of all the Purchas who should then sign the entry and if any 
Pilgrim should put any offering on the Throne it was Customary for the Faruk 
or Chokedar to give notice to the Purchas who should in future be obliged to 
send for the Turrow and immediately enter the amount in the accounts of 
Jaganath but not in those of Government as it was never usual. 


34th", The authority of the Purchas in the Temple was always absolute, but 
now from their inattention to their own duties and the want of superintend- 
ence of their conduct by the ruling power, no obedience whatever is paid to 
their orders, the consequence is that people go into the Temple at times they 
should not, and remain there when they ought to go out. In former times 
due obedience to the directions of the Purchas was enforced from the cir- 
cumstances of the ami/ who was stationed at Poorshootum being one of the 
Purchas and who had always at his command three or four hundred Peons or 
Burkundazes at the Gate of the Temple therefore to compel people to retire 
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from or to prevent them from coming into the Temple at unreasonable hours 
- the Havildar or the person commanding the Guard should be directed to 
attend to the orders of the Purchas in this particular but they should ne 
particularly enjoined to enter only with their coats on, as the Belts on the 
leather fastened to the fire locks are not permitted within the Temple. 


35th, The Purriarees pay annually to Government about 12,000 Kawuns 
and they receive fees from the Pilgrims as specified in List No.7 out of which 
the above sum is paid, should they therefore experience any loss on account 
of their not being able to collect properly from the Pilgrims they make it an 
excuse for not paying the above stipulated sum, and likewise as on occasion 
of neglect they are compelled to pay for the expenses of certain snans or 
Bathing Ceremonies which is also done from these funds, they would on the 
above circumstances happening viz. of not being able to make their Regular 
collections from the Pilgrims, claim the amount of these snans from Govern- 
ment independent of the heavy loss they would experience in not getting the 
full amount of their dues. 


36. Of late the Purchas etc. of the Temple have interfered with the Purriarees 
etc. they have done the same to other Shewucks in bringing in their respec- 
tive Pilgrims, This therefore should be positively prohibited under pain of the 
offending parties being heavily fined or punished in any other way which may 
appear proper to Government. 


37, It is practice with such of the Shewucks of the Temple whose business 
it is to shew the Idol to the Pilgrims to extort from them more than they are 
willing to pay, and this is done by the Shewuck refusing to give the Pilgrim 
Soophul that is taking him under a Burr Tree in the compound of the Temple 
called ukhybut[Akshaya Bata] and after giving him flowers etc. informs him 
that all his devotions and presents have been acceptable to the God. Until 
this ceremony is performed it is supposed by these who undergo it that their 
pilgrimage without it is null and void, they therefore submit to the imposition. 


38", When assar [asadha] happens to be an Inter-calary month it is neces- 
sary to take up the Idols Cloths and have the body completely examined, 
when if any part of him is gone to decay or by any means weakened, a new 
case or body must be made to contain the sacred deposit, and the Dytahs 
and Puttees who remove the sacred substance from the old case to the new 
one are blind-folded and have the seals of the Purchas fixed on the cloth over 
the eyes. No one knows what the article encased in the figure of Jugunnath 
is, but the Shaster says it was put there by Burma[Brahma, the pro-genitor] 
it is related at Poorshootum that a Dyta now living at that place was struck 
blind for attempting to remove the Bandage from his eyes to see what this 
deposit was and as it is firmly believed that those Dytahs and Puttees who 
remove this deposit from the old to the new case die shortly after, they are 
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endowed with large portions of Lakeraj Lands. The expense attending this 
ceremony amounts to some thousands of Rupees, it is therefore proposed 
that when it occurs the Dewul Curn make out an Estimate of the expenses 
specifying every particular which the Purchas are to forward for the informa- 
tion and orders of Government with the least possible dealy. 


39", As I have before mentioned in former times every attention was paid 
to the due performance of every duty and a neglect of it was sure to bring 
punishment on the offerder. Since the time of Raja Pundit Soobadar the 
Shewucks have taken upon themselves to defer the duties entrusted to them 
till they had carried into effect any point which they had mediated, thereby 
throwing impediments in the way of the regular performance of the various 
ceremonies of the Temple. To check this improper proceeding it is proposed 
that on an offence of this kind being committed the Purchas immediately 
suspend the Shewuck from his office and report the circumstances for the 
information and orders of Government taking due care that a proper person 
perform the duties during the absence of the delinquent. 


40, Small gold and silver articles, or jewels given by Pilgrims to the Idol are 
occasionally broken up or taken out from their former shape to make or add 
to larger ornaments for the use of the Deity. The jewels were always taken 
out on the presence of the Soobadar weighed or counted according to the 
kind of jewels and given to the workmen to make up, this was done to 
prevent embezzlement. The jewels may now be brought to the Collector for 
that purpose and the new ornament shewn to him before it is put up on the 
Idol. 


41st, To prevent embezzlement on the part of the store-house-keeper or 
Bundar Mehkap he was obliged to take off his cloths and leave them at the 
door, but whenever he wanted to take any article from the store room which 
was not usually wanted, the Faruk or Chokeedar inform the Purchas of it who 
were obliged to be present when such articles were taken out, if the Faruk 
did not give intimation of it he was punished, this should be rigidly enforced 
as it is reported that many valuable articles belonging to the Idol have been 
purloined. All jewels of value used to be kept under the seal of the Purchas 
and never opened but in the presence of them all but this like all other salu- 
tary regulations in the Temple has of late been little regarded. 


42", On the appearance of a bad omen it was Customary for the Pundits, 
Burrumcharees Sonaissees etc. of Poorshootum and Sasun to be assembled 
in the Moktmundap or most holy place of the Temple where the Purchas and 
Principal Bramins Shewucks likewise attended when the Neelader Mohoduddhee 
and Myoor Chitter were consulted on the best means of averting them. When 
a decision had taken place an Estimate of the expense of averting them was 
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made and the amount demanded from Government. The expense was esti- 
mated according to the badness of the omen. 


43", It was likewise customary for the above persons to assemble in coun- 
cil in the same place and to decide upon plans for the Regulation and the 
Management of the affairs of the Temple and any decision in which they were 
unanimous was instantly carried into effect but now should be referred to 
Government. 


44th, If in the course of their enquiries or meetings any circumstance done 
contrary to established custom should come to their knowledge, they or- 
dered it to be rectified or if any Shewuck had been guilty of any improper 
conduct, the orders were given by the Council to the Purchas and the offend- 
ers punished. This may be continued in matters of little moment but in more 
weighty concerns that a reference be made to Government. 


45, Should an assembly now be requisite for averting a bad omen it may 
probably be deemed expedient that the Council should give its opinion and 
plan for averting it in writing signed by the Purchas which may be submitted 
for the orders of Government, but should a simple Bathing or any other 
trifling expense be required which by a reference to Government might cause 
a delay beyond the lucky hour for making it, in that case it may be advisable 
to invest the Purchas with the power of making the expenditure. 


46". All property of which no owner was forthcoming found in the Town of 
Pooree was appropriated to the use of the Temple. Should Government think 
proper to allow this practice to be continued, it is proposed that the watch- 
men of the different shy’s or wards give Mochulkas to the Purchas that they 
will give information of all Bitu/-Moo/ bitan-ma] or unclaimed property within 
their respective wards, when the Purchas will enter it into the accounts of 
Jagunnath. There is one exception to this Custom which is that unclaimed 
property in the Dytah or Puttee wards is a perquisite of the Dytahs and 
Puttees of the Temple. 


47, There is a practice lately got into use which is highly determental to the 
caste of the Hindoos and which in former times was punished with the great- 
est seveity. There are two Takhoors in the vicinity of Poorshootum called 
Lokenath and Nirsing-nath whose Shewucks or servants sell the purshad of 
these Takhoors and call it Jugunath Purshad by eating while a Hindoo may be 
deprived of his caste, it would therefore be a charity completely to check his 
imposition by holding out the severest punishment to offenders guilty of it 
and as formerly the Shewucks of these Takhoors were compelled to serve up 
their Bhoges in different kinds of earthern Jars from those in which Jugunnaths 
are served, it may be proper to enforce obedience to this ancient Custom. 
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48". There was formerly a Bishy or person appointed to supply the articles 
for the different departments of the Temple and the price en by the 
Dewul Purchas. There are still Bishees for every thing except the Kote Bhoge 
or daily food given by Government and this Bishy was dismissed by the 
Soobadhar forur or five years ago but for what reason is not known. These 
Bishees supplied the articles agreeably to the price current in the Town of 
Poorshootum but as they are accustomed to receive salaries for their trou- 
ble it was and continued to be a kind of embezzlement as every article for 
their trouble it was and continued to be a kind of embezzlement as every 
article can be supplied and at much more reduced prices in the Mofussil. It is 
therefore suggested as being as Expendient and economical measure that 
specific periods for the purchase of each article be fixed, and at those times 
that the money be paid to the Bishees through the Dewul Purchas the times 
for advancing the money are specified in the List No.14. and that the Dewul 
Purchas be obliged to take care that the Bishees purchase the articles at the 
seasons they are cheapest and the places they are produced as far as is 
practicable in the Province sending at the same time the price current of the 
different articles with the name of the places they are bought at to the Col- 
lector in order that if on an examination of the accounts of the Temple at any 
period Government may think proper to fix, he will be able to ascertain the 
truth of the price charged and check the accounts accordingly and should the 
price be overrated the Purchas to be held responsible for the surplus. This 
rule should likewise be applied to articles not the growth or produce of this 
Province at the time that they are imported in greatest abundance and when 
consequently they are cheapest. That in supplying these articles the Purchas 
should be obliged to pay to the Bishees three fourths of the price of every 
article previous to the purchase and the remainder upon the delivery of the 
articles agreeable to the sample, that the Purchas shall be obliged to furnish, 
but in the weighing of the articles the Purchas should be particularly careful as 
the grain merchants or vendors of articles in general have different weights. 


49", Formerly if any person touched any articles coming for Jugunnath know- 
ing them to be for his use they were severely punished, but now no respect 
or attention is paid them, therefore it is proposed that the Purchas always 
furnish the people who bring them with a written order signed with the seal of 
Jugunnath, and the person then offending to be punished as Government 
may direct. 

50, Formerly it was Customary for all the receipts and Disbursements of 
the Temple to be made by the Dewul Purchas jointly, but for the last three or 
four years Shewajee Ungtis the third Purcha has taken the whole upon him- 
self and even reject the right of the others to interfere. By this means 
Shewajee has the power of making away with what he pleases and if report 
does not belie him he has taken very good care of himself. To prevent em- 
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bezzlement of this nature it is proposed that there be a regular Treasurer 
that the authority for all disbursements be given under the respective signa- 
tures of all the Dewul Purchas and the seal of Jugunnath that no disburse- 
ments without the signatures of all the Purchas be valid that all the receipts 
and disbursements of every description be brought to account and that the 
whole accounts of the Temple be once a year of oftener if Government 
thinks proper sent to the Collector, and the Purchas jointly made answerable 
for all deficiencies. In cases of absence form sickness etc. the Purchas may 
be permitted to appoint an agent to act for them. 


51st, The lands of Jugunnath at present are settled for according to the will 
and pleasure of Shewajee Ungtis and there is every reason to believe the 
actual resources of them are never carried to the account of the Temple, 
therefore it is proposed that the settlements be made for those lands the 
same as with all the others or should it be deemed preferable that a meas- 
urement take place and that they be assessed at fixed Jumma. 


52", Pilgrims have lately been most unmercifully plundered by the Singharees 
etc. at the head of whom is Kishen Chander Mahapater. It was and still is 
customary for Pilgrims making offerings of cloth to the Idol to pay a fee but 
the amount was left entirely to the discretion of the Donor, Kishen Chunder 
Mahapater etc. now positively refuse any offering of the kind being made 
without a fee and moreover the fee paid to the Idol on this occasion is 
seldom brought to account in cash nearly equal to the value of the cloth 
offered the natural bad consequence attending this system of Rapine is that 
Pilgrims will not make those offerings and Jugunath will therefore be deprived 
of many pieces of cloth he would otherwise reveive. It is therefore proposed 
that a fee of two percent be fixed for those who can pay and those who 


cannot be exonerated any any Shewuck demanding more be liable to punish- 
ment. 


53", The Dewul Purchas of the Temple of Jugunath were accustomed to 
superintend and manage the Takhoors Nirsingnath, and the five Mahadebs, 
Lokenath, Jumessur, Kopaul Mochun [Kapalmochan], Markund Isser 
[Markandeswar], and Neelkaunt Isser [Nilakantheswar] in the Town of 
Poorshootum, besides all the other Takhoors which surround Jugunath but 
now they have entirely neglected them, they should therefore be compelled 
to pay them the usual customary attention. 


54, At the great Jattras such as Ruth Jattra, Snan Jattra, Dol Jattra and 
Chundan Jattra, the Purchas requested the assistance of the Soobahdar to 
prevent disturbances, and likewise to assist in getting the necessary articles 
for the performance of the Jattras. This should be continued as absolutely 
necessary to the due and Regular performance of those ceremonies. 
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55. The Elephants of Jugunath are taken care of as follows:two by Shewjee 


Ungtis the maintenane of which is charged to Government, four by Gooroo 
Mookh Das, adheecary [ adhikary] of Mut Jugunnath (Ballav) of which one is 
maintained at the expense of Government, and the remaining three are sup- 
ported from the assets of the villages of Das Biddharpoor, Swanlo and 
Mohoora the resources of which are mentioned in the List No.18. There are 
likewise four Horses mentioned in the list forwarded to me by the Board of 
Commissiorers but I could not find more than three, one in charge of Shewajee 
Ungtis, one for the Nakara or Drum & the third in charge of Gooroo Mookh 
Das. This last was presented to the Idol by Monohur Das, who according to 
custom supported it but on the death of a Horse called Luckhee for whose 
maintenance Khunja or cash was paid by Government from the Revenues of 
the village of Alourung, Gooroo Mookh Das transferred this subsistence to 
the Arab Horse which Monohur Das gave and declares that Monohur Das has 
talked the payment for the subsistence of his gift. Tho’ this cannot be clearly 
ascertained but by a reference to Monohur Das, yet considering the respect- 
ability and property of Monohur Das, it cannot be supposed that he would 
descend to such a meanness, and therefore strong suspicion attached to 
Gooroo mookh’s embezzling the amount of this Horse’s subsistence. 


56, Formerly the Horses and the Elephants were under charge of one 
person but the Burrumcharee whose power and authority was absolutely 
appointed whom he pleased to the disbursement of the money appropriated 
to these uses as also to the management of the lands for the proper appro- 
priation of these resources it appears that the person in charge should be 
obliged to give in his accounts to all the Purchas jointly, that they should 
examine them, that if they found them correct they should seal and respec- 
tively affix their signatures to them and thereby render themselves responsi- 
ble for any embezzlement or undue expenditure of these resources. 


57", In the Ganjam District there is a place called Peetul where certain de- 
scriptions of cloths are made for the use of the Idol and as these cloths are 
not made anywhere else the Soobadar of this province: used to write to the 
resident, or some senior servant of that District, to request no advances 
might be made to the weaves till Jagunaths cloths were completed, as these 
cloths are deemed absolutely necessary. Government may probably con- 
sider it expendient to issue some order respecting it. 


58, In order to collect the fines the Purchas may be directed to attach the 
Khee and fees of the Shewucks etc. until the whole be liquidated. 


59th, As it will require too much time to refer to government whenever the 
Bhoge is defiled or the Idol requires bathing, it is proposed that the manage- 
ment of the expenses attendant on them be left to the Purchas jointly. 
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60, As the business of collecting Taxes from the Pilgrims must unavoidably 
be entrusted to the natives I have taken great pains to ascertain how it could 
be transacted so as to entirely prevent speculation and to ensure Pilgrims of 
every description and denomination from unnecessary detention and op- 
pression, but I have not been able to hit upon a plan calculated wholly to 
answer these purposes. It has therefore suggested itself to me that as I 
cannot entirely prevent all the inconvenience of detention, oppression and 
speculation that the best mode is to give as little latitude for it as possible 
and therefore to have as few places of collection as the nature of circum- 
stances will admit. 


61s. having the principal place of collection as formerly at the Atara nulla 
abuses may be practiced as heretofore without the possibility of checking 
them I would therefore recommend that the only place of collection for pil- 
grims coming from the Northward be at the collectors cutcherree and the 
best mode of collecting that appears to me is by having a Daroga at Joobra 
Ghaut whose business it shall be, when Pilgrims arrive there, to make out 
lists of the number of Palanqueens, Doolies, Horsemen, Hackeries and Pil- 
grims on foot and to send them to the Collector’s Cutcherree but he is to 
separate those who make objections to pay the rate which Government 
may choose to fix, either from inability or any other cause at the head of the 
list. The Daroga must mention the name of the Sathooa,and Pundas who 
have brought the Pilgrims. People of Rank who may object to come to the 
Cutcherree for the purpose of paying the Taxes may be permitted to pay the 
amount to the Daroga who will send it with the name of the Pilgrim to the 
Collector who will then furnish him with a pass. The pass shall mention the 
number of Pilgrims and their quantity with the name of the Punda to whom 
they are made over but any Pilgrim not taking a Punda may have a pass for 
himself. Persons who may object to pay the Taxes form inability should be 
obliged solemnly or Dhurrum to declare their not being worth more than five 
rupees in which case they may pass free but should they have more, they 
should pay as the collector may think just provided the excess does not 
exceed the amount fixed by Government. To administer an oath on such an 
occasion, would be considered an act of violence and confining Pilgrims would 
be contrary to the justice and equity of the British Government. Therefore 
considering the bigotry of the Hindoo on a Pilgrimage, a solemn declaration 
of this nature may in general be relied on should however any Pilgrim come 
who will neither pay or make the declaration his pass may be refused him for 
two or three days. This measure is proposed in order to give the poor and 
needy an opportunity of seeing the Idol as well as the wealthy and opulent. 
Such pilgrims and those exempt as specified in List No.2 at least such as 


Government may deem right to allow to continue exempt shall receive a 
pass with the words ‘Duty free’. 
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62", To check Pilgrims who actually come in Palanqueens, Doolies, on Horse 
Back, or in Hackeries form imposing upon the Daroga at Joobra Ghaut by 
leaving their COonveyances at a short distance form the River it is proposed to 
have a Daroga at Nirsingpoor Ghaut situated to the Northward of Balasore 
whose duty it shall be daily to send an account to the Collector of the number 
of Palanqueens, Doolies, Horsemen and Hackeries that pass that Ghaut for 
Jugunath, with the names of the proprietors and the Sathooas or Pundah in 
whose charge they are. The reason for this measure is, because I shall here- 
after mention the rates which I propose to be fixed on each description of 
conveyance, and therefore it is intended to prevent Pilgrims eluding the rates 
to be proposed, by quitting the superior for the inferior mode of conveyance. 


631, Another Darogah should be stationed at the Autara nullah to whom all 
passes must be delivered, on the back of which in order to save times he 
must affix his seal as a voucher of its having been shewn, and the Pilgrim will 
return it to the Darogah at Joobra Ghaut on his way back who is to send it to 
the Collector. The Darogah of the Autar nullah should likewise send daily by 
the dawk an account of the number of passes delivered on each day with the 
description of the quality of the Pilgrims. The Daroga suffering any Hindoo to 
enter the Town of Poorshootum without a pass should be held liable to a fine 
equal to the amount that would have been paid by the Pilgrim he suffered to 
pass and likewise to dismission from office. 


64. It has always been customary for the Pilgrims from Kunka Kojung 
[Kanika, Kujang] and of the Purgunnahs adjacent to those Territories to pro- 
ceed by the way of the Gunducha Mundup [Gundicha Mandap] or Baloo 
Ghaut, where a Daroga must be stationed to collect the Taxes and which 
Daroga will furnish them with passes. The collections from these Pilgrims will 
not amount to much annually, and it is impooible to devise any plan to pre- 
vent embezzlement in the Daroga stationed there, unless the fear of Punish- 
ment and Dismission from office be sufficient. 

65, During the rains the Pilgrims from the hill forts by the way of Khoordah 
cannot get to the Autar nullah, therefore a Daroga will be required at Mungala 
Ghaut near the Tank of Markund who will collect and furnish the Pilgrims with 
passes. 

66™, At Lokenath Ghaut a Daroga is requisite for the purpose of collecting 
the duties from Pilgrims coming from the southward. 

67. All these Darogas should be obliged to send a daily list of Pilgrims whom 
they have allowed to pass with the amount of the Taxes collected from each 
and the money must be forwarded to the Collectors Treasury at the end of 
every month. Another use of these Darogas will be to prevent Pilgrims form 
Bengal evading the duties at Joobrah Ghaut. 
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68. Near the above Ghauts there are several fords at which it will be nec- 
essary to station Chuprassees to prevent passing these fords should be un- 
der the superintendence of the Darogahs to which they are nearest and for 
the purpose of guarding them each Daroga will require an Establishment. 
They are however specified in the accompanying List No.17 as likewise the 
names of the Fords and to what Ghaut attached. 


69. There are objections to fixing high rates to collections form Pilgrims of 
Inferior orders as it is the wish and intention of the British Government that 
no persons should be assessed above his means So as to enable him to pay 
his devotions with ease and convenience, it would be moreover, oppressive 
to the lower order to tax them equally with the superior, I have therefore 
specified in List No. 18 a lower rate of Taxatio for Pilgrims of the former order 
than heretofore collected, and a higher for those of the latter. The increases 
to the last will not subject them to any inconvenience or deter any of that 
description from performing the Pilgrimage, but the former high rates for the 
first prevented many from coming who would otherwise have made a point 
of it. 


70, The rates for Pilgrims from the Southward were always low but as a 
deminuation[diminution] of the Tax for those from the Northward has been 
proposed, I conceive it but justice to decrease that for the Pilgrims from the 
Southward as the people from this direction are in general poor. 


71. To prevent the delay in enquiring and ascertaining the truth of the 
assertions of the inhabitants of the Northern side of the Mahanudee[Mahanadi] 
and in collecting different small sums for residents of different villages I rec- 
ommend that the whole of those people be assessed alike and that all the 
inhabitants of this side of the Mahanudee except those in the Territories of 
Gurjauts be exempt as heretofore. 


72", As the passes for the Pilgrims could be more liable to be forged, and 
less easily discovered if written I would recommend the passes being pointed 


with vacancies left for the names, numbers of Pilgrims and the date of their 
being issued. 


73", I have now mentioned every circumstances that has occurred to me 
for the information of the Board, however should there be any thing which 
has escaped me and which the Board deem it necessary to be acquainted 
with, I believe I have it in my power to furnish them with it immediately. 


Iam sir, 
/ Signed C.Grome 


Cc 
Zh - Jugunath ollector 


Rev, Departt. 
The 10 June 1805 
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George Webb’s Report 


[George Webb's Report on the temple of Sri Jagannath, 19 December, 1807, 


highlights resource management of the Temple of Sri Jagannath during the 
initial phase of British Rule in Orissa. 


The first important Report was by Charles Grome on the Temple of Sri 
Jagannath (10 June, 1805) and the second important one was on George 
Webb of 19 December, 1807. James Hunter who was the Collector, Pilgrim 
Tax was asked by the Borad of Revenue to file a full-report on the endow- 
ments of the Temple of Jagannath. Since his response was unsatisfactory 
George Webb, Collector, Katak was entrusted with the responsibility to “bringh 
up the accounts of the receipts and disbursements and to make a full en- 
quiry respecting the lands assigned for the support of the temple.” His Re- 
port comprises 16 Annexures. Culture Department, Government of Orissa 
has published a book in June 2003.] 


To 

Sir, 
G.H. Barlow Baronet K.B. 
President and Members of the Board of Revenue, 
Fort William. 

Gentlemen, 


Para-1 I have the honor to forward my report on the accounts of the 
Temple at Jagunnauth. 

Para-2 Appendix No.1 is a detailed account of the expense charged for 
the provision of Articles required for all the Bhoges during the year. 


Para-3 This Account comprises the expenses incurred for Bhoges during 
the last six years. It exhibits the quantities proposed to be al- 
lowed, and the charge which by estimate would appear to be req- 
uisite. 

Para-4 Appendix No.2 exhibits a detailed account of Miscellaneous ex- 
penses incurred during the same period. The charges inserted in 
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this account since 1211 Umlee and [...] previously were so in- 
serted it is said by order of the late Commissioners they were in 
the former Government accounts [...] for separately as follows. 


Para-5 Those marked A were paid from the collections made at the 
Autarrah Nultlah from the Pilgrims and the Darogha accounted for 
them to the Soubak [Sevak]. 


Para-6 Those marked B were paid directly by the Soobah himself and no 
account was kept of them. 


Para-7 That marked C was paid by assignment on certain Villages but the 
Villages in 1209 and 1210 not being under the charge of the 
Sautaishazarree Purcha the amount in those years was not brought 
to account in 1211. The late Commissioners are said to have 
directed its insertion. 


Para-8 Those marked D were paid by assignment on the same villages as 
the preceding but the amount received from this source in 1209 
and 1210 falling short, the surplus expenditure only appears in 
1211. The Commissioners are said to have ordered the whole 
expenditure to be inserted the consequence of which order is that 
since 1211 the whole of the expense actually incurred under these 
two heads is shewn the Jumma of the assigned villages [which] 
will be brought to credit with the other endowments of the Tem- 
ple. I 


Para-9 The charge marked E : The Dospullah Rajah is by the terms of his 
engagement bound to defray [it] as it has always been inserted 
on both sides of the accounts. It is so still continuing. The next 
however marked E.E. should be charged on the Rajah for although 
bound to provide the wood for the Ruths at Juggunnauth he left it 
at Cuttack - the consequence was this charge was necessarily 
incurred by the Purcha. 


Para-10 The charge under the head of Mohun Bhoge marked F is for a 
particular Bhoge established by the mother of Raggoogee Bhoosla; 
to furnish the means of defraying this expence. Raggoogee granted 
the Purgunnah of Khodar to Jyeram Doss Mohunt and this being 
Amrutmunnohee Land not connected with the accounts of the 
Temple, but granted for the maintenance of a Private Bhoge. It 


appears to me by its insertion to confuse rather than simplify these 
accounts. 


Para-11 The charge “Suddaburt Juggunnath bullub” marked G was a sum 
granted to Goormook Doss Adhikarree of the mutt Juggunnauth 
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bullub for the purpose of distributing charity to the Pilgrims in at- 
tendance at the Autarrah Nullah Ghaut. The village of Bulpoor was 
originally assigned to him for this purpose but resumed by the 
Soobah and the amount paid in Cash from the Treasury of Gov- 
ernment. This is not an expense to be charged to the temple - it is 
a charitable grant of Government for the relief of the distresses of 
the indigent and starving Pilgrims who are not allowed to pass the 
Ghaut. It stands in the account as an expence incurred by Gov- 
ernment not necessary to the Temple but far from lessening. I 
should be inclined to recommend it were lessening. I should be 
inclined to recommend it were increased and made effectual. 


Para-12 The charge for building the Ruth marked H was never in the ac- 
counts of the Sautaishazzarree Purcha till the late Commissioners 
are said to have directed it to be inserted in the accounts of the 
Temple. The management was left to the Ruth Purcha and he 
accounted to the Soubak but of these accounts there are no traces. 


Para-13 On the accounts [shown in] appendices Nos. 3,4 and 5. I beg to 
refer to my remarks on Nos. 10 and 11 which contain all the 
observations that appear to me to be necessary. 


Para-14 Appendix Nos. 6 is an account of expence material to the sup- 
port of the Temple but not included in the Sautaishazaree accounts- 
the amount is paid by Government by assignment as detailed [in] 
Appendix No.8. 


Para-15 The account [shown in] Appendix No.7 is an account of the re- 
ceipts of the Temple for the last six years. I took much pains to 
ascertain the real value of the fourteen entire villages subject to 
assignment but the season of the year preventing any measures 
on which a confident report could be made. I was obliged to rest 
satisfied with the general Information that the value was double 
what had appeared in the accounts. Of this I have little doubt 
having procured a statement derived from the accounts of six 
villages but which did not carry sufficient authority to found a re- 
port to Government. Finding the accounts of the remaining vil- 
lages were not to be procured I determine to postpone my final 
report on the real revenues of the Temple till I could ascertain 
them by an actual measurement; an aumeen is accordingly on 
deputation to effect this subject. 


Para-16 The fixed quit rent of the entire villages and portions of villages 
denominated tunkee is a Pergunnah [having] fixed rate on each 
Battee of 20 Bighas Bengal measurement. By neglect and mis- 


257 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


management this source of Revenue to the Temple has been re- 
duced far below [than] what an actual measurement it would be 
found ought to be paid [for which] the ascertainment of the value 
of these lands is entrusted to the amen. 


Para-17 Of the Khunjas of fixed assignment several have been brought on 
the Jumma of the District -— a measure which I would recommend 
to be adopted with all, and the amount may be paid from the 
Treasury of Government; this mode would certainly be more ad- 
vantageous than allowing the servants of the Temple to collect 
from the Landholders of the District who in fact receive a deduc- 
tion in their revenue on this account. 


Para-18 The whole of the collection under the head of the sayer have been 
resumed with exception to the collection on the six Bhoges. This is 
a tax paid on the sale of Mahpershad within the Temple. But the 
head being “Town duties and collections on the 6 Bhoges” the 
amount will be much diminished. For the Town duties are entirely 
abolished. 


Pare-19 I could merely state the account under the head of miscellaneous 
receipts as it was given to me by the Devul Kurn because the 
whole is levied within the Temple. Two only appeared to me to be 
subject to my examination: the sale of holy food marked A and 
the Dhujja and Pindika marked B. I therefore with the consent of 
the Purchas deputed an Ameen to oversee and state the amount 
of the produce from the sale of holy food the quantity and value 
of cloth presented for the purpose of being displayed on the wheel 
at the top of the Temple on which Government receives from the 
person presenting its full values as a fee under the head of Dhujja 
exclusive of which the present or has also to pay the fees of the 
Purchase and others for their ministry during the ceremony. 


Para-20 Another Ameen was also deputed to ascertain the quantity of 
voluntarily presents made at the throne of Juggunnath in Cash, 
Bullion and Jewels the whole of which under the title of Pindika 
should be brought to the credit of Government but the result of 
these measures has not given me any information of value. 


Para-21 The account [shown in] Appendix No.8 exhibits the assignment 
for defraying the charges detailed in Appendix No.6 with the ex- 
ception of two articles both which are of the nature of sayer and 
must be eventually abolished. The Commissioners resumed the 
whole and threw them into the Khyrath Gundee account of the 
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District. The expense will therefore be paid by Government from 
that department in future. 


Para-22 Appendices Nos.9 and 10 are general abstracts of the Receipts 
and Expenditures during the six years and the expenditure pro- 
posed to be allowed hereafter. 


Para-23 Appendices Nos. 11 and 12 are deductions form the General 
Accounts which I am of opinion [that] Government is entitled to 
make. Both accounts were drawn on the grounds [which] I shall 
detail in the next paragraph [on the basis of] the information of 
the Dewul Purcha himself and Kishan Chund Mahapatr the head 
shewuck of the Temple. 


Para-24 The Plea set up to Justify the Extraordinary increase in the ex- 
penses from 1211 to 1214 above all previous usage is that the 
accounts of 1211 having passed [by] the Commissioners, the 
Charge has their sanction but no written authority of any kind was 
in the possession of any person belonging to the Temple nor known 
by them to exist. To be certain on the point of doubt whether the 
Commissioners has issued by the point of doubt whether the Com- 
missioners had issued any orders on this subject I carefully exam- 
ined the record in my possession and can find only one letter of 
which No,13 is a copy Nos.14 and 15 copy of the enclosures and 
its Translation. 


Para-25 In the First Paragraph of the Commissioners letter to the Collector 
the Jumma Khurch account is said to be “as passed [by] the Com- 
missioners” and the Collector in the 2" Para is directed to dis- 
charge to Sewajee Ungtees Dewul Purcha of the Temple the 
amount of the Balance appearing by that statement to be due at 
the end of the past Umlee Yeat/1211 Umlee. But in the 2" Para- 
graph the Collector is directed to inform Sewajee Ungtees that 
he/ the Collector/ is authorized by the Board to settle the ac- 
counts of the last year/1211 Umlee/with him/ Sewajee Ungtees. 


Para-26 From this it would seem the Commissioners themselves did not 
consider the account to have been adjusted they even in the lat- 
ter end of the 2" Paragraph call on the Collector to pay every 
requisite degree of attention to economy in the disbursement of 
the Publick Money; this never could have occurred as the Com- 
missioners apprehended they had fixed the establishment and 
expences of the Temple. 


Para-27 With a pursuance that the amount of these two last accounts 
Nos.11 and 12 ought to be carried to the accounts of Govern- 


259 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


ment, I have drawn a General account Current for each year[shown 
in] Appendix No. 16 and if the Governor General should be pleased 
to give up the demand which appears in the Balance, for I believe 
it to be irrecoverable, it will serve to shew that the claim of Sewajee 
Ungtees to S. Rs. 14646. 13.17 which was sent to me for report it 
void of any just foundation. 


Para-28 One charge I have not stated. It is that for woolen cloths they 
were formerly supplied by the Soobah and since by the Commis- 
sioners and Collector the Officers of the Temple declaring them- 
selves incapable of procuring them. The quantity required is 484 
Guj of which one piece must be of superfine cloth. The colours are 
of no consequence but there should be variety, they can be best 
supplied from the companies warehouses and the charge is there- 
fore omitted. 


Para-29 The General result of my enquiries is therefore that the average 
expenses of the Temple for the last six years have been two 
lacks[lakhs] sixty three thousand nine hundred and eithty one 
Khawuns, five Puns and Seventeen Gundahs or Sicca Rupees sixty 
five thousand nine hundred and ninetyfive, four annas, Nine Gundahs 
and one Coury. 


Para-30 The Receipts of every kind exclusive of Cash advanced by Gov- 
ernment have been on the same average are per annum One lack 
[lakh] twentythree thousand five hundred and thirty nine Khawans, 
two Puns twelve Gundahs or Sicca Rupees thirty thousand eight 
hundred and eightyfour, twelve annas and thirteen Gundahs. 


Para-31 The Cash advanced by Government on the same average has 
been per annum one lack [lakh] seventeen thousand three hun- 
dred and fortytwo Khawans, thirteen Puns thirteen Gundahs or 
Sicca Rupees twentynine thousand three hundred thirtyfive eleven 
annas thirteen Gundahs and one Cowry. 


Para-32 The amount I propose to allow including the amount Disbursments 
by Tehseeldars and others is two lack[lakh] twentyfive thousand 
three hundred and sixtynine Khawans eleven Puns and twelve 
Gundahs or Sicca Rupees fiftysix thousand three hundred and 
fortytwo nine annas and eight Gundahs; in the measurement of 
the villages being completed and the Jumma ascertained 1 shall 
lose no time in laying before the Board the actual Revenue of the 
Temple. But the accounts I have hitherto seen are so erroneous 
and deficient by that I find nothing to form a satisfactory report 
upon, but an actual measurement which could not be well com- 
menced before Cartick. 
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Para-33 Exclusive of these expenses is one for the repairs of the Temple 
itself which was formerly defrayed by an abwaub[Abwab] denomi- 
nated Kurreembeera. It appears not to be fixed in its amount nor 
can I learn what the gross amount of the Collection was but in 
future such repairs are necessary must be made at the expense 
of Government as the abwaub is consolidated with the Land rev- 
enue. 


Para-34 I have delayed the dispatch of this account in hopes to procure a 
thorough knowledge of the value of the endowments of the Tem- 
ple but as I find that no account can be produced which can be 
taken as an authentick statement of the real assets of the Lands 
and as the expenditure has commenced for the current year I 
have preferred delaying the reports no longer that the Board may 
decide whether the arrangement of the expenses I propose to 
make shall be confirmed because on quitting Juggunath I gave a 
copy of the allowances I deemed sufficient, to the Purchas with 
direction not to exceed the amount on any account. 


Para-35 I shall submit the accounts of the Tax with a separate address 


immediately. 
Zillah Cuttack I have 
19t Decem,1807 /signed/Geo. Webb 
Collector 
A true copy 
/signed /Geo. Webb 
Collector 
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Nepal, Orissa and Lord Jagannath 


Prof. Sarbeswar Das 


Nepal, a land locked country in the lap of the Himalayas in the north, 
and Orissa, a country with an extensive coastline in the waist of India, appar- 
ently present a contrast. And yet there are surprising cultural and religious 
affinities between the two and there links centuries old, the chief among 
which is Lord Jagannatha. 


In Lumbini of Nepal Gautama Buddha was born and Buddha was born 
and Buddhism has remained one of the main streams of religion in Nepal, 
though it has undergone many transformations through the centuries past, 
the other being Hinduism and both have been influenced by Tantrism. Infact 
Buddism was the religion which held in sway in Nepal in its earliest form, and 
later too in the Mahayana form, and it still remains a strong religious force. 
King Narendra Deva of Nepal received with honour Chinese religious preach- 
ers in the 7! century and has been referred to in their journals as a Buddhist, 
but the king declared himself to be a Saiva. It is illustrative of the process of 
the religious transformation that was taking place in Buddhism feeling the 
impact of Hinduism. One recalls that the Buddha visited Nepal with his disciple 
Ananda during the reign of the 7" Kirata King. If Nepal was the birthplace of 
Goutama Buddha, two of his earliest disciples, Mogalayana and Saktayana, 
some historians say, visited Kalinga and Buddhism streamed into Orissa in its 
earliest form. Some eminent historians like Smith and Ferguison believe that 
a Buddhist stupa originally stood on the Nilachala or the ‘Blue Hill’ which later 
gave place to the temple of Purusottama or Jagannatha, that the trimurty or 
the three images of the Jagannath Temple, Sri Jagannatha, Lord Balabhadra, 
goddess Subhadra stand for there to be known as Buddhavatara or in the 
Buddhist triratna, Buddha and Dharma and Sangha, that Purusottamapura or 
Puri was originally Dantapura, in which in the bosom of the image of Lord 
Jagannath was enshrined a sacred tooth of the Buddha. Even as Buddhism 
was absorbed by Hinduism and the Buddha came to be regarded as one of 
the incarnations of Vishnu and Lord Jagannath came in the language of Sarala 
Das, the great epic poet of Orissa Mahabuddharupa. In Nepal Buddhism ab- 
sorbed elements of Hinduism and Brahma. Vishnu and Maheswara began to 
be regarded as incarnations of primordial Buddha. Ashok invaded Kalinga, 
defeated the Kalingans in the bloody war involving massacre of millions but 
was filled with remorse by the horrible sight and embraced Buddhism. Bud- 
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dhism which till and then had adherents as it had found early adherents in 
Kiratas of Nepal, in the Savaras and other early tribals of Orissa, became the 
royal religion. The newly converted Buddhist emperor visited Lumbini, the 
birthplace of Buddha in Nepal and erected stupas at four cardinal points of 
Patan and might have enlarged the stupas of Swayambhynath and Bodhanath. 
In Bhubaneswar, near the Daya river, by which the battle was fought, have 
been discovered Ashokan stupas and in nearby Dhauligiri, Ashokan inscrip- 
tions recording his mementous conversion to Buddhism are to be seen till 
today. To Orissa came Ashoka’s son Mahendra and daughter Sanghamitra 
and therefrom sailed to ceylon with a sacred tooth of Buddha to establish 
Buddhism there. To Nepal went Ashoka’s daughter Charumati and there she 
married a local Prince Devapala. With her husband she established the cities 
of Chabahil and Devpatan close to the holy shrines of Pasupatinatha and 
Bodhanath and renovated Buddhist Chaityas and monasteries. Scattered in 
different parts of Nepal are numorous Buddhist stupas and Chaityas and in 
Orissa in Lalitagiri and Udayagiri and also in some other places like Ratnagiri, 
Buddha images and relics of Buddhist monuments and shrines have been 
discovered after excavation. Ancient Buddhist centes of learning like the 
Puspagiri university have also been discovered in Orissa. Apparently, Orissa 
bears no trace of Lamaism or Tibetan Buddism unless the origin of Vajrayan 
is traced to it. 


Even as the Saiva Cult became the greatest religious force in Nepal as 
Buddhism began to decline, so also in Orissa it became the dominant reli- 
gious force after Buddhism. Yayati Kesari, son of Janmejaya, was a Saiva 
and he was primarily responsible for the decline of Buddhism in Orissa. 
Adisankaracharya, it is said, came in contact with Yayati Kesari who had 
brought the Purusottama image lying hidden in Sonepur and placed it in a 
temple of Potala shape (a temple without pillars). The great saiva saint Sankara 
was responsible for the installation of Mahadeva in the form of Balabhadra 
and Yogamaya in the form of Subhadra besides Purusottama in the temple. 
Mudala Siddhi (as may be seen from the quotation later) states that at the 
instance of Sankara, Bharati Acharya was sent to Nepal to bring the sacred 
Salagrams or Ubhayamukhi Vishnusila to be enshrined in the bosoms of the 
images of Balabhadra and Subhadra. This the earliest recorded link between 
Nepal and Orissa, the seat of Jagannatha is according for the special honour, 
extended to the King of Nepal during his visit to the Jagannath Temple. Mari- 
tal relationships also developed between the two Royal families beginning 
with the marriage of King Jayadeva, descendant of Somadeva of Nepal with 
Rajyamati, daughter of King Harshadev of Soma dynasty of Orissa. As in- 
scriptions record it, “The King of Nepal, Jayadev married Rajyamati who was 
born on the Royal family of Bhagadatta and was fortunate like Lakshmi and 
who was the daughter of Harshadeva, emperor of Gauda, Udra, Kalinga and 


Kosala.” 
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Pasupatinath or Siva as the Lord of the animals is the principal God of 
the Nepalese. His temple is the most famous of all the temples in Nepal. The 
image is in the form of Linga or Phallus even as it is in the Lingara} Temple of 
Bhubaneswar or in most of the temples of Siva in Orissa. And around the 
temple of Pasupatinath there are numerous smaller shrines of Siva Linga 
near the famous temple of Mahadev in Gokarna being only the next in impor- 
tance to the temple of Pasupatinath of Kathmandu. 


By the way it is interesting to note that the name Kathmandu is derieved 
from Kasthamandapa or an wooden platform. It is located as the confluence 
of two rivers, Bajmati and Vishnumati — viewed as the spiritually auspicious 
as all the places of confluence of rivers are normally viewed to be in India. 
The important city of Kathmandu harbours under its ground ruins of many 
palaces and temples stretching back to the time of Lichhavis, Purusottama 
Puri, the seat of Lord Jagannatha, is a very very ancient city reputed for its 
unique sanctity. Mahabharata refers to the Antarvedi in Nilachala which alone 
stood out of water during pralaya or the great dulege. This antervedi was 
made of a sacred and sanctifying piece of wood or Kasthakhanda. It is said 
that Utkala is so named became it is “Kalasthanam”, the place of sacred 
wood. Dr.S.N. Rajguru, the eminent historian and epigraphist, writes of the 
Purusottama Mandapa that it existed in Nilachala in the centuries preceding 
the construction of the temple of Purusottama by Yayati Kesari. It may be 
the same Antervedi made of sacred and sanctifying wood as described in the 
Mahabharata. 


The Sakta Cult and Tantrism dominated Orissa for a long time. Of 
Nepal it has been rightly said that both Hinduism and Buddhism there have 
become inextricably linked to Tantrism. To a large extent this is true also of 
Orissa. Buddhism apparently ceased to be the dominanty religious force in 
Orissa after Sankara and yet it has persisted in the Jagannatha Cult, the 
central religious Cult of Orissa as has been pointed out earlier. And Tantrism 
has infiltrated not only into the rites and rituals associated with the worship 
of the Chaturtddhamurty in the Jagannath Temple but has influenced the 
design and conception of the temple itself, infact of most of the temples of 
Orissa. The temples of Orissa are phallic in shape. The Ratnavedi of the 
Chaturddhamurty Sri Jagannatha, Sri Balabhadra, Devi Subhadra and 
Sudarsan- is based on Srichakra. 


Uddiyana of Orissa and Kamarupa in Assam were the chief centres of 
Tantrism and Matsayendranath, the revered God of the Nepalese, was brought 
from Kamarupa by Gorakhanath, his disciple and supreme devotee. The temple 
of Goddess Kamakshya in Kamarupa is situated on a hill called Nilachala even 
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as the Jagannatha Temple at Puri stands on Nilachala. Bhairava is Tantric 
form of Siva. In Nepal the Bhairava Cult is widespread and deep-rooted and 
one of the chief temples enshrining. Bhairava is the Teka Bhairava temple. 
Bhairava is chiefly associated with Vajrayana Cult, “The path of the thunder- 
bolt” which was a forceful religious cult, and forbidding the terrifying images 
of Bhairava appear in many shrines such as the Unmatta Bhairava Temple. If 
Vajrayana is traced to Tibbetan Budhism then one must admit the existence 
of traces of Tibbetan Buddhism in Orissa and one wonders if it came though 
close contact with Nepal. The Bhauma Kings of Orissa were originally of the 
Buddha Mahayana Cult and they came from Assam. Indrabhuti, a famous 
propounder of the Vajrayana Cult, starts his work ‘Jnanasiddhi’ with a prayer 
to Jagannatha who, therefore, has been assumed by some as a Vajrayani 
God. From the seventy century to the middle of the ninth century, Vajrayana 
and Sahajanayana were widespread in Orissa. In Nepal, there the shrines of 
Mahadevi, as Parvati is called in the Tantric Cult, and there the temples of 
Vajra Yogini in Smkhu, Vajra Varahi in Chapagaon and the like. Along the 
stair-way of the temples of Vajra Yogini there is a sanctum of Bhairava. And 
in Orissa, it Is said “Vimala” is Bhairabi. In the temple of Jagannath at a lower 
levels are Linga images and images of Mahadevi in her different forms, Mangala, 
Sarvamangala, Kalika, Vimala, etc. and Vimala shrines is the most important 
of all. While not far from the Jagannatha Temple there are the famous tem- 
ples of Dakshina Kalilka. While Lord Balabhadra is known to stand for Siva, Sri 
Jagannatha, too is identified with Siva by Udayana Acharya, the great Oriya 
commentator of Naisadha Mahakavya. The Harihara Cult was widespread in 
Orissa in the eighteenth century. Jagannatha has also been identified with 
Kalika in a compendious Tantric work named Maha Nirvana Tantra. It re- 
minds us of the dakshinakalu Temple of Nepal situated near the Vajra Yogini 
Temple in the vicinity of the rock temple of Sekh Narayana at the foot of the 
Gorakhanath hillock in Nepal. Even as near the temple of Jagannatha in Puri 
there is the temple of Varahi, so also there is the temple of Vajra Yogini in 
Nepal at Chapagaon with images of Ganesh Bhairava and Astamatrkas nearby. 


If Bhairava worship is widespread in Nepal, in Orissa too, Bhairava 
finds an honoured place. The Ghantakarana Festival, observed on the fifth of 
the dark fortnight of the month of Bhadra is common in Orissa and Nepal. 
When this festival occurs the front doors are painted with pictures of five 
deities Ganesh, Narrayana, Rudra, Ambika and also of Ghanta Bhairava-Ghanta 
being symbolic of Yoni, which is symbolic of Mahadevi or the great Mother 
Goddess. In Nepal it is celebrated is Sravana all Newar settlement marking 
the completion of paddy-planting season in Kathmandu Valley. Rekha Panchami 
and Rakshi Purnima are celebrated both in Nepal and Orissa. 
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Corresponding to Dasahara, there is the famous Dasain festival held all 
over Nepal and sacrifices are offered before the shrines of the Mother-God- 
dess. In different parts of Orissa, in the apparently Vishnu shrine of Jagannatha, 
before the goddess Vimala a few sacrifices take place during the Dasahara 
festival. 


Along with Siva and Mahadevi, Ganesha is too worshipped in Nepal in 
different forms such as Chandra Vinayaka who cures disease. Surya Vinayaka 
who endows the dumb with the gift of speech, Jala Vinayaka who bestows 
strength of character to the devotees and Karya Vinayaka who makes every 
endeavour successful. In Orissa Ganesha worship is widespread and popular. 
His picture finds a place on every door alongside that of Bhairava and others 
during the Ghantakarna festival and Lord Jagannath Himself is dressed up as 
an elephant during the Snana Purnima festival. The Ganapatya Cult has been 
integrated in the Jagannath Cult. 


Observance of Karticka Vrata is common to Orissa and Nepal, though 
in Nepal Kumara (Karticka) worship is observed in every home in the month 
of Jyestha. In Nepal in a small hamlet names Budhanilantha there is the 
famous image of Vishnu or Narayan, in the role of creator reclining upon a 
bed made by the coils of the Ananta Naga whose eleven heads rise to form a 
massive-shaped crown encircling the crowned head of the Lord. The beauti- 
fully sculpted image is located in a pond at the foot of the Sivapuri Hills. It is 
supposed to have been built 1400 years ago. 


It is significant that round about the sixth and seventh centuries the 
Vaishnava Cult began to flourish in Orissa along side Saivism, and later with 
royal patronage became the dominant cult. 


Exactly similar images of reclining Narayana are to be found in many 
places of Orissa. While a small stone image of Vishnu in Anantasayana is to 
be seen in the Jagannath temple, there is a massive image of Vishnu in 
Anantasayana of comparatively recent date in the passage through which 
Anna and other offerings are carried to the inner shrine of Jagannatha. Else- 
where is also seen an image of Vishnu in Anantasayana lapped by the water 
of a pond. 


In Nepal there is the famous temple of Sekh Narayan wherein the 
water of a pond a thirteen century Surya Panel and the images of the Sun- 
God are reflected half-submerged, and close by the images of Siva and Parvati. 
It is significant that in the 13 century was built the Sun Temple of Konarka 
by the river, Chandrabhaga. There is also an image of Vishnu Vikranta near 
the Temple of Sekh Narayan apart from the temples of Vajra Yogini and 
Dakshinakali even as in the temple of Sri Jagannatha closeby are the images 
of Dakshinakali and Mangala. 
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Quite early the Dasavatara concept began to prevail in Nepal even as it 
did in Orissa, and Nepalese art pictures the different incarnations. As in Orissa, 


Buddha is regarded as Avatars The King of Nepal, too is so viewed as chalanti 
or moving Vishnu. 


The Jagannatha Temples of Nepal are apparently of comparatively re- 
cent date. There is the 17" century two-tiered Jagannatha Temple in the 
Durbar Square of Kathmandu with erotic carvings on its sides, similar to the 
erotic carvings found in the Jagannatha temple of Puri. Close to the temple 
there is the Gopinath Mandir which reminds one of the famous temple of 
Gopinath and Dandamukundapur 22 miles away from Puri as well as the 
temple of Tota Gopinath of Puri apart from the small shrine of Gopinatha of 
rather recent date within the Bedha or the surrounding wall of the Great 
Temple of Jagannatha. There is also two-roofed temple of Lord Jagannath in 
Nepal. In the village square of Sunagathi, a settlement established in 1512, 
where also stands the temple said to be of Bhringeshwar Mahadev housing, 
apart from the main image, 64 most sacred Lingas. This settlement though 
supposed to have been established in 1512, actually existed since the time 
of ancient Lichhavi tribes. In the place of the Jagannath Temple of the later 
part of the 16 century, probably there was an ancient shrine just as there 
existed a temple devoted to Purusottama before the present temple of 
Jagannatha at Puri was built. In Bhktapura or Bhattapura opposite to the 
palace there is a temple of Jagannatha and also there are the temples of 
Bhadri Vishnu and Rameswara Siva as also a sikhara temple devoted to 
Durga decorated with sculptured images of Hanuman and Narasingha and 
not far off are the images of the Ugrachandi Durga with 18 arms and Bhairava 
with 12 arms. This is the evidence of the co-existence of Vaishnava, Saiva 
ans Sakta Cults. Bhaktapur, it is said, was designed in the 9 century in the 
shape of Vishnu’s conch by its legendary founder King Ananda Malla. It is 
significant that Nilachala Purusottama Kshetra is also known as Samkha 
Kshetra. Even as there are in Puri the sacred tanks like Narendra Pokhari, 
Markanda Pokhari, in Bhaktapur too, there are Siddha Pokhari, Teka Pokhari, 
Pokhari standing for tanks as in Orissa. It makes us wonderful if those tanks 
of Bhaktapur were excavated following the example of tanks in Puri. Siddha 
Pokhari has around it Vishnu and Siva shrines as also Buddha Stupas and 
Bhairava shrines, Puri tanks have similar shrines except that Buddhist stupas 
are hardly to be found. A famous bathing place in the western part of 
Bhaktapur is called Mangala Ghat even as in the western end of Puri there is 
Mangala Ghat. Even as not far from the temple of Lord Jagannath at Puri is 
the temple of Varahi, in Bhaktapur near the Jagannatha Temple there is the 


temple of Jaya Varahi. 
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Similar to the Car Festival of the Chaturddhamurti in Puri, Car Festivals 
are held in different places of Nepal particularly in Bhaktapur, Patan and 
Kathmandu. At Bhaktapur one of the most festivals is the week-long Biskeh 
festival. In a large chariot the deities Bhairava and Bhadrakali are taken round 
throughout Bhaktapur. The chariot is drawn to the banks of Hanumanta river. 
It is said that King Narendra instituted the Car Festival in Bhaktapur in sev- 
enth century. During the Indrayatra festival in August-September takes place 
the chariot procession of the “Virgin Goddess” or Kumari in Kathmandu and 
Bhaktapur. The Kumari is a living Goddess- a young girl of four and five years, 
viewed as the incarnation of the Kanyakumari, Siva’s consort, because of 32 
specific, distinctive, mysterious and auspicious signs and also of the flawless- 
ness of her body. Some other tests are held to be certain that the young girl 
is really a divine incarnation. She is considered to be the personification of 
Durga or one of the Astamatrikas in Kathmandum from the Kumari Bahal or 
the house of the living Goddess as it is called. During the Indrayatra festival 
men drag the flower-bedecked chariot through the city on three separate 
days. The Kumari is offered homage by the King and the Queen and other 
members of the royal family. She illustrates the harmony between Hinduism 
and Buddhism. The choice of the Kumari is made from the Sakya clan to 
which the Buddha belonged, and for the Hindus, as has been said earlier, she 
represents Durga or Parvati or one of the Astamatrikas, the Goddess Sati 
Bhavani. In the special! chariot she is carried in, two boys representing Ganesha 
and Bhairava are specially honoured, Numerous masks of Bhairava are dis- 
played everywhere and gold mask is for public view. This may be compared 
to the Sunavesha of Sri Jagannatha, Sri Balabhadra and Devi Subhadra on 
the Ekadasi after Bahuda or the Return Car Festival. 


The most car festival is that of Matsyendranath or Machhendranath 
Mudalasiddhi recording the uniquely honourable position which the King of 
Nepal occupies in relation to the Jagannatha Temple of Puri refers to Nepal; 
as a kingdom protected by Matsyendranath and Ghantakarna Bhairava. In 
fact, apart form Pasupatinath, Matsyendranath is the most celebrated deity 
of the Gajapati of Orissa. Matsyendranath is the honoured deity of the Kings 
of Nepal. In Kathmandu the temple of Seto Matsyendranath of Sveta 
Matsyendranath, who is, for the Buddhists and the Tantrics, Padmapani 
Avalokiteswara. He is also Lokeswara, for the Hindus, he is Siva. It may also 
be remembered that even as Jagannatha is traced to Jaganti, the Adivasi 
wooden God, Matsyendranath was originally the God of the Gurkhas, later 
adoped by the Mewars who came form Rajputana and overran the Gurkhas. 
In fact, Gorakhanath the discipline of Matsyendranath is the adored deity of 
the Gurkhas. It is said that Gokhar-nath dissatisfied with the treatment meted 
out to his preceptor Matsyendranath imprisoned the Nagas responsible for 
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rain and sat in meditation for an indefinitely long period because of which 
Nepal suffered from severe drought. So Matsyendranath who was then in 
Kamarupa was persuaded to come in Nepal. And when he reached Nepal, 
Gokharnath rose from his meditative silence to receive him. The Nagas be- 
came free and rain came to the drought suffering Nepal. From that time 
Matsyendranath’s arrival is celebrated with great éclat and the famous Car 
Festival of chariot festival is held. In Kathmandu Seto Matsyendranath or 
Sveta (white) Matsyendra-nath is taken out of his temple once a year on the 
occasion of Seto Matsyendranath festival in March-April in a chariot proces- 
sion across the city. 


In Patan is the famous temple Rato Machhendranath and Red 
Masyendranath adored as the God of rain and plenty. Probably the original 
temple was built is the 15® century. Later in 1673, the present temple was 
built. While in the Jagannath Temple of Puri, only the main gate is guarded by 
two stone lions giving it the name Singhvara or the ‘Lion Gate’, in Rato 
Matsyendranath’s Temple each of the four gates is guarded by a pair of lions. 
In Seto Matsyendranath Temple of Kathmandu only the main gate is guarded 
by a pair of brass lions. It is significant that even as the images of Sri 
Jagannatha, Sri Balabhadra and Devi Subhadra are of wood, the image of 
Rato Matsyendranath is also a wood. It is a piece of dark red wood. 


The Rato Machhendranath Festival of Patan takes place in Mayand not 
in March-April as in case of Seto Machhendranath of Kathmandu. The image 
of Machhendranath is taken out of the shrine every year and paraded in a 
procession on a chariot for several weeks. Finally the chariot is taken to 
Jawalkhal at the south western entrance of Patan and dismantled. But every 
12 years, the chariot is pulled up to Bungamati about three miles south of 
Patan. There Rato Machhendranath has a second residence. It is said that at 
Bungamati, Bhairave in the shape of day barked and as a result Matsyendranath 
was born. Thus Bungamati is viewed as the birthplace of Matsyendranath 
even as the Gundicha Mandira in Puri to which the Chaturddhamurty go on 
the three ghariots during the Car Festival is believed to be the birthplace of 
Lord Jagannatha. 


The Chariot of Rato Matsyendranath, is a three-tiered one. The four 
wheels and the first floor are made of wood while the second and the third 
floors, comparatively thin, are made of Bamboo. Tied by thin ropes, bamboo 
structure is held and a lot of fruits and leaves on fir and other trees as well as 
flowers are fixed on it to decorate it, and it is kept in balance by four coloured 
ropes tied to the wooden base on the four sides. The chariot and the four 
ropes are supposed to have tantric symbolic significance. The chariot during 
the festival has a special class of Sarathis or charioteers in charge of it, this 
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being the hereditary function of that class even as during the Car Festival of 
Lord Jagannatha at Puri. The Daitapatis take charge of the worship of the 
Chatuddhamurty, which is their hereditary duty and right. With Matsyendranath 
in the chariot are called Minanath, viewed by many as his son, and Karkat, 
and serpent god viewed as responsible for rain. This Car Festival of 
Matsyendranath is also known as Bheto Yatra because of the concluding day 
of the festival which continues form Vaisakha to mid-Ashara, kumari the 
living Goddess comes in royal procession to see Matsyendranath. He is deco- 
rated with costly ornaments- a chain for the waist, with jewels given to him 
long long ago by Karkata, the serpent god. This may be compared to the 
Sunavesha or decoration of Sri Jagannatha, Sri Balabhadra and Devi Subhadra 
in golden ornaments on the EFkadasi after the completion of Bahuda or Re- 
turn Journey. On the concluding day of the festival of Matsyendranath a huge 
open-mouthed pot fixed at the top of the chariot is cast down to the ground 
below. If it falls with its mouth to the ground below. If it falls with its mouth to 
the ground, it is believed that the ground will have enough rain that year. If, 
however, it falls with its mouth sky-ward, then draught is feared. This rite has 
been compared to the rite associated with Adhara Pana (The sweet drink at 
the lips of the Lord) on the day previous to Ni/ladravije or the day of return of 
the Lords to the temple at Puri. Sweet drink is offered to Sri Jagannatha, Sri 
Balabhadra and Devi Subhadra in huge earthern pots and thereafter pots are 
broken and the drinks stream down and fall on the devotees below the 
chariot like the rain of mercy of divinities. 


There is another Chariot Festival in Nepal, that of the secret goddess 
Vajra Yogini and Somalohu. Since the end of the sixth century, every year 
Vajra Yogini is taken in procession in a chariot to the Vajra Yogini Dyochhen 
situated at the hilltop from the quiet isolated temple at its foot. 


There are also the Chariot Festivals associated with Bhairava in Nepal. 


One is inclined to feel that in Nilachala or Purusottama Puri instead of 
separate Car Festivals for different divinities like Bhairava, Kumari, Vajra Yogini 
and Matsyendranath, there is the only Car Festival in which the divinities 
travel on the same day in three chariots. Lord Jagannatha is taken to be 
Bhairava by the Tantrics, Subhadra as Bhadrakali, corresponding to Kumari, 
the living Goddess standing for Siva’s consort, Durga or Kanyakumari, and 
Balabhadra stands for Siva. Sri Jagannath also stands for the Buddhaeven as 
Matsyendranath stands for Padmapani Avalokiteswar. 


In fact in Nepal we have a syncretic God. As has been pointed out 
earlier, Matsyendranath stands for Padmapani Avalotikeswar and for Hindus 
and Saival, there is Dattatreya in Nepal, viewed as an incarnation of Vishnu 
by the Vaishnavites, as Siva'’s teacher by the Shaivities who worship him 
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during the Shivratri Festival and as Devadutta, the beloved cousin and disci- 
ple of the Buddha. And Lord Jagannath of Puri is the most unique example of 
a syncretic divinity. He is the Adi Buddha and also the symbol of Tri-Ratnas 
for the Buddhists, Jinasana or Jinanatha for the Jainas, Jaganti for the Advasis, 
Siva undistinguishable from Vishnu (sea earlier) for Saivites, Bhairava for the 
Tantrics Dakshinakalika for the Saktas, Krishna for the Vaishnavites, Ganapati 
for the Ganapatyas, Suryanarayan for the Sun worshippers, and Rama for 
the Rama worshippers. He stand for all the divinities venerated by the Nepa- 
lese and hence is close to them and close to the royal family of Nepal and to 
the King of Nepal hailed in Mudala Siddhi as Parama Bhattaraka (A great 
Saiva), Parama Saugata (A great devotee of Buddha) ruling over the 
Bhattaraka Mandala nursed by the rivers, Saptapandaki and Narayani and 
protected by Matsyendranath and Ghantakarna. The eyes of the Buddha 
painted on all the four sides of the most ancient temple of Svayambhunath 
situated on the green hillock west of Kathmandu appear to radiate the infinite 
compassion and mercy of the Lord on all. And the round pair of eyes of Lord 
Jagannatha enshrined on the top of Nilachala as the round eyed Lord is uni- 
versally adored, seems to rain compassion, mercy and love on all. 


Appendix 


The special right of the King of Nepal is recorded in the Oriya book. Sri 
Jagannatha O Nepal (Sri Jagannatha and Nepal) by Sri Aniruddha Das and 
Pandit Sadasiva Rathasarma. 


His Majesty the King of Nepal has the right to visit the temple in a 
palanquin in procession with a canopy over his head and with ghantas (bells) 
ringing and Kahali and other musical instruments playing. He and his com- 
panions are received with warm and respectful welcome at the Lion’s Gate 
by the sevayatas (the attendants of the Lord) of Sri Mandir. When the Queen 
accompanies the King, she is carried in palanquin to the Kalpabatta near Bata 
Mangala. Before the entry of the King and the Queen (into the Temple) the 
entire temple was emptied of all visitors except Mudi Raths, the representive 
of Gajapati, and the four main doors in the four directions are closed. In 
traditional language it is described as Mandira Shudda or the purification of 
the temple. The royal visitors place their royal insignia and symbol at the foot 
of the Kalpabatta and the local Purohit of Nepal who is known as Lalmohuria 
Panda (because of red insignia with a stamped impression of Pasupatinath, 
the presiding deity of Nepal Royality) welcome him. This welcome extended 
by him and secondly by Parichha or Patjoshi Mohapatra is described as 


Mudalasiddhi. 
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Note : 


Hieun Tsang visited in Orissa Buddhist Chaityas and Stupas along side numer- 
ous Siva temples. 


It is significant that in Orissa during the period of transition from Buddhism to 
Saivism and the Shakta Cult, flourished the Natha Cult which in the words of Dr. 
Mayadhar Manasingh (History of Orissa Literature p-32), was a glorious compromise 
between Buddhism and Saivism. Gorakhnath was the prophet and founder of this Cult, 
It is believed that Saptanga was really written by an adherent of the Natha Cult but 
was ascribed to Gorakhnath due to his devotion to the latter. The Nathas added the 
Pinda Brahmanda theory to the Mahayana concept of the Void and for centuried this 
theory has held its sway in Orissa in different forms. Sri Jagannatha himself is viewed 
as Shunya devata. Apart from Saptanga, Sisu Vedu written at the early onset of the 
Natha Cutt continues to influence the philosophical! thought-current of Orissa, and 
the Natha cult though confined to a minority is still a living religious force. 
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CHAPTER - III 


PHILOSOPHY 


The philosophy of Sri Jagannath consciousness is vast and varied. 
It has evolved into an eclectic culture, a superb synthesis in the Hindu 
pantheon. It has touched the domains of almost all the religious beliefs : 
The Jainism, the Buddhism, the Saivism, the Tantricism etc. The most 
fundamental of all religious truths have been inter-woven intricately with 
intelligent compromises in such a democractic fashion that Lord Jagannath 
stands as the epitome of millions of devout people of India. He really 
appears as the essence of the Vedas “Ekam Sat bipra, bahudha badanti.” 


Scholars of yesteryears as well as of our time have sincerely tried 
to establish the kaleidoscopic features of the Sri Jagannath culture. 
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Sri Jagannatha and Vedanta Philosophy —- 
A Study in the Unique Worship of Brahman 


Prof. Gouranga Ch. Nayak 


Jagannatha consciousness is so all-pervading that it has the capacity 
to provide nourishment and happiness to all levels of human existence rich or 
poor, king or beggar, wise or foolish, learned or ignorant, sinner or virtuous, 
female or male, well-bred, or ill-bred, foreigner or a country man. Exactly for 
this reason Upendrabhanja, the great Oriya poet, in describing Sriksetra has 
justifiably obliterated the distinction between the sinner and the sacred under 
the banner of Lord Jagannatha.!In Jagannatha consciousness there is no sin, 
no evil nor is there any abasement on account of the same; there is simply 
an unparalieled pervasiveness in which human soul gets supreme satisfaction 
and finds salvation here and now. The wise finds a successful manifestation 
of the Vedantic Ultimate in Jagannatha. In his eyes Jagannatha is that ulti- 
mate reality about which the Upanisads, the pinnacle of all Srutis, tirelessly 
sing.? Sri Jagannatha, it may be said, is devoid of sense organs and yet there 
are apparently all perceptual qualities in Him. ‘He hears and yet has no ears’, 
‘He walks and has no legs’ 2 or in the words of Gosyamiji, He walks without 
legs, hear without ears, * as it were. 


But it is not a fact that Sri Jagannatha is endowed with very big eyes, 
those famous round eyes enticing the devotees through the ages? How can 
He in that case be said to devoid of sense organs? But are they the eyes of 
Sri Jagannatha ? Are we sure that we are not imposing our own thoughts on 
a nebulous figure? And this nebulous form itself has provided men through- 
out the ages with a fertile ground for all sorts of fanciful speculation of which 
human mind is capable. Sri Jagannatha’s, significance seems to lie in the fact 
that it is a successful attempt in the form of an image to express the Reality 
of the Upanisada which is both nirguna and saguna and in whom the salva- 
tion of mankind rests, the apparent contradiction between nirgunatva and 
sagunatva being resolved by an a appeal to the preference of the enquirer 
and the devotee.” 


Sri Jagannatha originally may have nothing to do with Vedas and 
Upanisads; even Sayanacarya’s explicit reference to Purusuttama in his com- 
mentary on Rgveda,° 10. 15. 3 does not conclusively prove that Sri Jagannatha 
was a Vedic God, and Sri Caitanaya'’s reference to Sri Jagannatha as one who 
is glorified by the Upanisads may well be set aside as simply the admiration 
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of a devotee proving nothing whatsoever. It may be the fact that the aborigi- 
nal who at first constructed this image and worshipped it was not aware of 
any such significance. As Plamenataz has aptly pointed out in another con- 
text,” In primitive societies, men can perhaps do without a systematic phi- 
losophy just as they can do without a dogmatic religion. In the eyes of a 
sophisticated student of a primitive society which it is But in the eyes of the 
primitive man, the eyes are not a coherent but a familiar whole; he does not 
see how they fit together” ? A mere historical survey therefore cannot be 
adequate in his context and here I am not concerned with any such historical 
or genetic enquiry. 


The important question for me is what is there in Sri Jagannatha which 
satisfies the demands of millions of souls with diversities of interest? What is 
it that makes Sri Jagannatha a source of inspiration throughout the ages? 
Until and unless we unravel this mystery and pinpoint it, our mind cannot be 
set at rest with bare historical information, in any case not with wild historical 
speculations about hoary past. We must see that we are not carried away by 
our imaginative faculties, and stick to the facts as closely as possible, When 
we come to pinpoint that significance of this culture which has sustained it 
throughout the ages as a source of inspiration for people of various leanings, 
it seems to lie in the fact that Jagannatha is a unique expression of the 
Vedantic Reality which is formless having assumed a form as it were. To say 
that the form of Jagannarh is abnormal is to miss a very significant point, the 
point that it has proved its capacity to express the formless in a way which is 
unique in the history of man kind. It is no wonder that Jagannatha being the 
expression of such a Reality has proved himself capable of fulfilling the aspi- 
ration of varieties of races and cults through the ages. 


It is significant that the mysterious entry which is supposed to be 
hidden inside the image and transferred at the time of Navakalevara form the 
old to the new image is called Brahma and Jagannatha is well known as Daru- 
Brahma. And yet this is not all that is there to it. There is here a curious 
mixture, a strange amalgamation of the sacred and the ordinary the unfamil- 
iar and the familiar, the philosophical and the secular and this also partly 
explains the mysterious attraction this culture had for mass mind, the laity. 
Look at the profuse pourings of abusive words on Jagannatha by His devo- 
tees. The devotee gets the supreme satisfaction in sometimes addressing 
Him as Kalasarapa (the great serpent in the form of Time) and in scolding 
him as follow: ‘O’ black faced Jaga, why have you made me so wretched? 
The pomp and grandeur of Jagannatha are beyond comparison when as the 
Lord of the three worlds He ascends the car. And yet the same Lord cannot 
escape the red eyes of his wife like ordinary people. Being angry, Mahalakshmi 
the queen of the Great ruler of the three worlds, herself breaks a part of His 
car. She bolts the main entrance of the Great Temple from inside and in order 
to pacify the anger of the beloved wife the Lord has to approach and request 
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in all sorts of flattering terms .All this pertains to the Saguna aspect of Brah- 
man of course and His /ila (sport). Jagannatha has to undergo physical suf- 
fering like ordinary human beings. At the time of Anavasara he takes rest and 
lives on a prescribed diet. The most astonishing fact is that the Lord also is 
reincarnated at the time of their need and even takes the leadership of army 
for the cause of His devotee if and when such a necessity arises .It is for this 
that in spite of being the ultimate Brahman Jagannatha is as if one from 
amongst us, a very near and dear one the most intimate of all. He is beyond 
our reach and is yet very near to us- ‘durastham canti-kecatat’. 


The entire saguna aspect of Brahman with His /i/la as well as the tran- 
scendent aspect of nirguna Brahman are manifest in Jaganatha and hence 
His indomitable attraction. And this also explains how diverse antagonistic, 
and mutually contradictory theories are built and flourish side by side in con- 
nection with the same Deity i.e., Jagannatha. Jagannatha culture has no 
antagonism towards and is not opposed to any religion, caste or creed just 
as the Vedantic culture of India based on the conception of Brahman as both 
Saguna and nirguna is naturally disposed towards contending speculative 
metaphysical systems and religious dogmas. Avoidance of conflict with and 
amalgamation within its framework other cults, neutrality towards and toler- 
ance of essential features of Jagannatha culture although it is true that there 
are certain exceptions to be found here and there. In this respect it is very 
much akin to the Vedantic tradition of India where such tolerance is not only 
envisaged but is also deliberately maintained as a corollary of the doctrine. 
This is especially true of the Advaitic version of the Lord in vyavahara along- 
side the doctrine of nirguna Brahman being the ultimate Reality. 


That tolerance is the natural concomitant of this transcendental form 
of monism which provides a philosophical basis for the unique variety of 
secularistic religion, as I would call it, is evident from the way the Advaita 
thinker treats the rival schools of Philosophy, especially the dualists. Gaudpada, 
the grand Guru of the great Sankaracarya, explicitly states that Advaitins 
have no quarrel with dualists. On the other hand, it is the dualists who fight 
amongst themselves on account of their specific fads and prejudices. In the 
words of Gaudapada himself, “Svasiddhantavyavasthasu dvaitinah niscata 
drdham, parasparam virudhyante tairayam no virudhyate. Advaitam 
paramartho hi dvaitam tadbheda ucyate, tesamubhayatha dvaitam tenayam 
na virudhyate” 8 Sankaracarya, while commenting on these Kkarikas of 
Gaudapada explicates the idea by pointing out that Vedic philosophy of non- 
duality has no rivalry with mutually opposing doctrines of dualism in the same 
way as one is not opposed to one’s limbs. As a matter of fact, says Sankara, 
one who has realized Brahman, the non-dual reality, happens to be the very 
self of the dualists. To put in his own words. “Tairanyonya 
virodhibhirasmadiyoyam vaidikahsarvananyatvadatmaikatva darsanapaksona 
virudhyate, yathasuahastapadadibhih, Paramaratha to Brahmavidatmaiva, 
dvaitiam Tanayamhetunasmatpakso na virudhyate taih”. Strong likes and 
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dislikes, attachment and hatred, are because of dogmatic adherence to specu- 
lative metaphysics of vatious types opposing each other, and Advaita being 
devoid of dogma is free from such deficiencies, according to Sankara.” 
Tesam,conyonyaviroddhadragadvesadiklsaspadam,darasamiti,mithyadarsanatavam 
sucitam kdesanaspadatvatasamyagdarsanami tyadvaita darsanam stuyte 9 


But is there tolerance in actual practice ? Is it not a fact that Advaitins 
themselves have fought bitterly against Buddhists not only in the intellectual 
but also in the cultural plane? It is not true that one culture has tried its level 
best to overshadow and even oust another culture in India? Are we not 
acquainted with the well-known story of the great Sankara even fighting shy 
of the company of; so- called untouchable in Varanasi? What do these prove 
after all? They only show, in my humble opinion, that the ideal of Advaita 
which is nothing but the ideal of tolerance is extremely difficult to translate 
into action even by a staunch Advaita as a form of transcendental monism 
promotes tolerance as an ideal and makes the ground ready for the practice 
of tolerance in actual life of the individual and the society wedded to this 
ideal. How far it is achieved in actual practice is another matter. It goes 
without saying that a consistent and ceaseless effort is required on the part 
of a culture that is proud of this heritage to make this ideal a matter of 
reality. Is there not a lesson to be learnt from ‘Manisa pancakam’!° where 
the great Sankara himself has acknowledged his mistake and has accepted 
the ‘Untouchable’ as his guru or guide ? And is it not a fact that treatises like 
‘Manisa Pancakam’ of Sankara form an integral part of our culture ? 


In Jagannatha culture, on the other hand, this tolerance is to be found 
in actual practice to a large extent inspite of certain exceptions, of course. AS 
is well-known, the lowliest of the low even is not deprived of the Mahaprasada. 
It is significant to note that Jagannatha in His saguna aspect is depicted 
deliberately in a manner so as to promote tolerance. Being enveloped and 
swayed away by Jagannatha consciousness Goddess Mahalaksmi does not 
mind the insults and humiliations she had to suffer at the hands of the igno- 
rant on account of the fact that she had come down to the cottage of an 
untouchable Canadala lady. And at last the invincible wall of casteism has 
crumbled; virtues of tolerance found footing even in the heart of Balarama 
who was steeped in the doctrine of fundamental differences in caste, creed, 
dogmas and what not. Lord Balarama ultimately comes to realise the signifi- 
cance of Jagannatha consciousness and identifies himself with the same Tol- 
erance is propagated thus through stories and anecdotes and also through 
different practices like car festival nor as a matter of expediency but because 
Jagannatha philosophy and culture, like Vedanta Philosophy, cannot consist- 
ently promote antagonism towards any religion, caste or creed, tolerance 
being a necessary feature of what I would call the cult of Brahman. 


= 
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Sri Jagannatha - The Splendid Synthesis 


Dr. Mayadhar Mansingha 


Strading the road between North and South India on the Eastern Coast, 
Orissa has naturally evolved an eclectic culture. The very symbol of this syn- 
thesis is Lord Jagannatha of Puri, the greatest deity in the modern Hindu 
Pantheon. He has many names, besides the well known JAGANNATHA, each 
suiting to the role. He plays in various situations. For instance, in that aspect 
of His which is associated with the World famous Car Festival. He is called 
Patitapabana, the Redeemer of the Fallen. It is to make Himself easily ap- 
proachable to the unwashed millions that the compassionate Lord of the 
Universe (Jagannatha) comes out of the mysterious dark chamber of His 
great shrine, once in a year, and that indeed, is the world famous Car Festival 
of Puri. As a matter of fact, this Car Festival should be taken as the quintes- 
sence of the whole cult of Jagannath. Though in His transcendental aspect He 
is called also the Purusottama (the Highest Self) - a concept of Divinity so 
emphatically propagated in the Bhagvad-Gita. He is not really so much a God 
for monks and mahatmas as of the common man and we shall see how He 
has allowed Himself to slowly evolve entirely out of considerations for the 
common mans needs. And in his historic process of adjustments, Jagannatha 
has assimilated strange contradictions, age after age, in a manner that might 
appear as the most amazing in the history of religious thought of the whole 
Humanity. 


Though now taken as the greatest of Hindu gods, all sense of caste, 
which is part and parcel of Hinduism, vanishes as we enter the presence of 
Jagannatha. The grandest line among all Asoka’a edicts, “Saba manisa me 
paja”—AIl human beings are my children- could as well as most fittingly in- 
scribed on the front door of Jagannathas great shrine, alone of all the cel- 
ebrated Hindu shrines in India. Theologically Jagannatha is Krishna, Rama, 
Buddha and Narayana all in one. He is both Mahayanic Sunya and Adwaitic 
Brahma. In no other Hindu shrine, are two brothers with a sister in-between, 
worshipped as in the temple of Jagannatha. Krishna is worshipped either 
alone or with Radha, but nowhere, except here in Puri, with His half-sister 
Subhadra. Two vital groups of attendants in the temple of Jagannatha are 
non-Brahmins and during the Car Festival, He is left entirely to their care. The 
crude figure of the Jagannatha Trinity do not approximate also to any an- 


279 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


thropomorphic concept of any of the known gods or goddesses in the Hindu 
Pantheon. The Jagannatha consciousness, therefore, is really unique in India, 
in many respects, being a curious synthesis of many mutually warring tenets. 
The analysis of Jagannatha’s gradual! evolution assimilating on the way, al! 
the strange elements that were thought expedient, is perhaps, intellectually 
as rewarding as a pilgrimage might spiritually be to the devout Hindu for His 
holy Darshan. 


This synthesis is most colourfully narrated in the Oriya Mahabharata of 
Sarala Dasa of the 14-15 century as well as in the Oriya ballad of Temple 
Construction, (Deula Tola’ Sua‘ngo) by Bipra Nilambara, about two centuries 
later. The story in the Oriya Mahabharata establishes two fine objectives, 
cultural and mythological. First, that the Deity of Jagannatha is no other than 
Krishna, and secondly, He is God, both of the Aryans and the non-Aryans. 
Here is the story :- 


Krishna died of the poisonous effect of the misdirected arrow of a 
Savara, named Jara. When his dead body was cremated, His heart, of all 
organs of His holy body, defied the action of fire. It was therefore thrown 
over to the Sea—Penitent Jara followed that floating heart all along the sea- 
board of the Indian Sub-continent and could rescue it from the sea-waves 
only on the eastern sea coast of Orissa. By a miracle, the Divine heart, 
through a strange process of metamorphosis, had turned by that time, into 
something like a blue stone. Jara worshipped that blue stone with all the 
devotion he was capable of and left that precious heritage to his descend- 
ants. 


Ages passed away. Then King Indradyumna of Malava wanted to re- 
vive Vishnu-worship in India. But where was the genuine Deity to be found? 
He sent emissaries to the four quarters. The one that came east, was 
Viswavasu, the Brahmin. He after long searches, came upon Jara'’s village of 
Savaras in the sprawling jungle of the eastern sea-shore. The headman of 
the village was most hospitable to him and handsome that he was, the 
headman made him, though already married, marry his daughter. It was 
though his Savara wife that Viswavasu came to know of the Blue-stone deity 
of the Savaras that was most secretly worshipped in the thick of the jungle 
though not very far from the village. He also came to know from her that the 
piece of blue stone was really the heart of Lord Krishna. With this wonderful 
discovery, Viswavasu returned to Malava to bring down king Indradyumna 
himself to Orissa, with a large army. But when the king penetrated into the 
jungle as guided by Viswavasu and came upon the Blue stone Deity’s secret 
recess, it was not there. Then the King went through a vigil and had conse- 
quently a dream-message from the Deity that He had vanished because the 
King had felt vain over his success of finding Him and had also used violence, 
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not piety, in seeking Him out. But he was pleased with him all the same for all 
the hardships he had -undergone for His sake and He would appear next 


morning in a cistern in the form of a stone-image which could be installed in a 
suitable temple. 


Next morning the image was found in a particular cistern. But neither 
the King nor his whole army could lift it out of water. 


The King again spent a night of prayers and got the message from the 
Deity that He could be raised not by the King, nor his army, but only the 
Sevara headman at one side and Viswavasu, the Brahmin at the other, would 
just touch Him. This was done, and the image was installed as directed. 


This is the first phase of the evolution of Sri Jagannatha linking Him 
mythologically to Krishna or Vishnu on the one hand and attempting on the 
other, cultural integration of the non-Aryan elements in India with the domi- 
nating Aryan immigrants through the worship of a common God. But this 
Jagannatha that is Vishnu, the Rigvedic God, was declared later also to be no 
other than the Budha of Kapilavastu, the arch-enemy of the caste ridden, 
priest-ridden popular Brahminism. 


Originally a Siva-lingam 


Diving below the surface of this colourful legend as narrated above, 
one would get at the only rational conclusion that originally this so-called 
Blue-Stone was perhaps nothing more than a Siva-lingam. This writer feels 
also that this Lingam, of the Orissan Savaras was most probably an imagi- 
nary replica of the famous Siva-lingam at Srisailam on the bank of the Krishn 
in Andhra Desh. This Srisailam Deity is supposed to be existing from pre- 
Vedic times and the temple there to be as old as the Viswanatha temple of 
Vanaras. (Ref. article in the Illustrated Weekly of India dated 14-10-1962). In 
some remote period of history, what is now Orissa, was really the land of the 
Savaras, a very ancient Adivasi tribe. They are now confined mostly to Orissa’s 
South Western districts, in close proximity to allied clans in neighbouring Andhra 
Areas. In remote ages these Savaras felt perhaps the need for a tribal god. 
And they had heard the fame of the Deity of Srisailam on the bank of the 
Krishna, but could not easily travel that distance. The Srisailam Deity is diffi- 
cult of access, even today, residing, as it does on almost pathless jungle-clad 
heights. 

The story of the secret hide-out of the Blue stone Deity of the Savaras 
in the thick eastern jungles of Orissa, appears to be just an echo of the 
Srisailam situation. Any way, the Savaras, keen for a tribal god, contrived 
probably an imitation Srisailam Deity with a piece of blue chlorite with which 
images of most gods and goddesses in Orissa have always been made. It is 
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interesting to note that in this incipient stage of Blue stone, Jagannatha was 
known only as Nilamadhava—a word whose logical and appropriate etymo- 
logical significance still remains a mystery. But in the context of what is nar- 
rated above, it may reasonably enough mean to be the ‘god from the Nilamalai 
hills’ the range of hills of which Srisaila mountain is only one, though the most 
celebrated. The meaning of Sri Krishna, from the work of Nilamadhava, ap- 
pears a little too far-fetched. Sri Krishan has nowhere been worshipped also 
as a piece of stone as the primitive Deity of the Orissan Savaras is supposed 
to have been. The eminence on which the present shrine of Jagannatha 
stands is often spoken of in Orissa, as the ‘Blue mountain’ (Nilasaila or 
Nilachala) which is meaningless, as it is neither a mountain nor blue in any 
sense. It is presumed therefore that the word Nilasaila or Nilachala is nothing 
but a synonym of the word Nilamalai (malai is a hill, like saila) and Nilamadhava 
is nothing perhaps but the Sanskritised corruption of ‘the god of Nilamalai 
Hills’. The total area of the Jagannatha Shrine is sometimes described also as 
Srisaila and the City of Puri, as Srikshetra, all reminiscent of Srisailam tradi- 
tions. The fact of the original Deity’s habitat being on the bank of the river 
Krishna, seems to have been enough to fire the imagination of Sarala Dasa 
of Oriya Mahabharata, link up the Blue stone Sivalingam there, with Krishna’a 
heart which must not be entertained as more than clever fantasy. 


Jaina and Buddist worship 


How this single piece of Blue stone changed again finally into three 
shapeless figures is explained by another legend in Orissa, covering the sec- 
ond phase of Jagannatha’s evolution. This we find in the Oriya ballad of ‘Tem- 
ple-Construction’ (Deula Tola Suanga) by Bipra Nilambara of the medieval 
period of Oriya literature. 


In Bipra Nilambara’s story the earlier part is the same as that in Sarala’s 
Mahabharata, except that the Brahmin Viswavasu, becomes Vidyapati and 
the Savara Chief who was Jara in Sarala Das story, himself becomes 
Viswavasu, which is a most unlikely name for a Savara, but which only sug- 
gests much deeper Brahmanisation of Orissan Society by that time, than 
before. Beyond this the other departures becomes deeply significant. 


This time, the Deity offers permission to King Indradyumna to be wor- 
shipped by him on one condition that he built for him a suitable temple. 


The king built for his god a gigantic temple. But where was a compe- 
tent enough priest to install such a great deity in such a temple with proper 
sastric rites? So the king went to Brahma himself to request him to come 
down to perform the inaugural ceremony. Brahma that time was in medita- 
tion and king Indradyumna had to wait for a little while. But through those 
few moments many earthly aeons passed away during which time the King’s 
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sky-scraping fame on the eastern sea coast of India, got completely buried 
under sands. A New race of people had appeared on the scene with new 
dynasties of kings, completely unaware of Indradyumna’s architectural 
achievement. A king named Galamadhava was once passing that way when 
his horse stumbled on something hard in the sands, the king dismounted and 
scraping the sands, saw the top disc of the temple peep out. He then started 
excavations and to the amazement of everybody, the gigantic temple of 
Indradyumna stood before all in all its fresh splendor. 


And at this moment Brahma and Indradyumna came down from heaven 
but they were taken to be strangers and intruders, the king Galamadhava, 
claiming all the credit for the temple. The dispute was settled finally by the 
clinching evidence supplied by the turtles of a tank close by, to the effect, 
that they were formerly human beings, but through inhuman physical labour 
of carrying stones up to the great heights of that temple, for years, under 
orders of King Indradyumna, they had been reduced to turtle as they now 
were. 


Even today a big tank in Puri with large turtles in it, is known by the 
name of Indradyumna Tank. 


The dispute being over, Brahma was now ready for the installation 
ceremony. But where was the Deity? 


The same process was followed for the solution as in Sarala’s story, 
but this time the Deity promised to appear as a long instead of as a stone- 
image as before. 


This is significant indeed, indication as it does, the change from stone 
to timber, of which the three deties at present are made and from an origina! 
hut or even made and from an original hut or even just open air, to the rise of 
a stone temple for the Diety’s residence. This time too the king and his whole 
army failed to budge the Divine log that was found floating, as assured by the 
Deity in a nearby estuary and the King kept vigils as before getting the same 
divine command to have Him carried, not by the physical force of a royal 
army, but by the loving touch of his true devotees, the Brahmin Vidyapati 
and the Savara Viswavasu, each holding one end of the log. 


The log was thus brought ashore. But Indradyumna’s queen Gundicha, 
in true feminity desired for more concreteness, more reality than a mere log. 
She wanted beautiful images to be made out of it. So the king sent for 
carpenters. But the log turned out so hard that all their sharpest and heaviest 
tools got blunted at the very attempts to cut it. At last Viswakarma, the 
Divine Architect, in the guise of an old carpenter presented himself and as- 
sured the King of making nice images out of the log as desired by the queen, 
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but on the condition that he should be closeted with the log inside the temple 
for full twenty one days during which no body should disturb him. 


This was granted. In the beginning the strokes of the carpenter's tools 
were heard outside across closed doors. But gradually sounds got fainter, to 
disappear altogether, long before the target date. The queen became impa- 
tient as well as anxious. And in spite of the King’s vehement protests, she 
forced open the doors of the temple before the scheduled date and lo and 
behold, there lay three unfinished images, but no carpenter. It is those three 
undinished images that are supposed to be worshipped to this day in the 
temple of Jagannath, representing Krishna, His elder brother and His sister, 
giving rise to a intriguing Oriya proverb that says ‘it is for listening to a woman 
that even our Lord remains mutilated’, a fling at the usual famine caprices. 


Thus in this second phase of the Jagannatha legend we have seen not 
only stone changing into timber which is a charge over most probably from 
Saivic Linga-worship to image-worship of the same god but the stranger 
transformation of a unitary god into a Trinity. 


Kharvela and Jinanath 


This legend so far, and its subsequent finale, when rationally analysed, 
taken with circumstancial and some historical evidence indicate perhaps that 
the original imaginary replica of the Nilamalai Sivalingam worshipped by the 
Savaras was later changed, first into a Jaina Tirthankara image, perhaps of 
Jainanath or Jineswara and the King Galamadhava the pretender of the story, 
is no other than the historic king Kharavela of Kalinga who had recovered 
according to his own Hatigumpha inscription, a Jaina image from Magadha 
and had it installed in a place ‘surrounded by the sea and kushagrass steppes’ 
which description, fits so well to the city of Puri even today. The sudden 
disappearance of the deity in all the legends, veiledly refers perhaps to the 
snatching away of that Jaina image from Orissa, by a victorious Nanda King 
of Magadha. The Hathigumpha inscription proudly mentions the ‘recovery’ of 
that image by Kharavela by defeating the contemporary king of Magadha. In 
the national consciousness of Orissa, the historic Kharavela Meghavahana 
therefore appears to have been changed into legendary Galamadhava as a 
Restorer. Kharavela had restored also Jainism in Orissa in place of Buddhism 
which had been made the state religion a century and a half back by Asoka. 
But a century or so later after Kharavela, Orissa became, however, com- 
pletely Buddhistic again. It is then perhaps, that the single Jaina image (the 
same imitative Sivlinga, of Nilamalai but perhaps with the addition of a human 
face drawn over it, as iconographical studies now reveal) was now changed 
into Buddhist Trinity of Buddha, Dhamma and Sangha. It is at this stage that 

the same Jagannatha which is a purely Buddhist concept and expression and 
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an easy conversion also of the Jaina term Jinanatha, is first heard of, Till 
then, he was known as only Nilamadhab, the god of the Nilamalai Hills. It is 
with the rise of the Mahayana Buddhism in India that the worship of images 
became widespread and for a few centuries, most probably what is now the 
Jagannatha temple was a popular Mahayanic shrine where the three images 
of Buddha, Dhamma and Sangha were worshipped. It is a well known histori- 
cal fact also that for several centuries keen rivalry went on in India between 
Saivaism. Jainism and Buddhism to possess the mind of the masses. In 
Jagannatha of Puri that entire struggle is clearly visible, Jaina, Buddhist and 


Saivite characteristics being present in the daily practices in His Shrine even 
today. 


Struggle and Synthesis 


There is the clearest evidence of such religious struggle in ancient Orissa 
on a national scale between the followers of Siva and Buddha, in the 
Bhaskareswara temple at Bhubaneswar where nothing but an Asoka pillar 
has been converted into a lingam, though its very unusual height betrays the 
vandalism too obtrusively. On the other hand we come across the most 
happy reconciliation that Orissa gradually brought about between mutually 
warring sects, on the enchantingly sculptured walls of Mukteswara (9 Cen- 
tury A.D.), a Siva Temple, where images of Buddha and Jaina Tirthankaras 
have been carved along with those of Durga, Lakulisa, Surya, Ganesha, 
Saraswati and many other sectarian Hindu gods and goddesses. Jagannatha, 
as He is at present, had probably not either been known or even if He ex- 
isted, had not caught the imagination of the Hindu mass even by the time 
Mukteswara temple (9 Century A.D.) was built, as even to the so liberal 
minded artists of that shrine, it did not occur to place Him in the assembly of 
Orissa‘’s gods and goddesses. (Ref. Dr. K.C. Panigrahi‘’s Bhubaneswar, p. 93, 
Published by Messrs. Oriental Longmans). But in Konarka (13 Century A.D.) 
is found a remarkable piece of sculpture proclaiming wonderful religious 
universalism, where Jagannatha, as He is now, appears as the central Deity 
surrounded by Durga, Siva and other Hindu gods and goddesses. So, we 
may be justified in supposing that it was the Mahajanic Buddha, Dhamma 
and Sangha that became Jagannatha, Balabhadra and Subhadra somewhere 
between 9 and 12 Century A.D., the initiative for transformation most 
probably stemming from the great Vaishnaba reformer Ramanuja who stayed 
at Puri for long years, leaving behind the biggest sectarian monastery there. 
It is said that he tried also, though less successfully, to convert the Shiva 
worship in the great Lingaraja temple at Bhubaneswar into complete Vishnu 
worship. Ramanuja however, seems to have been liberal enough to retain 
the Buddhistic relics of castelessness inside the temple precincts of Jagannatha 


285 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


as well as the Car-Festival outside and the sale of holy victuals inside the 
temple which too are general features of Buddhist shrines. 


The Secretest of Secrets 


As stated in the District Gazetteer of Puri (complied by L.S.S. O'Malley, 
ICS, and later revised by P.R. Mansfield, ICS, published in 1929, page 101) : 


“The crude form of the images of Sri Jagannatha his brother Lord 
Balabhadra and his sister Subhadra, with their round, shapeless heads and 
their arms represented by stumps only is believed by some to be of Buddhist 
origin, €.g. General Cunnigham says in the ‘The Ancient Geography of India’ : 
“The three shapeless figures of Jagannatha and his brother and sister are 
simple copies of the symbolical figures of the Buddhist Triad, Buddha, Dhamma 
and Sangha, of which the second is always represented as a female. The 
Buddhist origin of Jagannatha figures is proved beyond all doubt by their 
adaptation as the representative of the Brahmanica! Avatar of Buddha in the 
annual almanacs of Mathura and Banaras.” 


Once, in about every twelve years or so, the Jagannatha Trinity change 
their bodies, the old images are cast into a pit at the back of the temple and 
new ones are installed. A blind folded priest brings out a mysterious some- 
thing that is well padded with silk, out of a cavity in the centre of the image of 
Sri Jagannatha Himself and puts it inside that of His new image. Nobody can 
say what that exactly is. But some scholars speculate, with great amount of 
plausibility, that it is nothing more than some Buddhist relic, a later substi- 
tute, perhaps, of the holy tooth of the Buddha that was taken away to 
Ceylon by the devout Kalinga princess Hemamala, to save it from Brahminic 
vandalism. In the meantime the myth has been propagated among the masses 
in Orissa that secret substance taken out of Sri Jagannatha is nothing but the 
eternal Brahma, as though the Brahma that pervades the whole Creation 
could well be wrapped up in a little length of silk and stored away in a little 
cavity in crude image. Anyway, the readers we hope, may be convinced by 
now of the fact that the unfinished images of the Jagannatha Trinity are 
probably nothing but hasty transformation of the three Buddhist images of 
the Buddha, the Dhamma and the Sangha, as the most approximate Hindu 
parallels that could occur to Hindu revivalists. The story of the pretender 
Galamadhava’s excavations and restoration might faintly echo also the re- 
conditioning of an old Buddhist Stupa and Vihar, into a new Hindu temple. 
Says Percy Brown : ‘This elevated position suggests that the Jagannatha 
temple occupies the site of some still more ancient monument’, (Indian Ar- 
chitecture, page 105). The pedestal inside the temple of Sri Jagannatha, on 
which the Trinity now stand, is still called the ‘Ratnavedi’ (‘the platform for 
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the Ratnas or Jewels’) which has no particular relevancy to the present Dei- 
ties it carries, nor to its own making, any precious stone (Ratna) being con- 
spicuous by absolute absence there. Most probably, due to the usual short- 
ening of syllables in the speech of the common man, the original expression 
Triratnavedi (The pedestal of the three Buddhist Ratnas or Jewels) has as- 
sumed the present articulation of merely ‘Ratnavedi’. 


The Cosmopolitan Servitors 


The end of the balladed legend of Temple construction in Oriya by the 
medieval enthusiast Bipra Nilambara, also conclusively establishes the strong 
Buddhist essence behind the Jagannatha cult. 


According to that book, the three unfinished images were, after all, 
installed by Brahma and King Indradyumna was ordered by the Deity to ar- 
range the services in the temple in the following manner : 


I That, during the Car Festival each year, for the days that the Lord, as 
the Patitapabana (Redeemer of the Fallen) is on the road, he shall entirely be 
at the disposal of the descendants of the Savara-chief who had worshipped 
Him as a piece of Blue stone (Neela Madhava), at the very beginning Brahmin 
priests being completely out of the picture, even in observance of hoary 
vedic rituals, taken to be their exclusive preserve, all over India and in all the 
Sastras. The food offering during these journeys of the holy car to and fro 
consists again of fruits and uncooked legumes, in commemoration of what 
the Savaras are supposed to have worshipped the Blue stone within dim 
distance of time and though served by non-Aryans, the bluest blooded Brah- 
mins eagerly partake of these offerings, supposed to have a special sanctity 
arising out of the supposed to have a special sanctity arising out of the 
supposed keener relish that the Lord gets, once again, in the food that his 
Savara devotees had fed Him with, in the ancient jungle recess. 


This is indeed something unique, carrying tremendously revolutionary 
concepts in socio-religious egalitarianism, in a society that is notoriously hi- 
erarchical, equaling the noble democracy of Islam, the nobler humanism of 
Christianity and the universal loving kindness of Buddhism, but little noticed, 


as yet, by Pundits of religion and sociology. 
2. That the descendants of Vidyapati, through his Brahmin wife would be 
His ‘priests’. 
3. That the descendants of Vidyapati through his Savara wife shall be His 
‘cooks’. 

The services in the temple of Sri Jagannatha are still arranged on these 
most ancient hereditary divisions, right up to the present times. 
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And the Lord at last is said to have offered a boon to King Indradyumna, 
the legendary founder of Sri Jagannatha and His present great shrine. But the 
great royal devotee is said to have humbly replied, “My Lord, grant me this 
boon, that my family becomes so completely extinct as not to leave behind 
any descendant to claim, even in distant future, that this temple was built by 
an ancestor of theirs.” 


That magnanimous prayer was granted. And, to this day, King 
Indradyumna remains a mystery. But the mystery is tremendously meaning- 
ful in that it keeps emblazoned in the hearts of all who so desire, as the finest 
concrete example of the absolute surrender to the Lord, the complete nega- 
tion of one’s ego, the complete wiping away of the smaller self in the realiza- 
tion of the universal self, preached again and again in the Gita as man’s only 
and proper attitude towards Purusottama, the Supreme Self, which also is 
another significant title by which Jagannatha is universally known. 


The Grand Synthesis 


And so stands Lord Jagannatha at Puri as the Purusottama, the ‘Su- 
preme Self’ of the Gita in his Adwaitic aspect, as also, as the Patitapaban, the 
Redeemer of the fallen in His. Mahayanic aspect. It is not without significance 
also that in land of superb sculpture that is Orissa, this god has been kept 
deliberately shapeless. He declares through that shapelessness to all the world 
that no manmade image can ever pretend to represent Divinity except as a 
mere symbol. And as a symbol of Divinity the image of Jagannatha is pecu- 
liarly significant. With only two large eyes dominating His whole representa- 
tion, He appears as the all-Eye-He who sees His whole Creation at one sweep 
and from whom nothing can be hidden in the whole universe. 


The Tantric Element 


To all these Tribal, Jain, Hindu and Buddhist elements in the broad- 
based personality of Jagannatha, so wonderfully assimilated and incorpo- 
rated as to present one unified whole, must also be added the Tantric which 
too finds a place in the daily rites of His temple. One day in the year, an 
animal is sacrificed before the goddess Vimala whose temple stands behind 
that of Jagannatha in the same court yard. This is an unthinkable abomina- 
tion in Vaishnavic cult, of which the shrine of Jagannatha stands as the ob- 
scenities on the walls of the Jagannatha Temple are results of that grand 
compromise, which, taking along even the prehistoric tribal elements as its 
integral parts, makes the cult of Jagannatha one of the most catholic in the 
whole world as well as the most sacred of the Hindu temples. 


The Lord of the Commoner 


The visionary planners of this noble shrine in ancient Orissa had so 
designed it also as to make the presiding deity the most democratic god of 
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all, living in His temple like a common husbandman with a household of His 
own, taking but the common man's food. Lest their God appear different 
from His people, the planners had included in Jagannatha’s daily menu cakes 
made out of contemptible rice-bran and dishes of the commonest pot-herbs 
such as only the poorest in Orissa usually take. Jagannatha teaches us, 
moderns, a lesson in patriotism too. In His most hospitable kitchen, sugar 
and potatoes are still taboo, as till not long ago these were imported foreign 
stuff. The daily food of Jagannatha is steamed and not boiled or fried as are 
common Indian dishes, losing vitamins, thus holding out before the befuddled 
folk, like us moderns, an example of how a delicious and healthy, balanced 
diet could be easily had out of the common, indigenous stuff. 


Says the Imperial Gazetteer of India (Vol. XX) : about Jagannatha 
thus being an especially common man’s Lord among all other deities : 


“The true source of Jagannatha’s undying hold upon the Hindu race 
consists in the fact that he is the god of people. The poor outcaste learns 
that there is a city on the far eastern shore, in which the priest and the 
peasant are equal in the presence of the Lord of the World. In the courts of 
Jagannatha and outside the Lion Gate, thousands of pilgrims every year join 
in the sacrament of eating the holy food, the sanctity of which overleaps all 
barriers of caste, for a Puri priest will receive food even from a low caste 
Hindu. The worship of Jagannatha aims at a catholicism which embraces 
every form of Indian’ belief and every Indian conception of the Deity. He is 
Vishnu under whatever form and by whatever title men call upon his name. 
The fetishism of the aboriginal races, the nature-worship of the Vedas and 
lofty spiritualism of the great Indian reformers, have alike found refuge here. 
Besides thus representing Vishnu in all his manifestations, the priests have 
superadded the worship of other members of the Hindu Trinity in their vari- 
ous shapes and the disciple of every Hindu sect can find his beloved rites and 
some form of his chosen Deity, within the sacred precincts.” 


Towering on the broad beach of the great eastern sea (Mahodadhi), 
Orissa’s Sri Jagannatha (The Lord of the Universe) at Puri thus moves the 
fancy of millions of devout people, all over India, as the most catholic of gods 
in the Hindu pantheon, the most democratic and the most human of them 
all, and great enough to rise ever greater than before, absorbing all faiths on 
the way, So as to declare, through intelligent compromises, the most funda- 
mental of all religious truths that was first uttered, in human history by a 
Vedic seer of India : “Truth is one, though scholars speak it differently— 
ekam, sat bipra bahudha badanti.” In historic times, Sri Jagannatha became 
the imperial god of the Gajapati monarchs of Orissa who could easily have 
arranged Jagannatha’s chariot, during the Car festival to be dragged by a 
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couple of royal elephants thus avoiding all possible troubles. But that would 
have been imperial, not religious, nor democratic. From imperial times to 
these days of Democracy, Jagannatha’s great chariot is dragged by the mil- 
lion devotees, the common fold of India, themselves. He is their God, and 
not of any king of emperor. And it was this significant aspect of Sri Jagannatha 
that inspired Tagore into writing one of his most moving one Act plays. And 
what is more, even those glorious Hindu Kings of medieval Orissa could not 
claim any special privilege before the Lord of the World, except that of the 
most enviable right to sweep the ground in front of His chariot, in symbolic 
demonstration of equality of all before His eyes. And this great lesson of 
national and socialistic integration, as well as national solidarity, and democ- 
racy, is being demonstrated year after year, even now, by the Gajapati’s 
titular descendants, the Rajas of Puri, in each annual car festival for all the 


world to see, What noble human values, Orissa’s Lord Jagannatha at Puri, 
stands for.” 
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Kalinga Jina and the Evolution of 
Sri Jagannatha 


Dr. Ramesh Pr. Mohapatra 


There is a reference in the Hathi Gumpha inscription to the removal of 
the Kalinga Jina from Kalinga to Magadha by one Nandaraja at the time of his 
invasion and its subsequent recovery by the Chedi ruler Kharavela, who in- 
vaded Magadha in the first century B.C. 


There is no uniformity of opinion among scholars in the identification of 
this Kalinga Jina as the only reference to it is found in the Hathi Gumpha 
inscription of Kharavela. There is no other literary tradition preserved any 
where in that connection. Secondly, we have found no material remains of 
an image from any of the excavations carried out in Odisha, which could 
safely be attributed to any of Jaina Tirthankaras. 


But though they denied the existence of a supreme being, the Jainas 
regard the practice of worshipping images of their Tirthankaras as co-eval 
with the foundation of their creed. The authenticity of this tradition may be 
doubted, but the custom of icon worship among the Jainas certainly may be 
traced back to the Maurya and Sunga period. One of the earliest stone im- 
ages in the round discovered in India is associated with Jainism. It is the 
torso of a nude figure unearthed from Lohanipur in Patna whose high polish 
enables us to date it in the Maurya period. Its nudity, the stiff straight pose of 
its arms hanging down by its sides indicative of the kayotsarga attitude char- 
acteristics of the Jainas and its general outlook unmistakably prove that it 
was originally the image of the Tirthankara. Its upper and lower portions 
being unfortunately lost, there is no means to ascertain to which of the 
twenty four Tirthankaras it represented. 

K.P. Jayaswal! writing on the Hathi Gumpha inscription refers, “He 
(Kharavela) returns home with rich trophies of Anga and Magadha together 
with the recovery (Padihara) of some Kalinga heirlooms and the statue or 
foot marks (the detail is damaged) of the first Jina which had been carried 
away by king Nanda”. 

R. D. Banerji? in his note on the Hathi-Gumpha inscription of Kharavela 
almost agreed to the same view. He asserts “in the same year (twelfth year) 
the image of the jina (Rsabhadeva) that had been carried away by king 
Nanda (?) was caused to be taken back to Kalinga”. 
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But elsewhere both R.D. Banerjee and K.P. Jayaswal? tried to identify 
this Kalinga Jina with the tenth Tirthankara, Sitalanatha who was born at 
Bhadalpur, which is probably the same as Bhadrachalam or Bhadrapuram in 
Kalinga country. This town is at present situated in Godavari district of Andhra 
Pradesh. The mention of Nandaraja in Hathi-Gumpha inscription as having 
brought away the image of Jina from Kalinga is interesting from the point of 
view of the ancient culture of Odisha. Odisha had been a Jaina stronghold 
from the very beginning. The Jaina Harivamsa purana says that Mahavira 
Vardhaman had preached his religion in Kalinga. Another Jaina work, the 
Haribhadriva Vritti says that Mahavira Vardhaman went to Kalinga as the 
king of that country was friend of his father. The Jaina tradition on the other 
hand does not assign any of the 24 Tirthankaras of the present age of Kalpa 
to Kalinga. Besides, the identification of Bhadrachalam appears to be wrong 
for Bhadrilpur was the capital of the Malaya Janapada, which is included in the 
list of 2572 countries enumerated in the Jaina literature.“ The Malaya Janapada 
lay to the immediate south of Nalanda and its capital city has been identified 
with Bhadiya’®, a village in the Hazaribag district. 


It has also been identified with Ajitanatha, the second Tirthankara of 
the Jainas who had elephant, as his symbol and Kalinga at one time was 
famous for its elephants.° Lord Sreyamsanatha, the eleventh Tirthankara is 
also associated with Kalinga Jina as his birth place Simhapura as mentioned in 
the Mahavastu was the capital of the Kalinga country. Parsvanatha, the 
twenty-third Tirthankara has been regarded by M.M. Chakravarty’ as the 
most venerable figure in Kalinga. Various episodes from his life are depicted in 
the long friezes of Rani Gumpha of Udayagiri hill. Several scholars have ex- 
amined the veracity of his representations on the basis of medieval episodes 
from the writings of Bhavadevasu Aranatha, the 18 Tirthankara is said to 
have received the first alms in the city of Rajpura, which according to 
Mahabharat was the metropolis of Kalinga. Mahavira, the 24 Tirthankara 
visited the Kalinga country in the duration of his penances in the eleventh 
year and is said to have suffered great pains there, He was most prominently 
revered in the north eastern Janapadas and also in Magadha. Memoirs of his 
visit to Kalinga country prior to his Enlightenment may have been quite fresh 
in the minds of the people there, so that after his demise, the people of 
Kalinga probably made a lofty image of his for the purpose of worship. The 
same image was carried away by the Nanda king during his conquest of that 
county and the same was brought back by Kharavela after having subdued 
the people of Magadha later on.? 


Similarly Rsabhadeva, the first Tirthankara of the Jainas has also been 
regarded by some other scholars as the Kalinga Jina referred to in the Hathi 
Gumpha inscription. N. K. Sahu identified Kalinga Jina in all probability with 
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Rsabhanatha for whom Kharavela had special veneration.!° In the eighth 
regnal year Kharavela led an expedition to Mathura to protect the Jaina strong 
hold of the place from the hands of the invading Yavanas. On completion of 
his part of duty, the retreating army under his effective leadership turned to 
Kalinga with a sapling of the Kalpa tree burdened with foliage. His vast army 
with horses, elephants and chariots made a majestic procession while carry- 
ing the Kalpa tree and after reaching the capital the emperor distributed the 
spoils of victory to all house holders and religious orders. N.K. Sahu associ- 
ates this tree with the Kevala tree of Rsabhanatha and further points out that 
in the eleventh year of his reign Kharavela reclaimed the city of Pithunda 
which was once the metropolis of the ancient kings of Kalinga and in course 
of the said work he cultivated the land with plough drawn by asses. The use 
of asses in place of bulls for drawing ploughs is perhaps due to the fact that 
Kharavela was a devotee of Rsabhanatha. Bull has been spiritually associated 
with the representation of Rsabhanatha. In addition of this the Jaina temple 
on the crest of Khandagiri is dedicated to Rsabhanatha and a marble image 
of the said Tirthankara is under worship in the temple. Among the Tirthankara 
figures depicted in the caves of Khandagiri, Rsabhadeva seems to have found 
prominent representation. From a sample survey of the stray sculptures all 
over the state one will definitely say that Rsabhanatha images were ex- 
tremely popular in the nook and corners of Odisha. The Oriya literature of the 
medieval period and various traditions and customs prevalent in Odisha are 
replete with information to Rsabhanatha and his gospels. 


C.J. Saha!!! while discussing on this aspect gives the reasons why the 
Jina of Kalinga was known as Kalinga Jina during the period. “At first sight it 
seems strange why this image is called the Jina of Kalinga. It does not refer 
to any Tirthankara whose life history was connected with Kalinga, but it seems, 
according to the interpretation of Muni Jina Vijaya, that it is a practice still 
prevalent to designate the image of a particular Tirthankara after the name 
of the locality of the establishment. The first Tirthankara, Rsabhadeva at 
Satrunjaya for instance is called “Satrunjaya Jina”. Similarly the image at Abu 
is called” the Arbuda Jina” and the one at Dhuley (Mewar) is called “the 
Dhulew Jina”. Thus it is not necessary that the image must be of a Jina 
associated with Kalinga in his life history. The expression “the Jina of Kalinga” 
merely means that the Jina image was worshipped at Kalinga or at the Kalinga 
Capital”. 


Nilakantha Das!? on the other hand identified the Kalinga Jina with 
earlier form of Jagannatha. “This Jagannatha, it appears, was there in the 
coast of Kalinga (present Odisha) as a piece of black stone which was called- 
Kalinga Jina or symbol of Jina in Kalinga. Later on, it was somehow analysed 
and the analytic name Nilamadhava was given to it. It seems probable that 
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this explanatory name had some connection with the Sunya or Nihilistic theory, 
which developed out of Mahayana and practically pervaded all the then phi- 
losophies of India. It came to be the ruling theory when definitely, a theory of 
creation was assumed to explain the beginning of the phenomenal universe. 
A creation really means to make things out of nothing. The maker also is 
assumed to be a reality though in fact he is also nowhere or nothing. So the 
Buddhist Philosophers of the Mahayana School i.e. the School of Buddhism 
while conceived Buddha as the creator of the universe and the fountain head 
of Karuna or mercy, naturally developed the theory of Nihilism (Sunyavada 
which means, “Every thing comes out of nothing”). The Jaina symbol i.e. the 
stone called Kalinga Jina therefore under the stress of that theory came to 
be explained as Nila (black nothingness) Ma (mother creative energy) and 
Dhava (white i.e. the phenomenal universe). 


“Thus the Kalinga Jina or the Jina symbol of black stone was in course 
of time known as Nilamadhava. I am told a black stone is still worshipped 
under the name of Nilamadhava by the aborigines in the jungles of Pala 
lahara, in the present Dhenkanal district of Odisha”. 


A.L. Basham?’ on the basis of popularity of Jagannatha consciousness 
in Odisha speculates its prevalence in a different form in pre-Maurya or Mauryan 
times and the practices followed by this religion enraged Asoka to attack 
Kalinga. He observes, “It is well known that in more recent times, the people 
of Odisha have been particularly devoted to the consciousness of Sri 
Jagannatha focused on the great temple of Puri. Odisha’s regional national- 
ism has centred round this cult for at least a thousand years. We cannot 
trace the tradition of Jagannatha back to the days of Asoka, but it is prob- 
able that it already existed in some form, no doubt in an unsanskritised form 
with the Hindu God Visnu. Such a tradition with its indigenous priest hood 
might well have itself in opposition to Mauryan imperialism and have encour- 
aged sedition and revolt in favour of the former native rulers of Kalinga. This 
might provide sufficient reason for the suppression of Asoka’s twelfth Rock 
Edict in the Kalinga edition”. We have earlier indicated that Odisha was a 
stronghold of Jainism during pre-Maurya and Mauryan times. The Kalinga Jina 
was considered as a prized object by the Magadhan rulers. For this Kalinga 
Jina Kharavela also waged several expeditions against the king of Magadha. 
Asoka’s invasion of Kalinga was nothing but to suppress the Jaina religious 
sentiment to which the people and the king alike of Kalinga were so much 
attached. So the Kalinga Jina either in the earlier forms of Jagannatha or with 


its separate identity of a pedestal or image was highly revered in ancient 
Odisha. 


On the inner wall of the verandah of Manchapuri-Gumpha we notice 
large panel showing the worship of some unidentifiable object. The object of 
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worship has actually been decayed due to continuous robbing of the surface 
and constant exposure to weathering conditions. The faint resemblance of 
the object leads the scholars from time to time to variously interpret its 
subject matter. T.N. Ramachandran™ and following him K.C. Panigrahi!’, N. 
K. Sahu!® and others tried to identify the panel by taking the unspecified 
object of worship to be the throne of the Kalinga Jina more possibly related 
to the event of reinstatement of the Kalinga Jina by Kharavela duly accom- 
panied by his family members. On the high pedestal rests the object of wor- 

ship obliterated beyond recognition. The assemblage on the right is a group 

of four standing votaries with folded hands who evidently came there on a 

majestic elephant. Above the figure is suggested the aerial region by the 

symbol of sun (shown in shape of multipetalled lotus), two flying Gandharvas 

carrying celestial musical instruments, and a flying Vidyadhara moving to- 

wards the object of worship in the attitude of scattering flowers from a tray 

held in his left hand. 


The second figure from the left of the existing panel wears a turreted 
crown resembling the tiara on Mauryan heads found at Saranath. The ar- 
rangement of his scarf in the fashion of an uttariya passing across his left 
shoulder is distinct from that of others. All are in long dhoti/, scarves, and 
heavy ear ornaments. 


On the basis of the above details T.N. Ramachandran is inclined to 
relate the frieze to the family members of Kharavela- “shall we take the 
scene as one in which the king (perhaps ‘Kharavela), prince (perhaps 
Kudepasiri) and the queens or princesses are doing honour to the image of 
Kalinga Jina which Kharavela recovered from Magadha and restored to his 
people”, 

But from the scanty evidences, it is clear that Jainism as practiced in 
those days in this part of the country did not involve the worship of images 
for not a single Jaina Tirthankara figure appears in the earlier phase of carv- 
ings in the caves of Udayagiri and Khandagiri or any where in Odisha. In the 
absence of any early image it is difficult to identify the Jina of Kalinga men- 
tioned in the line twelve of the Hathi-Gumpha inscription of Kharavela with 
the image of a Tirthankara. On the other hand, it appears that the worship of 
symbols was in vogue at that time among the Jainas as among the Bud- 
dhists. The caves of Udayagiri and Khandagiri dateble to the first century B.C. 
are replete with these symbols. The Jaya Vijaya-Gumpha and Ananta-Gumpha 
depict a tree within railings being worshipped by devotees. On the back wall! 
of Ananta-Gumpha appears a Nandipada on a pedestal flanked on either side 
by a set of three symbols, a triangle headed by one srivatsa and svastika 
without forming part of a scene, all of which are also represented on the 
Jaina ayagapatas of the Kushana period from Mathura. The Hathi-Gumpha 


295 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


inscription of Kharavela is also enclosed between two pairs of such symbols, 
one to the left of line 1-2, the second to the left of line 3-5, the third at the 
end of line 3 and the fourth at the end of line 16-17. Besides some of them 
are repeated over the pointed arch bands of Rani-Gumpha, Ganesa-Gumpha 
and Ananta-Gumpha. These symbols are regarded by the Jainas as good 
omens and form four of the eight auspicious objects (Astamangalas). 


Bhagavanial Indraji identifies the nandipada symbol as a ‘Bull symbol’ 
and not as a mere foot mark of the bull, possibly on the basis of Chulla 
Kalinga Jataka in which the tutelary deity of Kalinga is represented in the 
shape of ‘white bull’ and that of Assaka in the shape of a “black bull” The 
other two symbols i.e. the tree within railings or vrksa chaitya and the svastika 
are more commonly available not only in sculptures of ancient period, but 
also profusely decorate the punch marked coins even having much earlier 
dates.” 


Sashikanta!® accepted the svastika and nandipada or nadyavrata sym- 
bols as ones among the eight auspicious things required at the time of wor- 
ship among the Jainas, but he regarded the vadha-mangala and the vrksa- 
chaitya symbols as replicas of a crown and the royal standard respectively 
as they occur at the beginning and end of the famous Hathi-Gumpha inscrip- 
tion of Kharavela. 


Elaborating his contention further N. K. Dash is of the opinion that the 
Kalinga Jina (symbol of Jina in Kalinga) which had been taken from Odishan 
part of Kalinga by Nandaraja of Magadha in the 4" or 5 century B.C. was 
brought back to Kalinga by the then Kalinga Emperor, Kharavela, who was a 
professed Jaina. This Kalinga Jina, therefore, was here long before the 4 or 
the 5 century B.C. It was then a symbol of philosophy of Jagannatha. 


It is very interesting to observe that evidently the Jina symbol (Kalinga 
Jina) of Puri coast was not there in Puri from the 4 century B.C. to the 1# 
century B.C. During these centuries, it appears, this empty place of the sym- 
bol was a sacred place called Vedi (altar) or Mahavedi (great altar). In 
Mahabharata, after crossing the river Vaitarani, Yudhisthira proceeds on to- 
wards this place and bathes at this sacred Vedi on the coast!* and then from 
there goes to the Mahendra mountain. The same name Vedi and Mahaved;i in 
the same place is mentioned in the Skanda Purana®® as the place where 
Jagannatha image was established replacing Nilamadhava. The same stone, 
it may be, gave rise to the name of Nilamadhava when it was re-established 
by Kharavela after more than 300 years. 


Mr. Mansingha®® examining the Galamadhava legend indicates that the 
imaginary replica of the Nilmalai Siva-lingam worshipped by the Savaras was 
perhaps later changed into a Jaina Tirthankara image, probably of Jinanatha 
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or Jinesvara and that king Galamadhava 


Kharavela of Kalinga who had recovered a Jaina imade fr 

and had installed. in a place “surrounded by the sea 
This description in the Hathi-Gumpha inscription fits in with the town of Puri 
even to-day. The sudden disappearance of the deity in the legend refers 
perhaps to the snatching away of the Jaina image from Odisha by victorious 
Nanda king of Magadha. The Hathi-Gumpha inscription proudly mentions its 
recovery by Kharavela after defeating the Magadha king. In the national con- 
sciousness of Odisha the historical Kharavela changed into legendary 
Galamadhava as the great restorer. Kharavela also restored Jainism in place 
of Buddhism, which was accepted by Asoka as the State religion. 


The points of Jaina affinity with Jagannatha consciousness are so many 
and so intimate that one may legitimately consider if Jagannatha is really not 
a by-product of Jainism, which is the older creed. Puri is the land of Sri 
Jagannatha as the great Sri Jagannatha temple is located here. He is wor- 
shipped here alongwith Sri Balaram, goddess Subhadra and Sudarsana. There 
are a number of ceremonies associated with these deities, which may have 
been derived from Jaina religion and its practices. 


is no other than the historic king 


The deities are taken out in decorated chariots pulled by people in the 
main road (Badadanda) during car festival (Ratha jatra) and its return festival 
(Vahuda jatra) every year. The deities are bathed ceremoniously (Snana 
jatra). The body of the deities is changed and fresh images are substituted 
periodically. The connected festival is called Nava Kalevara. 


The Ratha jatra seems to be an idea taken from Jainism. The structure 
of the Rathas or chariots are like Jaina chaityas. In Puri Ratha jatra is held 
traditionally on the second day of the full moon in Asadha (June-July). This 
day is considered sacred. Any type of good work may be performed on that 
day as it is regarded as auspicious day (Kalyanaka divas). The Jainas believe 
that on the day of the second full-moon in Asadha, the first Tirthankara 
Risabha was conceived for which Chaitya jatra or Ratha jatra is observed. 


Like Snana jatra (the bathing ceremony) of Lord Jagannatha, the Jaina 
deities also have their Abhiseka and snana ceremonies. The custom of col- 
ouring Lord Jagannatha’s eyes and the Nava Jauvana dress after his snana 
remind one of the same with the Jina idols. 


It should be borne in mind that if the moon remains in the constellation 
of Pusya star on the same day the cars are drawn to the Gundicha temple. 
This festival is regarded especially auspicious. In that case the moon reaches 
the constellation of the Uttara phalguni star on the Hera ceremony day. It is 
significant to note that on that day (the 6® day of waxing moon of Ashadha, 
the moon remaining in the constellation of the Uttara phalguni star) Mahavira 
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descended to the womb of Devanandi from the Pusputtara heaven.** Ac- 
cordingly, Mahavira’s descent is commemorated by the Hera ceremony. The 
term Hera seems to be variant of Sanskrit avaroha (descent). The Goddess 
Laksmi goes to the Gundicha temple probably as Devanandi. 


The Navatattvas or the nine principles of things preached by Mahavira 
at Gunasila are probably indicative of the functions carried on in nine days of 
the Festival.*3 Animation (Jiva) the first principle of things is quite compre- 
hensive from the movement of Gods in cars on the 17 day. In flux (Asrava) 
the fifth principle means the pouring (into the soul) of the subtle matter 
ready to be transformed into the Karma. This is probably illustrated on Hera 
ceremony day in commemoration of Mahavira’s descent from the heaven to 
earth. Means to keep the mind free from worldly attachment (Nirajara) as 
incorporated by Adaba alati. Alati seems to be variants of Alamba synonym 
of ‘Prop’. Hence Adaba alati means the enlightenment, which is the prop in 
freeing the mind from the worldly attachment. Final deliverance Moksa, the 
9 principle, is signified in the return of the Gods to their permanent abode. 


On the day following the return of the deities from the Gundicha tem- 
ple commences the festival of Harisayana. This event also suggests that the 
wandering of Jaina ascetics and their return to the place of meditation are 
signified in the car festival. 


The name Jagannatha itself is jaina origin. Abhidhana Rajendra men- 
tions that the name of Jinesvara or Adinatha Risabha, the Vata Vriksa in the 
Jagannatha temple, seems to be the symbol of Risabhadev’s tree. 


The Neelachakra of Sri Jagannatha has probably some relation with 
Risabha'’s Dharmachakra. Wherever in India Lord Risabha is worshipped, the 
place is known as Chakraksetra. Mount abu in Rajasthana so well known to 
the Jainas is known as Chakraksetra. Anandapur area including Podasingidi in 
Keonjhar district of Odisha where Risabha figures are extensively worshipped 
is another Chakraksetra. Puri, the seat of Jagannatha, is also known as 
Chakraksetra. The offering of Mahaprasada to Lord Jagannatha is known as 
Kaivalya and by taking it the devotees attain salvation (Kevala jnana), which 
seems to have jaina affiliation. A figure of Jaina Tirthankara is found fixed to 
the wall of the Sri Jagannatha temple even now and Jaina adherents when- 
ever visit Sri Jagannatha temple worship it as Mahavira, the 24 Tirthankara 
of their pantheon. 


Source : Jain Monuments of Orissa Dr. R.P. Mohapatra, published at Delhi. 


J 
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Buddhism and Sri Jagannatha Culture 


Dr. Rabi Narayan Dash 


After the death of Buddha the Buddhist followers were divided into two 
broad sections, i.e. the Sthaviras or Theravadins and the Mahasamghikas or 
Achariyavadins. The Sthaviras were ardent supporters and preachers of Nir- 
vana, faithful followers of Buddha’s teachings, worshippers of Dharma and 
loyal to the Samgha. Milinda Panho (C. 1i# C. A.D.) compared Nirvana with 
the putting out of a lamp. But the new entrants to the Buddhist religion tried 
to introduce changes in the food habits, behaviourial patterns, morality, mar- 
riage laws, etc. in lieu of Nirvana. From this time probably they took fascina- 
tion in magical performances. Vinaya Pitaka, composed during the time of 
Bimvisara (300-280 B.C.) contained reference to this. An assembly of the 
faithfuls, known as Sangiti, was found during this time. It developed into the 
Guhya Samaja (C. 34-4" CAD) where all the occult practices were experi- 
mented. Probably, it led to the introduction of Mantra, Mudra, Mandala and 
Dharani as a counter measure to this emptiness caused by the extinction of 
life or putting out of the flame. We come across this in Manjusri Mulakalpa 
(C. 1#-2"୧ cent. A. D.) a portion of ‘Vaipulya Sutra’ written by Nagarjuna (C. 
1-2" cent A.D.) Nagarjuna developed his Madhyamika thought basing on 
this but interpreted the same as nothingness (Sunyata). Thus, he adopted a 
new meaning i.e., Sunyata for Nirvana. The emphasis on a general and easy 
life developed from the same replacing a life of austerity and simplicity. From 
this developed a desire to remove sorrow or to sympathise for the sufferings 
of the people. This was termed as Karuna. The initiators and followers of this 
thought were termed as karunikas or Parama karunikas. The qualitative change 
it brought to the Buddhist creed was friendship (Maitri) in place of Samgha or 
Union. The new ideal became self-sacrifice, i.e. to sacrifice one’s happiness, 
family, child, even soul for the benefit of the people immersed in sorrow and 
ignorance. (Avalokitesvara became the embodiment of this concept.) 


The Buddhist god Avalokitesvara was conceived as fully compassion- 
ate and utterly self-sacrificing. In his attitude developed the eternal forgive- 
ness. He was required to be worshipped as the god embodiment of endless 
forgiveness and compassion till the world is freed from sorrow. Avalokitesvara 
decided that he will not attain Nirvana till a single person in the world re- 
mained without being freed. It is known from the Karandavyuhat that before 
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Avalokitesvara attained Nirvana or mingled with Sunya he intended to impart 
religious preachings to his worshippers, devotees, admirers, subjects and 
children in the form of (Siva, Ganesa, King, father and mother.) The Jagannatha 
trinity is worshipped in the form of Visnu, Siva, Ganesa, King, etc. on various 
different occasions. Besides, the Oriya nation considers Jagannatha as its 
father or guardian. From this it can be felt that this philosophy of Avalokitesvara 
has been reflected in the Jagannatha culture. 


The followers of Avalokitesvara or his devotees got themselves pre- 
pared for enduring sorrow of the subsequent births till the world is free from 
sorrow and ignorance. From this point on wards the idea of removing sor- 
row and ignorance through a series of births or, so to say, in Navakalevaras 
occurred in the Buddhist religion. If an analogy is drawn from the Jagannatha 
cult we will find that Jagannatha comes out each year from his sanctum on 
his way to Gundicaghar with a view to free the sinner and sufferers of this 
world devoted to him, particularly. His car journey during Gundica festival 
performed after Navakalevara is very likely a symbolic representation of this 
thought. 


The Buddhists who voiced the idea of Mahayana narrated the story of 
the earlier births of Buddha. In those births Buddha is said to have preached 
love and affection as a Bodhisattva. In order to remove ignorance from this 
world he is said to have taken recourse to meditation. Bodhisattva tried to 
spread religious ideas in this world and for this he had to sacrifice him for the 
growth of humanity. From this point of view if we look to Lord Jagannatha 
then we will find that He is not like other gods of the Hindu pantheon. He is 
expressed in a simple and happy form symbolized with austere thoughts and 
is widely known as Pititapavana, i.e. the savior of the down trodden. (This is 
the special quality of the Boddhisattva in the Buddhist thought.) 


In the Mahayanic branch of Buddhism there is a section known as 
Mantrayana. In the same mantra, mudra, mandala and dharani or the re- 
peated utterances of mantra alongwith the Vijamantra is included. This is the 
beginning of the tantric worship in the Buddhist religion. In the worship of 
Jagannatha mantra, mandala, mudra and Vijamantra are usually used. But 
the presence of Yoga, Samadhi and Dharani are not to be seen. It may be in 
a changed state that the worship pattern of Jagannatha has undergone a 
change. However, the above items go to a certain extent to prove that the 
Jagannatha probably in the initial stage belonged to the Mahayana cult. Again, 
according to the nature of the Lord or Bhagavan Sri-kala-cakra developed 
vimala-prabha. The worshipper bows down before the same as the exbodiment 
of sunyata and karuna. According to Advayavajra-samgraha the Buddhist 
deities are the symbolic representations of the Sunya. As per their nature 
they represented the idea of nothingness. Wherever they appear they cause 
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uted to the Buddhist philosopher Nagarjuna, the Sunya is divided into four 
sections. These sections are stated as Sunya, Atisunya, Mahasunya and 
Sarvasunya. Sunya has been described in the Lalita Vistara and Pancakrama 
as knowledge and woman. Following this it will be proper to consider Subhadra 
of the Jagannatha culture, as the deity of nothingness or sunya. Atisunya is 
taken as the brightness or the abha-mandala. It dazzles like the moon- 
beam. Further, it is identified with of upaya, daksina, surya mandala and 
vajra. Thus atisunya may be at the background of the conception of the 
image of Balabhadra. Mahasunya is said to have originated from the combi- 
nation of prajna, upaya, aloka and alokabhasa, sunya and atisunya. This is 
also known as avidya (ajnana), alokapalavdhi and svadhisthana citta. 
Jagannatha may be taken as the symbolic representation of this combina- 
tion. Sarvasunya is itself dazzling. This is suddhajnana (pure knowledge), 
sesasatya (the ultimate truth), aparivartaniya (un-changing), anakara 
(formeless), advaita (undual), and avyakta (inexpressible). The existence 
and extinction of this is now known. But sarvasunya is expressed through 
the presence and absence of its beginning, end, and the middle. There is no 
demotion or growth in it. It is both saguna (qualitative) and nirguna (non- 
qualitative). This has been stated in the abhisamvodhi-krama of the Panca- 
krama. The symbolic representation of this may be the Sudarsana of the 
Jagannatha culture. Thus, the concept of Jagannatha may be taken as the 
symbolic representation as ‘sunya-cetana’ or the concept of nothingness. 


In the Buddhist ideology there is the interpretation of nothingness as 
found in the Sankhya philosophy of the Hindus. In the Buddhist concept sunys 
or nothingness is neither the presence nor the absence of anything. It is not 
the combination of both of them either. It is not the non-existence of them 
even. The combination to sunya with karuna generates Mahasukha. The ab- 
sence of this sunya is present in a state beyond the concept of human en- 
ergy. It envelopes the entire world. Comparing this idea with Lord Jagannatha 
one can see that the deity is better expressed in the term of nothingness or 
sunya. It is because Jagannatha is not present or non-existent as a being i.e. 
without complete limbs and, as such, beyond Human. Jagannatha is formess 
because the deity is not in complete form though in form. Again, the deity is 
not form/ess because of its presence in a form. As such, the deity is not even 
non-existent. Without being existent the deity is sunya or nothingness. On 
this background Lord Jagannatha, the embodiment of nothingness, accord- 
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ing to Jnanasiddhi of Indrabhuti (C. 7-8 cent. A. D.) is widely present in the 
entire world or in other words, is the symbolic representation of the Mahasunya 
or the entire nothingness. It is because the deity is not there even if present, 
and though incomplete is symbolically representing a form. 


According to Yogacara philosophy of Vijnanavada of the Mahayanic 
Buddhism propounded by Maitreya (C. 3% Cen. A.D.) sunya is attached with 
a particular consciousness. The Yogacara philosophy came into being from 
the conception of nothingness or sunya mingled with supreme knowledge or 
conception of mind or vijnana. After this the idea of Mahasukha was con- 
nected with the same. This was termed as Vajrayana. The Nirvana of Vajrayana 
appeared from the combination of sunya, vijnana and Mahasukha. These 
three forms of sunya go by the name of Vajra. The nature of this nothing- 
ness if known as niratma or nairatma. Jagannatha, Valabhadra and Subhadra 
could as well be identified with the shapeless sunya images, i.e, (sunya, Vijnana 
and mahasukha) Since no proper evidence could be provided for the past 
and the future as in the case of the present so it may be held that there can 
be no end to the continuous flow of consciousness and, thought processes. 
That is called the indestructible science or supreme knowledge. (This philoso- 
phy, as propounded by Maitreyanatha, probably provided a basis for the 
thought of a perpetual presence of Jagannatha.) For the same it is said at a 
later stage that Jagannatha or the embodying image of all pervading thought 
is endless, and that is unending and much above destruction. (It is said in a 
much later modern version that Jagannatha does not cease to exist on the 
destruction of the temple and /or the image) 


According to Vajrayana, recitation of Dharanis bring indestructible merit 
(punya) to a person or he attains a fine personality through it. The sunya of 
Vajrayana remains far away from the earthly relations. It is un-involved like 
the ‘sour’ as mentioned in the Gita. In spite of the same the symptoms or 
the colour in command, the feelings or the sufferings, the definitions (samjna) 
or the thoughts reforms, and conciousness or the supreme knowledge 
(Vijnana) attributed to five dhyani Buddhas of the Vajrayana cult is found 
implanted in the Jagannatha culture. Jagannatha has the form; the various 
festivals as functions, etc. may be considered to be his feelings and sufferings. 
He is present in the form of thought and in the definitions (Samjna). He is the 
owner of all the actions relating to worship or purification (sanskara). He is 
also held as the consciousness (cetana) of all pervading presence. In this 
consciousness there is evidence of mahasukha (greatest pleasure) and for 
the same it is accepted widely in the human society. (Similarly, in the image 
concept, purificatory rites (samskara) etc., found related to Jagannatha cult, 
seem to have been connected with all types of human fascinations.) 


302 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


(The Dohas or invocatory songs of Vajrayana expresses the essence 
of creation and nothingness (sunya). In the same lies compassion (Karuna) 
and Its derivative mahasukha. Behind the concept of mahasukha there lies 
the Interaction of creation. This concept is expressed in the Dohas of 
Vajrayana. (Further, the indication of Yoga and the Samadhi is also expressed 
in the same.) The Vajrayanis of the Buddhist creed introduced this concept 
through short poems. It is hardly known if there was any relation between 
the Dohas and the Jagannatha. It may, as some believe, or may not be, that 


the recitations of the Dahuka songs from the car of Jagannatha are the 
transformed and transmitted presence of the same. 


In the worship pattern of the Vajrayani Buddhists there lies some sort 
of speciality in colours. In the same the white coloured full moon, the colour 
of the full blown blue lotus and in between then the presence of yellow col- 
oured seeded incantation (Vijamantra) ‘tam’ and its recitation is found ap- 
plied to the invocation of Tara. This is also held by the scholars that it is the 
embodiment of all the Vijrayani worship pattern. In the Jagannatha culture 
the white coloured Valabhadra, yellow coloured Subhadra and the black or 


deep blue coloured Jagannatha are strikingly similar to these Buddhist sym- 
bols. 
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Sri Jagannath : Saivism - Saktism 


Dr. Harish Chandra Das 


Sri Jagannath embodies in Himself the quintessence of main Indian 
religions including the folk and tribal faiths and stands unique in all aspects of 
Orissan culture. Of all the faiths His association with Saktism and Saivism is 
more intimate than others. In His service and worship pattern in daily rituals, 
fairs and festivals, offering of various types of bhogas etc. the impact of 
Saktism is well marked. Puri has been one of the earliest Sakta pithas of 
India and finds mention in different texts like the He-Vajra Tantra!, Kalika 
Purana®?, Kularnava tantra’, Yajanarnava tantra*, Astadasapitha°, Sivacharita® 
(referring to 77 Pithas, 51 Mahapithas and 26 Upapithas, the limbs of Sati fell 
down there in, and names of Bhairavas of these pithas including Purushottama 
and Vimala, Viraja, Ekamra, Uddiyana, Utkal etc.) On examination of rituals 
connected with the Jagannath temple it is found that the role of Vimala is 
more important than Lakshmi here because her rituals are mainly based on 
tantric rites whereas that of Laksmi is Vaisnavite in character. 


Vimala 
In Kalika Purana Vimala is depicted as the consort of Vasudeva. 


Pujyat karnikamadhye Vasudevastu nayakam 
Vimala nayika tasya vasudevasya kKirtita ? 


According to Tantrachudamani the naval portion of Bhagavati fell in Utkala 
and this kshetra therefore, came to be known as Viraja or Navi Kshetra 
where the name of Devi is Vimala and Jagannatha is Bhairava. 


Utkale navidesastu viraja kshetramuchyate 
Vimala sa mahadevi Jaganntha stu Bhairavah® 


Similarly Devi Bhagavata described Vimala as the devi of Purushottam and 
Mangala as the presiding deity of Gaya. 


Gayaya mangalaprokta vimala Purushottame® 


The origin of Vimala is mythologically connected with the famous Daksha 
Yajna story of the Mahabharata. According to the story the foot of Sakti fell 
at Purushottama kshetra where Vimala became Bhairavi and Sri Jagannatha 
Bhairava. 
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A story is connected with Sambhu Ekadasi (observed occasionally on 
Monday) tracing the close relation of Siva with Sri Jaganntha. On this occa- 
sion a festival occurs at Puri in honour of Lokanatha (Siva) and Jaganntha. 
Both Siva and Jaganntha get pleasure in partaking kaivalya. Once Kailaspati 
Mahadeva attended such festival and after taking mahaprasad came back 
dancing merrily. Parvati asked him what had made him so happy. Sankar 
came to sense and offered a portion of kaiavalya to Parvati, stuck in his little 
finger. After testing mahaprasad she enjoyed celestial pleasure. She longed 


to know the fact. Then Siva narrated her the fame of Vimala pitha at 
Purushottam,.1? 


n The Yantra of Purushottam consists of an eight-petalled lotus with the 
Bija Mantra ‘clim’ in the centre. The priest first worships Purushottam with 
Lakshmi and proceeds thereafter to worship the eight saktis of Vishnu (Vimala, 
Utkarshini, Yajna, Kriya, Yoga, Prithvi, Satya and Isana).1 Vimala is regarded 
as one of the Astachandis of Purushottam kshetra. The other seven are 
Ramachandi, Harachandi, Vaseli, Varahi, Alam Chandi, Dakshina Chandi, 
Jhadesvari associated with Asta Sambhus who are Kapala Mochana, 
Lokanatha, Jamesvara, Nilakanthesvara, Markandesvara, Batalokanatha, 
Vanambar and Sankaresvara.!? 


Sri Jaganntha and Vimala are regarded as Madhava and Durga respec- 
tively in Purushoattam Kshetra. On the occasion of Solapuja Dasahara during 
festival, the images of Durga and Madhava are brought to Vimala temple for 
propitiation. A sculptural panel of Sun temple at Konark, now preserved in the 
Konark Museum, depicting Sri Jaganntha, Siva Lingam and Durga together 
symbolizes syncreticism of Saivisam, Saktism and Vaisnavism. The worship 
of Madhava and Durga in the Madhavananda temple in the Prachi valley fur- 
ther substantiates the prevalence of Durga-Madhav worship tradition in Orissa. 
In the traditional rites Vimala is invoked as the Maya Sakti of Sri Jaganntha, 
Kriya Sakti of Balabhadra and Iccha Sakti of Subhadra. She is regarded as 
the consort of Balabhadra. 


In the worship pattern of this pitha we notice the combination of 
Vaisnavite and Saskta rites. Vimala is evidently a Sakta devi but her Vaishnavi 
character is more conspicuous. The tantric rites of animal sacrifice is ob- 
served on the occasion of mahasaptami, mahasthami and mahanavami at 
the dead of the night. Original tantric rite was superimposed later on by 
Vaishnavite rites. The tantric rites of Dakshinacahara, Vamachara, and 
Koulachara highlight the tantric character of the goddess. 


Vimala is a four-armed standing image in chlorite stone holding 
nagakeyura and human figure in upper hands and sudhapatra and rosary in 
lower hands. Her iconographic features are as follows : 
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Udyat kotisudhakaramsu dhavalam svetabja madhyastitam 
Vibhranam spatikasamala bhujam vyakhya sudhakundika 
Vidyutkoti jatasahasra vilasat netratrivi sobhitam 

Matrusyam brahmasurendra vandya vimala bagiswari chintayet ¥ 
Devi Purana furnishes the following dhyana of Vimala 

Juthakshya Vimalakarya suddha harendu vachasa 

Sukakshya sutadharimcha kamandalu karavara 

Navasana samarudha setamalya varapriya 

Dadhikhiroda nabhaya karpuramadacharchita 

Sveta pankaja home rostoyo nrupabardhini 4 


The origin of Vimala at Purushottam goes back to hoary antiquity. She 
has been th pitha devi much before the emergence of Lord Jassganntha at 
Srikshetra. In the worship pattern of Lord Jaganntha, Vimala occupies a promi- 
nent position. The bhogas of Jaganntah become mahaprasad after it is of- 
fered to Vimala. The iconographic features and artistic imagery of the god- 
dess bear the art tradition of Bhaumakara period when most of the Sakta 
tantric pithas emerged in Orissa. The literary tradition assignes her origin to 
the Puranic period. However, Vimala is one of the earliest goddesses of 
Purusahottama kshetra. 


In course of time Saktism at Puri developed sporadically resulting in 
installation of several sakta shrines which highlight the sakta character of the 
Jaganntha kshetra. Of the important Sakta shrisnes in Purushottam kshetra 
mention may be made of Ramachandi, Baliharchandi, Baseli, Varahi, 
Alamchandi, Saptamatrikas, Dakshina Kali, Syama Kali, Jhadeswari, Bata 
Mangala, Baata Mangala, Lakshmi, Subhadra etc. Some important shrines 
deserve a little discussion here to trace the sakta tantric importance of the 
cult of Jaganntha. 


Goddess Subhadra 


The three wooden idols of Sri Jaganntha, goddess Subhadra (in the 
middle) and Lord Balabhadra, representing respectively Vaisnavism, Saktism 
and Saivism, installed in the Sri Mandira occupy the pivotal position not only 
in the sacred complex of Sri Kshetra, but also in the whole of Orissa. The 
Great Triad (comprising Jagannatha, Subhadra and Balabhadra) in the name 
of Jagannatha worship earned wide celebrity and acclaimed high esteem in 
the whole world. 


The central position of goddess Subhadra in the Sri Mandira!’ suggests 
that she belonged to a hoary antiquity, much anterior to the worship of Sri 
Jaganntha. A cluster of Saiva temples within the precinct of Sri Jaganntha 
temple complex (now extant) was there much earlier than the construction 
of Sri Jagannatha temple. Sakta temples and shrines with the installed icons 
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of Sakta pantheon in and around Sri Mandira reveal the Saiva-Sakta emi- 
nence of Sri Kshetra. The three important Saiva temples, now seen within 
the compound of Sri Jaganntha temple complex-Patalesvara, Isanesvara and 
Agnisvara show the foundation almost equivalent to the present ground level 
of the Puri town. The Jaganntha temple exists at much higher level and al- 
most equal to the height of these three Siva temples. Most of the Sakta 
images in and around Srikshetra are assignable to 10t/11trh century A.D. 
when the concept of Sakta pithas, Sakta temples and Sakta images reached 
the high water-mark of glory. Possibly Subhadra might have been anthropo- 
morphized during this period. 


In accepting the theory postulated by a group of German scholars in 
regard to origin and association of Subhadra, Dr. Rath plausibly writes: 


L. Goddess Subhadra is placed in between two male figures who repre- 
sent Vishnu and Krishna 


I. Goddess Subhadra was introduced into the great temple as Laxmi, 
positioned to the left of a male figure whom we only know as Sri Jagannath 
and Purushottama-Narasimha in the past. This theory is based on the fact 
that she has been remembered as Laxmi. Subhadra was considered as 
Laxmi among Brahmana circle even in late 15 or beginning of 16 century 
A.D. But this cannot virtually substantiate that Subhadra, a tribal goddess 
who became Hinduised Sakta goddess later, was Laxmi on some point of 
time in the history. If it is presumed that Jagannath triad was placed after 
original Purushottam-Laxmi images were displaced, reference to such re- 
membrance can also be applied as a supporting evidence. 


ID. When Lord Balabhadra was introduced her position changed and she 
was remembered to be a Sakta goddess. 


IV. As regards her combination with the figure of Sri Jaganntha there can 
be two possibilities, whether she was there already with Sri Jaganntha and 
both the wooden images were enshrined in the Puri temple and Purushottam- 
Laxmi or she was introduced inside the temple being interpreted as Laxmi, 
the consort of Purushottama and both the figures were combined within the 
Puri temple. 


V. Goddess Subhadra according to this postulate was originally a Sakta 
goddess who became Laxmi temporarily and again reverted to her sakta 
status after Balabhadra was introduced and then her position changed, sO 


also her theology. 


Mi. Her iconology categorically throws light on origin and development of 
Sri Jaganntha worship. Her connection with (a) tribal cult and (b) western 


Orissa is ominous. 
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I~ the analogy of the rise of the tribal cult, Sthambeswari or Khambesvari 
3~™> ~z> incorporation in the Brahmanical faith from about the 6 century 
°5e origin of goddess Subhadra is traced from the tribal religion simulta- 
SC sv. Since she is iconographically akin to Sthambheswari she might have 
~s2~ anthropomorphized simultaneously and assimilated in the Hindu reli- 
° on. The shape of goddess Subhadra is slightly different from Sthambesvari 
~aving an oval face and waist line while Sthambhesvari is devoid of waist line 
nor an oval face, but virtually a straight pole. Legends connected with both 
the cults are more or less similar in nature. Born, brought up and propitiated 
in the low caste society, they are worshipped after their Hinduisation by the 
low caste priests. Sthamvesvari is worshipped in Vanadurga mantra with the 
offering of non-vegetarian bhoga whereas Subhadra is propitiated with 
Bhubanesvari mantra and vegetarian bhoga is offered to her, Sri Jagannatha 
and Sri Balabhadra. 


As regards the formation of the Triad Dr. Rath rightly writes, “the great 
temple built by Anantaverma Chodaganga Deva which began in 1135, shows 
that originally it was planned for one figure only. Also may be it was assigned 
to enshrine two deities only, a god and his divine consort-a goddess. The 
question whether this couple existed from the very beginning or the female 
figure was added to the Purushottama figure at a certain moment, cannot be 
answered with any degree of finality. The iconography of Subhadra corre- 
sponds to the usual iconography of a tribal deity, which has been Hinduised 
by being identified with a Sakta goddess and resembles particularly to the 
iconography of the Hinduised goddess Khambesvari, the lady of the post. 
Also Subhadra corresponds to her iconographical character. Many features in 
her worship point to the fact that she was originally a Sakta goddess.” The 
anthropomophisation of tribal cults to the fold of HIndusim must have oc- 
curred from the time of the Bhaumakaras. “The analysis of Jaganntha as 
Purushottama [eft no doubt that Subhadra was, at that stage of the develop- 
ment, interpreted as the consort of Purushottama-Jaganntha. The idea that 
Subhadra is, in reality, none but Lakhsmi and wife of Jaganntha, can be seen 
even in the cult today. We might therefore well assume that the idea of the 
couple is older than the Purushottama stage and was already there at that 
time when Jaganntha was predominantly identified with Narasimha, who also 
has a strong erotic component (Laxmi seating on his lap or left thigh). 


The concept of Trimurti with the association of a form of mother god- 
dess a Sakti was widely known from the time of the Mahabharata. Basudeva 
and Balarama are two Brisni heroes and Subhadra their sister. This ideaology 
is converted to the cult images in the temple of Anantabasudeva at 
Bhubaneswar (13 century A.D.). Hence, the Traiad of Jagannatha-Subhadra 
in wooden form, as opined by the scholars, was originated in Sri Kshetra not 
before the 13 century A.D. 
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Bali Harchandi, one of the protectress Chandis of Sri Kshetra and one 
of the powerful sakta tanrtic goddesses on Chilka.(along with Kalijai, Bhagavati, 
Tara, Durga, Narayani, Kalika, Hingula and Charchika) is enshrined in a temple 
to the west of Sri Kshetra on the mouth of Chilka. In tantra sashtra she is 
depicted as one of the saktis of Sri Kshetra. 


Dakhina Udhatitire devisri harachandika 
Sarvasidhi mayidevim kaula abhayapradah 
Astabhuja mahabhima mahisasuramardini 
Baluka parvatasina mahakila namastute 


Harachandi finds frequent mentions in the invocatory verses composed 
by poets of different ages and also in the Oriya literature. Like many other 
eminent goddesses of Orissa she is very prominent in legend and tradition. 
During the period of Bhoi dynasty a tantrika named Pratakapalika attained 
enlightenment (siddhi) in this pitha. Sri Ramachandra Deva, the founder of 
the Bhoi dynasty was attracted to this tantrika for his miraculous power. It 
was he who caused construction of the present temple in honour of the deity 
in the prototype of Markandesvara temple at Puri and granted land for her 
daily rituals. Various other stories are connected with the goddess which 
cannot possibly be enumerated here, but all these highlight the deity as a 
Chandi of Sri Kshetra and goddess of water and navigation who saves the 
boatsmen and fishermen from the peril which they very often confront in the 
sea. 


The goddess is eight-armed Mahisamardini on the demon who is in the 
theriomorphic form. The image is made of rough sand stone and shows 
crude workmanship. Her iconographic features and the pose and the pos- 
tures are akin to that of Mahisamardini images in the Vaital and Sisireswara 
temples of Bhubaneswar (belonging to the 8“ century A.D.) may be as- 
signed to the illustrious Bhaumakara period when most of the sakta pithas 
and shrines sprang up in Orissa. 


Baata Mangala and Bata Mangala 


The goddess Mangala is so popular in Orissa that she is propitiated 
both in folk and anthropomorphic forms. In the rural Orissa various festivals 
are observed in honour of the deity. In regard to her origin we have to 
depend as usual on mythological stories. She is also connected with naviga- 
tion as various popular stories like Taaopoi and Khulana Sundari are con- 
nected with her. A story relates that when Brahma appeared from mahapadma 
on Tuesday in the month of Chaitra (March-April) he was terrified to see the 
endless sky and was at a loss to decide the course to be adopted for the 
universe. At this moment Mangala, the incarnation of Brahmasakti appeared 
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and showed him the naval region of Vishnu from which (he could start crea- 
tion ).!8 


Another story in Markandeya Purana relates that Devi Durga fought 
for a long time with Mahisasura but was unable to kill him. It was at this 
critical moment Devi Mangala appeared before Durga and reminded her of 
the boon of Brahma to Mahoisasura that the demon could be killed when she 
exposed and showed her genital organ. She prayed her to be naked, so that 
Mahisasura at the sight of her secret organ would become powerless. Durga 
had to do according to Mangala’s advice and the demon king Mahisasura was 
defeated. Mangala was born from the sakti of Durga. Hence, she is regarded 
as one of the manifestations of the Devi, evidently bearing her characteristic 
features. But her iconographic features are not like war goddess. Mangala in 
her benign character is known as Sarvamangala or Mangalarupini, the de- 
stroyer of the demon Ruru.!? 


Mangala is propitiated for genera! well being and particularly for chil- 
dren. As such the shrines of Managala are installed in different sacred centres 
of Orissa. At Puri we come across two shrines of Managala, one is known as 
Baata Mangala and the other as Bata Mangala. 


Baata Mangala of Puri is enshrined on the gateway to Srikshetra on 
Jagannatha road (Baata). She is believed to guide the pilgrims to Srikshetra 
and is worshipped in the mantra of Durga. She is also known as Maha Mangala, 
Sarva Mangala and Mangala but her dhyana is different from that of Bata 
Mangala and enshrined within the temple premises of lord Jagannatha. Her 
dhyana is - 


Vatarunam samam prasannavadanam chitramvara bhusitam 
Devim padmasanam sthita trinayanalasitam sarvadanalakadam 
Hasthavhyam karunamkusam karajuge pasyavistarjayi 

Vande dharmapathe pradasinimayi matam jaganmangala 


She is beautiful, two-armed and three-eyed goddess seated in 
Padmasana with smiling face, holding lusciously pasa and ankusha. The im- 
age of Baata mangala is four-armed, upper two holding possibly Pasa and 
ankusa (indistinct) and the lower two arms broken. Bata Mangala has differ- 
ent iconographic feature; she is four-armed and three eyed, seated in 
padmasana, holding gada in upper right and trisula in upper left hand while 
lower ones are in varada and abhaya mudras. 


Shyamakali 

Shyamakali of Bali Sahi of Puri town was established by the Bhoi Raj 
family after the headquarters from Khurdha to Puri was shifted. She was the 
presiding deity at the old palace at Puri. She is four-armed, holding Khadga in 


upper left hand, upper right in abhaya, while lower left holding severed human 
head, left in Varada mounting on a dead body. She confirms to the dhyana of 
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first Mahavidya Kali. She is worshipped in Dakshina Kali Mantra. Shyama Kali 
IS an Important Sakta shrine of Puri where thousands of devotees throng on 
Tuesday, Saturday and other festive occasions. 


Banki Muhana Ramachandi 


This is an important sakta shrine of Puri located on the mouth of the 
dead river Banki muhana near the Cholera hospital of Puri town. She was 
originally installed on the confluence of the river Banki muhana and is tradi- 
tionally associated with the legend of the Daru of Jagannath. She is believed 
to have protected the sacred daru when arrived floating in the mouth of 
Banki muhana on the sea. She is further believed to be the saviour goddess 
of the fishermen and the naval crews. The association of goddesses on the 


mouths of rivers or valleys with the navigation and fishing is a common 
tradition of Orissa. 


The deity in chlorite stone is a six-armed Mahisamardini holding sword, 
arrow and trident (piercing the buffalo-headed demon) in her right hands, 
shield, bow in her two left hands while the third one twisting the head of the 
demon. Mahisasura is attempting to twist the left leg of the devi with his 
sword holding tight. The mount lion is very prominent in the position of at- 
tacking the demon. The six-armed goddess is comparable to the images of 
dakshina Chandi at Bhubaneswar and Sikhara Chandi of Patia. All these fig- 
ures of six-armed Mahisamardini are assignable to the Bhaumakara period. 


Varahi at Bali Shahi 


The nicely carved image of Varahi at Balishahi of Puri town (in chlorite 
stone) is four-armed holding a fish and a skull-cup in the upper two arms, 
while the lower right arm is in abhaya pose and the lower [eft holds a child on 
her lap. The goddess is worshipped by the Brahmin priest with non-vegetar- 
ian food, particularly fish. The local people on enquiry indicate that the god- 
dess was propitiated with six other matrikas. The Muslim invader Kalapahada 
desecrated the images and broke them to pieces. Fortunately the schulpture 
of Varahi could be saved from the iconoclastic wrath of the Muslims. The 
image with bold workmanship emitting celestial smile and grace looks el- 
egant. In view of the workmanship and smile it is assignable to the Bhauma 


epoch. 


Saptamatrikas 


A set of Sapta Matrikas comprising Brahmani, Indrani, Koumari, Vaisnavi, 
Sivani, Varahi and Chamunda flanked as usual by Birabhadra and Ganesha 
are worshipped in a modern structure on the eastern edge of the 
Markandeswara tank in Puri town. These images are assigned to the 
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Somavamsi period, when the dilapidated Jaganntha temple was rebuilt by 
Yayati Keshari. Possibly these were carved and installed during the Somavamsi 
period in the vicinity of Markandeswara tank. The Madala Panji relates the 
construction of the Saptamatrika temple by one Bhimakeshari (Ref.) of Keshari 
dynasty. The Matrika images here (except Chamunda) are associated with a 
child each. It was from this time onwards the mother goddesses were asso- 
ciated with the child. 


Lakshmi 


The construction of Jaganntha and Laxmi temples at Puri by the Ganga 
monarch Chodaganga Deva (1078-1147 A.D.) in the first part of 12 cen- 
tury A.D., was one of the greatest landmarks in the history of Vaisnavism 
and in the annals of temple architecture in Kalinga. The emergence of 
Jagannatha religion virtually coincided with Laxmi. With the rise of Laxmi- 
Jagannatha worship there developed a series of legends and myths. To high- 
light the worship of Laxmi as the goddess of wealth and her connection with 
Sri Jagannatha a very interesting legend was coined and recorded in the 
Mahalaxmi purana. Laxmi is generally connected with Narasimha, Varaha 
Avataras and also with Purusottam. Her connection with Sri Jaganntha and 
not her anshrinement in the Sri Mandira with Jagannatha seem to be some- 
what peculiar. She in iconic form is worshipped in a separate temple but not 
with the Daru Devata Sri Jagannatha. However, after this interesting legend 
was made popular Laxmi became a household deity in the Hindu villages of 
Orissa. 


However, this legend has some historical significance. Most probably 
the legend and the worship of Laxmi amply spread after her enshrinement in 
the Laxmi temple at Puri. The story also emphasizes the preponderance of 
Laxmi in the Sri Jagannatha culture. 


Another important aspect of the story is that there is no caste bar in 
propitiation of goddess Laxmi. This eclectic attitude prevails upon in the serv- 
ice pattern of Jagannatha temple where people irrespective of caste and 
creed can partake food within the temple compound. The story further al- 
ludes that the association of Laxmi with Jagannatha is almost enviable failing 
which the latter is powerless and even unable to maintain His livelihood. Most 
probably from this time the Gurubara Manavasa festival became a household 
ritual in Orissa. It has been pointed out earlier that the construction of Laxmi 
temple ushered in a new era of development of the cult particularly in Orissa. 


Coming over to the iconography of the goddess we found that the 
presiding image in the Laxmi temple, made of chlorite stone is seated on a 
double lotus pedestal in padmasan. She is four-armed holding the fully blos- 
somed lotus in upper hands while lower left in varada pose holds a ratna and 
the lower right in Abhaya mudra. The two elephants standing on the lotuses 
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on each side are anointing the deity by pouring water from the inverted jars. 
She is well-ornamented with bejewelled kiritamukuta, rounded ear ornaments 
three-beaded necklace, baju bandha, armlets, waist girdles and anklets. Since 
she is covered with clothes and flowers it is difficult to examine her in detail. 
However, this is an elegant image and being the bestower of wealth and 
material prosperity she is revered by all visiting the Sri Jagannatha temple 
complex. There is a common belief that Laxmi appeared as Sri Devi either 
with Bhudevi or Sarasvati in the images of Vishnu and his incarnations par- 
ticularly from 12 century onwards. The enshrined images of Nilamadhava in 
the twin temple of Gandhradi is flanked in the lower corners by Sri Devi and 
Bhu Devi. Similar such images of Vishnu or his incarnations are found in dif- 
ferent places of Orissa are flanked by Sri Devi and Bhu Devi. Gajalaxmi form 
of the devi is depicted in the door lintel of almost all temples and even Bud- 
dhist monasteries. The earliest representation of Gaja Laxmi is seen in the 
Khandagiri cave (1# century B.C.). 


Laxmi, thus in various forms exerts tremendous influence in the Hindu 
world. She is even more widespread in the rural communities. A particular 
brata known as Guruvar Brata is observed on every Thursday and more 
gorgeously in the month of Margasira in the Hindu households. On Margasira 
Manavasa Gurubar new corn jis offered to her, as she is the goddess of 
agriculture. The Padma purana furnishes an interesting account of the Margasira 
brata on the first Thursday of Margasira. The goddess is propitiated with 
sweets praying for general wellbeing and material prosperity. The offerings 
are distributed among Brahmins and family members. On the second Thurs- 
day cakes, on the third Thursday rice mixed with curd and on the 4 Thurs- 
day Syamaka and paddy are offered to her. This brata reminds us of the 
harvesting of the corn and Lamxi’s association with agriculture. It is, there- 
fore, natural for agriculturalists to worship her with pomp and grandeur for 
material prosperity.?! 


Srikshetra or Purushottama kshetra has been one of the earliest Sakta 
pithas of India. Taking into account the numerous legendary episodes of 
different times the antiquity of this kshetra can be traced from the time of 
the Mahabharata. This was a great centre of pilgrimage from the ancient 
times. The successive royal dynasties from the Bhaumakaras have left be- 
hind their cultural and religious imprints on this sacred centre. Some scholars 
have sincerely attempted to identify Sri Purushottama-Jaganntha with the 
sacred Jinasana taken away by the Nanda Raja to Magadha in the py century 
B.C. and forcibly brought back by the emperor Kharavela in the 1% century 
B.C. Jagannatha is so pervasive in nature that he has absorbed the quintes- 
sence of all Indian religions. The Saivite aspect of the Lord is clearly discern- 
able in is rituals and worship pattern. His elder brother Sri Balabhadra is 
sidered as an incarnation of Siva. The Sakta significance of the Jagannatha 
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worship is alluded in the preceding pages. The Madalapan]ji clearly relates the 
construction of the Jagannatha temple by Yayatikeshari in place of a dilapi- 
dated one. The Gangas and the Gajapatis further heightened the cult not 
only in their empire but also in the whole of India identifying themselves as 
Durgaputra and Purushottamaputra. It was during their regime the sacred 
centre of Puri was turned to one of the four Dhamas of India. The most 
surprising is the fact that under the influence of technological developments 
and modern forces the Jagannatha culture on the whole remains unchanged. 
The traditional mode of worship, festivals and ceremonies, rites, rituals and 
offering of foods continue without any change. Such is the greatness of the 
great culture. 
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Sri Jagannatha and the Adivasis: Reconsid- 
ering the Culture and its Traditions 


Prasanna K. Nayak 


The Crux of the Problem 


In the pursuit of scholarship and learning regarding Odisha, Ancharlott 
Eschmann, the leading lady in the team of German scholars engaged in the 
Odisha Research Project (of preface to Eschmann, Kulke and Tripathi 1978, 
ix-xi), suddenly fell ill and met her fateful end. In recognition of the path- 
breaking scientific work she initiated, it would not be inappropriate to say 
that she sacrificed her youthful life in the country of Lord Jagannatha. Her 
concern to unravel the mystery of the Jagannatha worship and its traditions 
in juxtaposition to those of the Adivasi world (Eschmann 1978, 265-83) will 
remain as a recurrent theme for researchers of the coming generation, who 
will be espousing it as the main problem in Odishan research (ibid, in 
memoriam, v-vi). Concurrently, in the search for the history of Odisha and 
the temple chronicle Madalapanji, Eschmann, Kulke and Tripathi have founded 
a new phase of history towards learning about Odisha by bringing out the 
magnum opus, The Cult of Jagannath and the Regional Tradition of Odisha 
(1978), metaphorically of the dimension of the legendary Madalapanji, and 
literally the modern Madal/apanji, which would remain for the future as a 
treasure of Odishan research enterprise. The contribution of each of the au- 
thors to the volume will act as a beacon to Odishan study, ranging from 
historical to indological to anthropological. 


Without intending to evaluate the limitations of the aforesaid work, I 
admit point blank that knowledge of history, of a broad and large view of the 
society and culture in terms of its spatial and temporal perspectives, could be 
made a sine qua non for ‘regional studies’, however, conjectural the history 
might be in the process of formulating reconstructions of the past. By com- 
forting oneself with the cushion of historical facts and foibles, one might 
proceed along the same path and direction, though perhaps with a different 
orientation to reach the past and to know the unknowable. Natural scientific 
ideals in anthropology have prevented some students of Society and culture 
from looking back to history, imputing all the discredit to ‘historical explana- 
tions. Such a stance to untenable history led structural explanations of an 
off-the-cuff nature, rendering the whole exercise an idealistic construct. On 
the contrary, history for history’s sake and not beyond, not even present 
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associational alignments at the level of contemporary happenings and their 
inner logic, provides the student of history with less leeway to chance upon 
explanations with seeming accuracy and logical consistency in reflecting real- 


ity. 


Further natural scientific ideals in anthropology have guided and ori- 
ented anthropological research, giving little leeway for the consideration of 
historical points of view, which as a matter of fact enlighten the student of 
society and culture engaged in understanding and explaining the specificity of 
the occurrence with reference to space and time. Temporal events need not 
necessarily be assumed to have an evolutionary form: rather, they quite 
often approximate to an involutionary order which may characterize what is 
sought after, for cultural values and social pre-requisites often are reiterated, 
re-emphasizing the status quo ante (Eschmann 1978, 99-117). In the pur- 
suit of having a full comprehension of regional culture, allusion to historical 
facts and conjectural interpretations do provide a platform for examining 
minor details of empirical regularities, which in turn help clarify the ambigui- 
ties, doing away with the inordinate subjective bias at one or the other level. 
Embracing whatever available history that is very close to one’s heart, inher- 
ing the knowledge of the large view of the subject matter under study, and 
with a broad premise of insightful questioning from above and observational 
feedback from below, researchers into regional cultures could provide rich 
dividends for growth of knowledge, resolving the browbeating of one by 
another and the consequent impasse. The present level of Odishan study has 
remained poised betwixt and between. The transfixion has to be overcome, 
and mutual borrowing of facts and cross-fertilization of ideas garnered and 
galvanized. 


Research efforts garnering strength from the sources of living history 
lying embedded in the people, their traditions and continuing practices have 
to be put on anvil to understand a traditional society and culture like that of 
Odisha. Ethno-historical studies in Odisha warrant greater attention, for the 
living the present might not have to be dug into future as we are digging our 
past now. It is my view that a lot more ethnographic and ethnological work is 
awaiting. The real greatness of the ‘great tradition’ of Jagannatha ideology 
has to be reconsidered and refocused more from the people’s perspective of 
day-to-day practice than from the metamorphic view of the dominant few, 
ever glorifying their ‘own’ and ‘not the other’. Most writings by Odia scholars 
on Jagannatha are guided by the ‘Metamorphic dominant view’, hardly un- 
covering the facts lying at the bottom level, or reaching the root. Most of 
them, irrespective of their scholarly orientation, cannot deny the tribal origin 
of the Jagannath consciousness, but they rarely realize the tribal social real- 
ity which would have prompted such a tradition in Odisha, unique in India. 
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mselves. That is why, I am afraid my 
strued as iconoclastic to some. 


At the present level, the continuing agenda of work by scholars of the 
German School on Odisha, namely, Stietencron (his endeavour to map out 
the spatial distribution of the multiple local-level sacred centres and shrines), 
Kulke (his search for more social history to reconstruct history) Pfeffer (his 
concern with the social structure of the Adivasi vis-a-vis their neighbours), 
Schnepel (his study of jungle kings and village-level cultural performances), 
Hardenberg (his structural interpretation of the Cult of Jagannath in Puri) and 
others who have evinced a great deal of interest in the regional study of 
Odisha, has to be mutually self-supporting. The research focus of each of 
them is on the local traditions and variations, so far little studied, with the 
people and not apart from them, embedded in the beliefs and practices of the 
folk and in institutions from clanship to kingship, from tutelary deity to state 
deity. Studying regional traditions by focusing on sub-regional and local levels 
could throw immense light upon understanding the great civilization of India. 
In the Odisha context, approaching from below, from the level of unrecorded 
living traditions common to the majority, provides not only better insight into 
the problem of study but also helps formulate theories of high explanatory 
value. 


It may be pointed out here that in recent years there has been a 
burgeoning interest in the Jagannath studies in Odisha today. Sri Jagannath is 
being discussed more and more in organized study circle by Odia scholars of 
all hues, be they politicians, administrators, university academics, Sanskritists, 
and even NGOs. The research interest shown by German scholars on 
Jagannath in the early 1970s may have contributed to shape this interest. 
The temple of Jagannath in the hilly tribal country of Koraput was built mainly 
with the patronage and leadership provided by Odias from the coast where 
today one finds local tribal groups engaged in sankirttan and other temple 
duties, which itself would form an interesting study. However, there is no 
denying the fact that the interdisciplinary approach of the team of German 
scholars to the study of the regional tradition of Odisha, focusing on Jagannath 
at the centre, has provided the fillip and created an impact. It is precisely 
because of this prelude to approaching the crux of the problem, both theo- 
retical-methodological and factual in relation to reiterating the Adivasi con- 
nection with Sri Jagannath, that the work of German scholars has been re- 
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The Adivasi Connection with Sri Jagannath 


So far as our knowledge goes, the connection of Sri Jagannath with 
the Adivasi has manifested revelations like (1) the Indradyumna legend, which 
tells how the deity originally worshipped by the Adivasi Sabara chief was 
transmigrated to Puri (Eschmann 1978, 99-101). As a matter of fact, one 
group of Adivasi, known as Saora or Sabara, continued to live today with 
their unique tradition. Often in generic usage, the term Sabara means the 
entire world of Adivasi communities, including those beyond Odisha. (2) The 
Jagannath figures along with their respective morphological features and their 
countenance, giving the impresstion of an unfinished, premature, aboriginal, 
savage, exotic look. (3) The Jagannath trio worshipped predominantly in the 
form of crudely designed wooden images, as if unfinished wood carving sug- 
gested the primitive or Adivasi mentality of designer-craftsman, as the belief 
goes, and the exploration into the worship of wooden images in different 
parts of Odisha (Eschmann 1978, 265-83), more specifically in Adivasi-domi- 
nated areas. (4) The continued practice of a special priesthood bestowed 
upon the Daita, descendants of the Adivasi worshipper, believed to be the 
inheritors or ‘relatives’ of Lord Jagannath, entrusted with services in intimate 
contact with the figures, like giving them bath, dressing them up daily and 
moving them when ordained. (5) The Puri navakalevara ritual and the re- 
ported Adivasi practice of the ritual of renewal. (6) The deity historically in- 
ferred to have a westerly (west-Odisha) origin (Stietencron 1978, 66-7) and 
later brought to the east (Puri)-I would say: brought from non-coastal Odisha 
to coastal Odisha. And (7) Odisha incidentally has as many as sixty-two 
varieties of Adivasi communities altogether, composing one-fourth of its to- 
tal population, besides the sizeable population of rural caste communities 
maintaining traditions not dissimilar to the Adivasi, all of which could have 
prompted such a cult somehow. 


Among some other connections which are not very far from the above 
and quite easily traceable are (1) the continuing ritual practices by the own- 
ing lineage/clan of the Daita priests comparable to all those in different line- 
age/clam groups of many Adivasi communities of Odisha; (2) culinary prac- 
tices and cuisine in the Jagannath temple correlated with those of the Adivasi 
traditions of simply boiling cereal, pulses and vegetables in earthen pots with- 
out purjah, frying in oil; (3) the tradition of drawings, paintings, engravings in 
the temple wall and the wall-deity comparable to ritual art, painting and drawing 
in Adivasi dwellings; (4) the kin relationship of the Jagannath trio and its 
connection with the Adivasi societal system; (5) the ritual of the car festival 
and Navakalevara, compared with the commemoration ritual for the dead 
and ancestor worship among the Adivasi; (6) Non-Brahman priesthood in 
many Hindu temples and in rituals of both Adivasi and caste communities; 
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(7) the Jagannath ritual and its festivities vis-a-vis the festivities, cultural 
performances and cultural traditions of non-coastal and coastal Odisha; 
(8) traditions and social institutions discussed and worked out from the gen- 
der perspective, especial! 


| y keeping in mind the ambivalent role of Subhadra, 
the sister, and Laxmi, the wife of the Lord. 


| For the sake of clarity, the points outlined above in respect of the 
Adivasi connection with Jagannath can be amplified as follows : (1) in Adivasi 
societies each clan and lineage often has its own deity closely associated 
with the ancestor: in the case of the clan it is a mythical ancestor, and in the 
case of the lineage it is a known ancestor. Each clan has its own priest, as 
also each lineage. Each priest takes care of his own ancestral deity under a 
specific symbol. In the Jagannath temple each of the triad has its own priests, 
daita sevakas, who are understood to be of tribal origin. Each has its own 
symbol! clearly distinguished from the others in terms of colour, texture and 
other associated adornments including the respective decoration of the 
wooden cars at the time of the Car Festival. (2) In the Jagannath temple the 
culinary practices are such that the Lord is offered only boiled food consisting 
of native varieties of cereals, pulses, and vegetables, never an item imported 
from the outside, such as potato, tomato, etc. The food is only boiled and 
never fried with oil (aphuta) and without any spices except ginger. Garlic and 
onion are being ruled out altogether. Till today, caste Hindus continue to 
observe mourning for about ten days by not taking any fried food. The Adivasi 
mode of culinary practice is similar to the temple food of Lord Jagannath as 
the Adivasi ideally neither fry their food nor take spices. Their main items of 
food are : rice, dal (sometimes dal and vegetable mixed together and just 
boiled, called dalama in Odia, one of the favourite temple foods of Odia 
devotees) and boiled vegetable or boiled green leaves, often mixed with 
vegetables, called saga. One can make similar comparisons regarding the 
other varieties of food too. (3) The wall-paintings in the dwellings of Adivasi 
society and the wall-paintings in the temples, with their implication of the 
great deal of clarity (as I shall show in greater detail later). (4) A similar type 
of kinship relationship as that of the Jagannath triad is observed in practice in 
Adivasi societies, the details of which are discussed in the following section. 
(5) The car Festival and Navakalevara of the Jagannath triad can be said to 
be analogous with those of the secondary burial ritual practices prevalent 
among the Munda Adivasi communities. (6) The presence of non-Brahman 
priests in the temple of Jagannath is an important indicator of the fact that 
the triad had its origin in the Adivasi world, and even today many non-Brah- 
man priests are the main priests in many rural villages of Odisha, and the 
deities are not necessarily the deities of the textual Hindu pantheon. In al- 
most all the Siva temples of Bhubaneswar we usually see at least two i 
of priests at a broad level, one from among the high Brahman groups an 
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the other from the non-Brahman caste group or low Brahman group. So far 
as my observation goes in all these Siva temples, at Sivaratri, the main 
rituals of the presiding deity of the temple are performed by the non-Brah- 
man or low Brahman priest. A question arises here as to who is the main 
priest, the Brahman or the non-Brahman ? In other words, who is the original 
or earlier priest and who is later ? The Brahman priest does the ritual bathing, 
clothing, and decorating, etc, of the associated deities of the Siva temple 
outside, whereas the ritual bathing, cleaning, clothing, decorating, etc., of 
Lord Siva and his vehicle Vrishava are done by the non-Brahman or low 
Brahman priest. Besides, the phenomenon of non-Brahman priests claiming 
Brahman status today is very conspicuous. It may be also said here that 
there is a great deal of difference in the priestly ritual practices of the coastal 
non-Adivasi area and the non-coastal Adivasi area; in the coastal there is 
not. (7) The cultural performances and traditions, including dances, songs 
and movements, associated with Jagannath are pretty old and exotic, and 
can be compared with those of the Adivasi world. (8) Women are very im- 
portant in Adivasi society, have high status and constitute the central pillars 
of their society. In a similar vein, Subhadra, the sister occupying a central 
position between the two brothers, also speaks of the practical aspect and 
tradition of the cult which is very much alive among the Adivasi (erection of 
memory stones of brother and sister close to each other in almost all Munda 
communities) and man Adivasi-like caste communities of rural Odisha, even 
today. 


A lot more could be discussed on the basis of empirical observations 
and ethno-historical collections regarding the Jagannath worship and its Adivasi 
correlates by extending the scope of the study to its vivid details. However, 
in the following sections of the paper I would like to discuss some of the facts 
which are very common but important to the understanding of the great cult 
and the society and culture of Odisha although it might appear to some as 
unconventional and unprecedented. 


I may make it clear that when I am using the term ‘Adivasi’, it refers 
not only to the government category of scheduled tribe (for that matter 
Odisha has as many as sixty-two scheduled tribes) but also to a large number 
of communities, which although considered as castes, mostly inhabit non- 
coastal Odisha and retain elementary structures to a great extent. A sys- 
tematic study of those communities, I firmly believe, could fill lacunae in our 
knowledge and offer a great deal to our reconsidered view of Jagannath and 
Odiya society, at the same time contributing to a much clearer understanding 
of Indian society in the light of recent Indian studies (Bailey 1996, Bayly 
1989, Fuller 1996, Sex 1991, Schnepel 1995,1997), and reconsidered views 
of Indian society (Inden 1990, Quigley 1993). 
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The People’s Belief and Unders 


¢ : tanding of i i i 
the Trio: Sri Jagannath, Sri Bala g of the Social Relationship of 


bhadra and goddess Subhadra 


rs g and at the same time most appalling to the 
sv a simple believer and the practitioner of the cult 
a fa oi een tied to each other as something other than 
Cer relict on sh Y e€ commoner’s comprehension. Speaking about 

I Nip in terms other than that of the divine brother-sister would 
be like committing a great sin, mahapapa, and a grievous wrong-doing for 
which one would be attributed with mahapatak and after death sent to hell, 
narka, for the relationship between them is divine and clean, pawitra. It is not 
only a strongly founded belief which treats the trio at that elementary level of 
social lineal ties but also the ideology considered paramount in family-rela- 
tionship as opposed to inhering in affines, of female spouses after marriage. 
In practice, the elaborate interactional and behavioural transactions between 
the brother and the sister, and the various institutional regularities and recur- 
rent processes in vogue during life and after death, particularly in rural and 
Adivasi societies, and more appropriately in elementary forms of societies, 
attest to the most fundamental importance of the brother-sister relationship 
in Indian society, as if it hings on the brother-sister relationship only, which is 
structural in its nature. The Jagannath culture preaches the value of the 
brother-sister dyad in the triad in soothing the heart and refreshing the mind 
of the general populace of the society to the extent that within its socio- 
religious universe it is considered the last divine limit, for the cult and its 
centre are held in highest esteem. There are occasions in which the cultural 
tradition of the brother-sister relationship is dramatized in public not exactly 
to the amusement of the onlookers, but reminding them of the reciprocal 
relationship between brother and sister, and by extension, the ties between 
their respective families. These cultural traditions continue to remain alive 
today in Adivasi world, as will be discussed later on. 


The other relationship of the triad, most easily acceptable and most 
accepted by the people and deeply ingrained in the commoner's mind, is the 
brotherly tie between Jagannath and Balabhadra, respectively between the 
younger brother and the elder brother. They are together, but unequal in 
social status, occupying the two ends of the triad and protecting the sister 
who is secured in the middle as if zealously guarded by the two mighty arms, 
mahabahu. The orientation of the triad is such that the younger Jagannath is 
left to the elder Balabhadra and the younger follows the elder in a line, all 
taking a right-angle turn, which is convincingly the ideal patterning of moves 
ment of social persons in relationship to one another who occupy definite 
status positions. The brothers with their unequal attributes in situations face 
each other, as if having an inherent contradiction between them, but the 
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structure of the brotherly relationship is such that the elder commands the 
younger and the younger obeys the elder at any cost. The belief and the 
ideology of brotherly tie, notwithstanding the severance of the relationship, 
positively affects Indian individuals in whatever sphere and under whatever 
circumstances the two, the younger and the elder, are placed in relationship 
to each other. In practice, people cultivate this relationship against all the 
odds and not only attach a high value to such a brotherly tie but also con- 
sider a family of joint brothers of high social status, not to mention the 
economic consideration of their mutual support. The empirical observations 
in respect of brotherly relationships in Adivasi societies amply illustrate its 
tenor and the perspective of unity in the event of offence and defence. 


Brother-sister Relationship: Empirical Observations in Adivasi Society 


In 1975, while working among the Dongria Kondh, in one case (cf. 
Nayak 1989) I found that two sisters in a family, although having attained 
more than the marriageable age, being already over 25 years, turned down 
all marriage proposals and continued staying in the parental house because 
the father died and the only brother, younger than they by 15 years, was a 
minor. They worked hard in their swidden fields to earn subsistence for the 
family and waiting for the brother to grow up, marry and establish his family. 
They also acquired and saved money little by little, selling the consumable 
surplus of farm and forest produce every year to meet the demands of 
brideprice to secure a wife for their brother. The two sisters were held in high 
esteem in the village. In my 1984 visit I was told that after the marriage of 
their brother they got married by capture and left for their respective hus- 
band’s house. It is also the customary practice among the Dongria Kondh 
that after the death of the husband a woman with a male child tries to stay 
back in the deceased husband’s village, but if with a female child she comes 
back to her brother's village. This is a special Adivasi rule much in vogue in 
non-coastal parts of Odisha. For the sister, both ideally and actually there 
exists what is called her brother’s village and her (affine’s) village; thus she 
belongs to two villages. A sister works sincerely for her brother's family and 
wins the heart of her brother’s wife, who in turn looks after her husband’s 
sister just like a mother. Often a brother, in giving more importance to the 
sister than to the wife, creates jealously in the latter's mind. This is the living 
practice in Odia society today, and ritually it is dramatized in the temple of 
the triad, where jealously leads to rivalry between Sri Jagannath and Sri 
Balabhadra on the one hand and Laxmi, Jagannath’s wife, on the other, par- 
ticularly when the two brothers return from their journey with their sister 
Subhadra during the Car Festival, Laxmi being unaccompanied. Empirical ob- 
servations of social institutions and traditions from the feminine perspective 
have much to say on this. 
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In another case, during the Car Festival in Bisamkatak we saw one 
young Dongria Kondh woman being dragged forcibly along the main road by 
a young man, the woman at the same time hurting the man with her heavy 
brass bangles, preventing him from capturing her. The local people, including 
the police Inspector, to some extent knew what it was and therefore there 
was no interference in the affair-rather they were amused by the scene. But 
with the help of the police inspector I intervened and rescued the lady and 
upon enquiry she disclosed that the man had already paid part of the bride- 
price to her father and served in her parents’ house for two years in order to 
acquire her and that year she would have moved to the same man's house. 
But her father died of snakebite, leaving behind two minor brothers came of 
age. She also suggested an alternative to him to defer till her brothers came 
of age. She also suggested an alternative to him to join her and come to her 
family as an adopted son-in-law and look after her parental! swidden plots 
and trees, at the same time establishing his family with her, for he did not 
have good swiddens in his village. This could have served his purpose and at 
the same time her purpose of taking care of her brothers and the parental 
land and property. But the man was not willing and obstinately wanted to 
capture her to his house, for he had paid part of the bride-price and served 
her family. Upon interrogating the man the statement of the lady was found 
to be corroborated, but even then he confided that his brothers did not 
approve of it. The police inspector was convinced and asked the man not to 
harass the lady like that. The situation was quietened. The lady and the man, 
along with their kinsmen, were dispersed. 


The two case studies suggest, above all other social interpretations, 
the degree of attachment of ladies to their parental family and more particu- 
larly to the brother's. In most parts of non-coastal Odisha, among tribes and 
castes alike, the brother-sister relationship continues to be a living tradition, 
more elementary than what we observe in the coastal parts, with their pre- 
dominance of dowry and reverse system of marriage negotiation initiated by 
the brides’ brother, a type unknown to non-coastal ‘brothers’. 


However, the model, the structure of the brother-sister relationship, 
permeates the Indian society in general, although one might be found at 
variance with another. That is why the ideology of the Jagannath trio contin- 
ues to draw nourishment from the elementary level of social relationship held 
paramount in Indian society and, by extension, the superimposition of the 
elementary over the non-elementary, the ideal non-changing over the actu- 
ally changing, the preservation of the primary values of the Adivasi, all above 
the impinging and infiltration of values from above and outside. However, 
present Hindu believers of the cult give credit to all the going-ons around the 
cult as imposed on them from its dominant propitiators and up-keepers. 
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Similarly, among the Lanjia Saora, a Mundari-speaking Adivasi com- 
munity of south Odisha, the brother-sister relationship is very remarkable in 
that it is part of their tradition that in order to establish a new settlement in 
the verdant hills after abandoning the overexploited swiddens and the old 
settlement site, the married brother with his family make it a point to always 
move together with the married sister and her family. Together the brother's 
and sister's families prepare swidden patches anew and establish their re- 
spective houses in the new settlement. For reasons of economic, social and 
psychological security, no other paired family is preferred than the brother's 
and sister’s family pair. On all counts the minimal social unit in the new settle- 
ment is secured, for mutual cooperation is the maximum which is carried 
forward to future generations. The sister’s son marries the mother’s broth- 
er’s daughter in accordance with the same principle of a sister’s attachment 
to her brother and brother's family, in other words to her parental family, 
which is considered paramount, furthering contact between the families of 
the brother and the sister in the subsequent generation. The sister acquiring 
the brother’s daughter for her son helps continue and perpetuate a tradition 
whereby the woman's central role in society becomes immanent through the 
sister-woman and not through the wife-woman. Cooperation between the 
children of the brother and the sister continues at an intimate level: for the 
sister’s son the mother’s brother’s son is as important as the former is to his 
mother’s brother. The mother’s brother-sister’s son relationship is not only 
highly valued but also hierarchically graded, the ZS being considered superior 
to the MB and accordingly extended all treatment. In the erstwhile south 
Odishan district of Ganjam, in the hinterland of the Saora Adivasi concentra- 
tion, there are two hills known as the mamu-bhanaja pahada or the MB-ZS 
hills, and the legend goes that the MB's hill is shrinking and the ZS's hill is 
growing day by day. 


A sister's contribution to her brother’s family in terms of her hard la- 
bour and responsible manner of handling the well-being of the brother's fam- 
ily before marriage is in a sense acknowledge by extending cordiality and 
superiority to her son in the next generation. As we have seen, in Adivasi 
Societies, women are the central pillar or married, remains loyal to the brother, 
respects his wife and would like to inherit the brother's daughter and acquire 
her for her son. After marriage, the sister establishes her own household 
with her husband, yet she moves round her brother’s estate and would cher- 
ish her brother being stronger and stronger on all fronts. Since the Saora are 
known for rice cultivation in the hill terraces or plateaux, and this is highly 
labour intensive, brother at the time of need invites his sister to come and 
work in the field along with her female in-laws, which in fact serves better 
than any other mode of employing manpower in the field. Especially at the 
peak of the rain season, with the blood-hungry mosquitoes being in the field, 
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the men deliberately abstaining from such work. So also at harvest time the 


sister, along with a team of her female in-laws, is specially invited by her 
brother to help and supervise. 


Among the Mundari-speaking Adivasi communities, both North Munda 
and South Munda groups, there are elaborate practices of secondary burial 
ritual in which the married sister is specially invited to attend the function in 
the brother's village. She brings special gifts with her for all the family mem- 
bers of her brother. It may be mentioned here that after the death of the 
sister, the secondary burial ritual for her is observed in her brother's village, 
not in her husband's village, for she is always considered a member of her 
brother's birinda or lineage, even after she marries into another birinda of 
another village. The birinda in fact is the social institution of central impor- 
tance to the Adivasi in which both brothers and sisters are permanent mem- 
bers, and it could be approached as a lineage of brothers and sisters. 


In February 1991, during my fieldwork among the Kolha, one of the 
North Munda groups living in and around Palalhara of Dhenkanal District, it 
was observed in one case how the sister who attended the secondary burial 
ritual of her brother’s son who died at the young age of twelve, was distrib- 
uting a gift of clothes at a public function to all the members of her brother's 
family, including her parents. At about midday, the day following the erection 
of the memory stone, I observed the congregation of kinsmen from far and 
wide under a special shade, chhamundia, sitting over there, and the cooking 
of different varieties of meat in different fireplaces for different categories of 
kinsmen around the outer courtyard of the house. The sister came with her 
gift of a bundle of clothes and put it in the middle, then all the family mem- 
bers who sat in a row in the middle, in the order of the father first, then the 
mother, elder brother, elder brother’s wife, younger brother, younger broth- 
er’s wife. The sister, assisted by her husband, took out a new piece of cloth, 
dhoti, from the bundle, approached the father, paid him respect and greeted 
him, and when he stood up, she put the dhoti on his shoulder. Similarly, she 
approached the mother, spread the sari and girdled it around her waist, and 
also approached the elder brother, put the dhoti on his shoulder, but when it 
came the turn of the elder brother's wife, that lady refused time and again to 
accept the sari, even when she was humbly requested by her to have it. 
After long entreaties, she had body the way women normally put on a sari. It 
was a great scene, There was lot of fun and excitement around, but the BW 
was adamant and rigid about her status. That meant that she was guarding 
her special social status as the elder daughter-in-law of the family. After that 
she approached the younger brother and his wife, and the process of deliver- 
ing the gift was as easy as it was with others. I was told that on her return to 
her husband’s village she would be given a lion’s share of all the gifts received 
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on that occasion from different kinsmen, which is mandatory-she need not 
ask for it, for it goes along with her status as sister visiting the brother. The 
sister is to the brother somebody who really commands. 


The brother-sister relationship in Indian society is so very unique, mu- 
tually dependent, and fundamental to all other relationships that it enters the 
ideological system of the society and takes the form of the cult of the brother- 
sister relationship. The Jagannath culture bears testimony to this. What is 
most important in the understanding of the Jagannath culture is not the 
Hinduization or Brahmanization of the Adivasi cult and its tradition, under- 
stood as if a lowly manifested tradition crept into the Hindu fold and was later 
consecrated and sanctified by scriptural means and methods of Brahmanical 
creation: rather is the adi, the Adivasi tradition rooted in the universal pan- 
Hindu tradition which has been merely re-emphasized in the Jagannath tem- 
ple of Puri. Indeed, it is the elementary form of the adi Hindu tradition which 
has been reinvoked, patronized by the king at a historical point of time, 
against the degradation of values in the transmuted Hindu world. Adivasi 
traditions and cults are in many respects not totally different from the present 
Hindu forms: rather, in their elementary composition they are the same and 
share much with each other except the transmutation and subjective inter- 
pretation of the Brahmanical order. In Odisha, in the medieval period, when 
the temple was constructed and the cult was propagated, most parts of 
Odisha were inhabited by Adivasi and its variants. They were ruled by the 
local jungle kings, who in turn were competing for wider aggrandizement, 
gradually coming under the rule of greater regional kingdoms and helping to 
evolve the process of state formation by adopting the ritual means and 
accepting the elementary adi-purusha in a triad as its state deity. In the 
elementary social relationship integrating man and woman in the unity of the 
brother-sister tie, dramatized in its wider societal ramifications through ritual 
means by the people and instrumentalized by the king in the form of a gen- 
eral ideology transmitted back to the people, the subjects became adopted 
as the greatest source of power and authority. The drama of life in death and 
continuity enacted in the commemoration ceremony as is alive in the Adivasi 
would is restaged in the Jagannath worship by keeping alive kingship and the 


worship. Schnepel’s contribution (1995) in respect of the study of kingship in 
Odisha illustrates this point further. 


The dynamics of the B-Z and ZS-MB ritual drama conceived at the 
elementary level has been further ramified at the wider societal level in the 
form of themes for the social drama which constitute the building blocks of 
myths, mythologies, epics and purana(s) in living form and which continue to 
nourish the continuity of people's belief’s, practices and ideologies. In effect 
the more traditional the tradition, the greater its virtue, the greater its value, 
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the more lively its recurrence. The mere Sanskritization and increasing so- 
phistication of the culture of Jagannath in terms of its interpretation and 
reinterpretation made by those who ideally gaze from above without caring 
for the reality on the ground risks segregating religion from society, people 
and statecraft, where religion becomes an artificial edifice but not a lived-in 
format, a lived-in model integrating the old and the new, and preaching the 
continuity of sanatana dharma. The Jagannath culture and its traditions speak 
of the dynamics of the social values inherent in it. 


The Elder Brother — Younger Brother Relationship: 
Empirical Observations in Adivasi Society 


The brotherly tie in Adivasi communities is structured around the elder/ 
younger dichotomy (of. Pfeffer 1982) and, for that matter, the entire village 
community is as if divided into elder and younger halves. In fact, in all spheres 
of their day-to-day interaction Adivasi refer to elder sibling and younger sib- 
ling, elder/younger households of a lineage group, elder/younger functionar- 
ies and functional groups, elder brother’s share and younger brother’s share 
in ritual performances and socio-economic transactions, elder brother's privi- 
leges and younger brother’s perquisites, and elder brother’s wife and children 
versus younger brother’s wife and children-even elder sister and younger 
sister dichotomy. The kinship terminologies use elder/younger distinctions 
and equations (Pfeffer 1982, Parkin 1992). 


To give some examples: it is customary pactice among the Dongria 
Kondh that even though brothers establish their own respective households 
after their marriage and separate themselves from their parents and from 
each other, the family deity continues to be worshipped in the parents’ dwell- 
ing if they are alive, or else in the elder brother's dwelling. All the brothers on 
the occasion of bichahanpa, sowing ceremony, observe it together, offerings 
being made to the family deity. Younger brothers living away in another vil- 
lage used to come and participate in it. It may be mentioned here that if 
there is shortage of swiddens in the parental village, the younger brothers 
conveniently move out to another kinsman’s village and pursue subsistence 
there. The elder brother customarily cultivates the plots of land in the pos- 
session of the parents and necessarily continues staying in the parent's vil- 
lage. Brothers living separately in the same village jointly cultivate the swiddens 
and the produce is divided after harvest. Brotherly ties go beyond the level of 
the joint or extended family, extending to the level of lineage and clan. The 
unity of clan brothers among the Dongria Kondh is an exemplar which from 
time to time is renewed at the meriah, presently the kodru-parbu, or buffalo 
sacrificial ceremony. At the time of offence and defence, clan brothers ex- 
press oneness of purpose on a very emotional plane, and the infliction of 
injury on any one of them by an enemy clan is promptly retaliated by the clan 
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brothers. The security of one brother is the duty and responsibility of all the 
other. Dongria Knodh clans are also territorially organized and internal move- 
ments of any clan brother within the territory to secure subsistence is always 
welcome. The individual Dongria Knodh gives himself identity by his clan name 
and the identity of his village settlement by referring to the clan territory, 
padar, by name. Voluntarily, they are more familiar with the clan padar than 
the clan village, meaning that village space is subsumed under the wider 
social space of clan brother. One may not be another's uterine brother, but 
each refers to the other as brother. The younger one always addresses the 
elder by the term tada, elder brother, while the elder addresses the younger 
by name, if known, or if not by the term mi/a, younger brother. 


Among the Gadaba of Jeypore, elder brother and younger brother live 
jointly on the same premises but in separate dwellings, sharing the same 
kitchen for many years until they grow old, just as joint brothers in caste 
societies continue to live in the parental estate pursuing a joint-family 
economy. The Gadaba observe the Baliraja festival, the details of which have 
not so far been explored. However, Baliraja is a festival in which the well-to- 
do and powerful village headman, naika, bears most of the expenses to- 
wards organization of the ritual and entertainment of guests. The success of 
the festival, it is believed, brings prosperity to the villagers, as it honours the 
two legendary brothers believed to have brought cattle and rice to Gadaba 
land and territory. It may be mentioned here that the Gadaba cultivate rice 
and raise cattle, the two main modes of their subsistence, and in the Jeypore 
area there are Gadaba village headmen who used to have the reputation of 
zamindar and kingly status in miniature form in the model of the Jeypore 
Maharaja. A further study of the Baliraja festival in Gadaba villages and the 
role and status of the village headman there in that festival, besides studying 
the village headmen vis-a-vis the common Gadaba as a level of study of 
kingship and ritual, may throw more light on the main theme of this section. 


The Gadaba system of social organization reflects further the impor- 
tance of brotherly connections in the composition of the four wider groups of 
brothers, the choru/soru-bhai, panjia-bhai, mohaprasad and maitra-bhai, cru- 
cial to the observance of gotra, the secondary burial ritual. The insights de- 
veloped by Pfeffer (1982) in this are of study on the Gadaba convincingly 
leads one to understand and realize the social foundations of the ritual and 
the ritualization of social statuses through descent and affinity. 


In 1990, while conducting a spell of fieldwork among the Saora, one 
Saora village leader narrated to me how, over a trifle, his old father was killed 
in an encounter with his elder brother, although it was not the intention of the 
elder brother to kill the father but to restrain him from attacking him with his 
axe. The family members decided to send the younger brother (the village 
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leader, my informant) to jail. The plot was contrived accordingly and the 
younger brother was convicted in the court even though he was not the 
killer. The family members decided to do this for the sake of the subsistence 
of the family, which depended upon the elder brother and his wife, the younger 
brother being an unmarried young man of fifteen years. The younger brother 
himself said that he had to obey the decision of the family members for the 
sake of the family. He was happy that because of this incident he could learn 
English and Hindi in jail, which helped him to become the village development 
leader, for the could communicate with the development agencies working in 
that area and to his credit he had been provided with a diesel pump-set by 
the ITDA (Integrated Tribal Development Agency) to irrigate his land. What is 
important to note here, however, is that the younger brother tortured him- 
self and sacrificed his early youth for the sake of his brother, his brother's 
family and the well-being of the entire family and estate. Stories associated 
with the Jagannath-Balabhadra relationship, which are very popular in Odisha, 
depict how on many occasions Jagannath, the Lord of the Universe himself, 
in obedience and reverence to his brother Balabhadra, had to undergo many 
intrigues and undergo pain because of the not-well thought-out and quixotic 
decision of the elder brother. 


Above all, a comparative study of the kinship terminologies of the 
tribes of Odisha on which Pfeffer and Parkin have been concentrating for the 
last several years, which could even be extended to the non-coastal caste 
societies of Odisha, reveals that the senior/junior, elder/younger component 
of the terminological system not only guides the behavioural aspect of indi- 
vidual kinsmen towards one another, including status differences, but consti- 
tutes a structural category and forms one of the basic principles of classifying 
kinsmen, which in turn explains the dynamics of the kinship system and its 
variations. In the coastal parts, however, the ideal and actual remain di- 
vorced from one another, the system being more propitiative than participa- 
tory, more abstract than real, more outward than inward, more historical 
than elementarily structural, more exogenous than indigenous, governed more 
from the outside than the inside and the like. Invoking the non-coasta! could 
be a suitable tool in clearing the path of analysis and interpretation of the cult 
and its traditions. 


Commemoration of the Dead and Ancestor Worship 


Commemoration of the dead in some form or another, invoking the 
ancestors at least once a year and appeasing them, and worshipping them 
on occasions when required, are among the basic and very common prac- 
tices in Indian society. In ‘Village India’ and in the Adivasi world in particular, 
ancestor worship is not only one of the most important practices put also 
central to the worship of all other gods and goddesses. Among most of the 
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Adivasi and even the caste communities of non-coastal Odisha, the predomi- 
nant belief is that the ancestral deities are always higher in status than any 
other deities. Once one is under the protection of the ancestral deities and 
the tutelary deities of one’s own household, nothing, no other gods or god- 
dess can harm one fatally, In Adivasi society, one’s own ancestors are the 
highest deities who provide the best protection to family members and bring 
prosperity to the family. On occasions, specially when it is required to go to 
the jungle or outside your own village to another strange place or country, or 
when required to achieve success in a mission outside it, if you have left your 
house respectfully honouring the ancestors in your mind, the ancestors move 
with you wherever you go and not only protect you from all odds but help 
you fulfill your mission. Ancestors are your strength; one cherishes their 
blessings life long. The common ordinary Indian living in remote corners, 
enjoying village life to his or her heart’s content, when he or she cannot 
afford to go to a temple or offer prayers, strongly believes that his or her 
ancestral deities would never deprive him or her of extending a helping hand, 
metaphorically extending mahabahu, the mighty arms to him or her. Ances- 
tors conceived not in one but multiple, both male and female, have to be 
appeased individually, and care should be taken to make all offerings on the 
occasion of worship in accordance with the nature and habits of the said 
ancestor when alive. Plural modes of worship with plurality of offerings, some 
with goat, some with fowl and some with pig, but mostly with wine, made by 
the Adivasi priest/shaman and the doer householder to the ancestors in phase, 
stretching over long durations, is very much a living tradition in the Adivasi 
world, their supernatural world being a metamorphosed form of the loving 
world, effective communion between the living and the dead being made as 
far as practicable at an affective personal plane. 


The daita’s treatment of the Jagannath triad and their ritual services to 
the deities demonstrate a high degree of affective personal treatment which 
is equally true for the Adivasi in treating their dead ancestors and ancestral 
deities. The people of Odisha in particular, and the devotees of Lord Jagannath 
in general on the all-India level, repose strong faith and very much take it to 
their heart that what is essential in the Jagannath cult is the nature and 
quality of treatment of the trio. For the people, the uniqueness of the wor- 
ship and its tradition lies more in embracing the deities as their own than in 
distancing themselves from them (the triad), the way the other gods and 
goddesses of the Hindu pantheon are usually held and treated. The common 
man has the understanding that to have a darshan of the Lord one need not 
maintain all sorts, of abstinence as prescribed for all other gods and god- 
desses. It is said that to have a darshan or blessings of the Lord one need 
not necessarily have undertaken a prior fasting and ablution: rather one could 
enter the temple even after taking a full non-vegetarian meal -which is nor- 
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mally not so for entering any other god’s temple and the god is equally 
Sympathetic and benevolent to his visitor, even if the latter had committed 
sin. The belief goes that he is more understanding a god; for him the impure, 
the downtrodden, the poverty-stricken are as acceptable as the pure, the 
high in status and the well to do. A darshan or look at the triad is more than 
enough, for he needs no mantra to be recited or all the paraphernalia associ- 
ated in normal circumstances with the entry and entreaty of other gods and 
goddesses. For all purposes, the Jagannath triad is considered in primordial, 
the early ancestor god, the progenitor god, the divine progenitor of universal 
human progenitors. In non-coastal Odisha, one of the popular rhymes which 
children use to sing while playing outside under the winter morning sunshine 
is to ask each other, ‘If our father is Jagannath, who could your be ?’ The 
reply comes repeatedly, ‘Jagannath! Jagannath !’ 


Let me now go back to my own participation and observation of the 
Ho (a Mundari-speaking Adivasi community of Pallahara of Odisha) tradition 
of the ritual dragging or pulling of selected memory stones from the hills to 
the places very close to the village settlement where they were to be placed 
or erected amidst large crowd, a superb level of fun and merry-making, the 
details of which could be seen to be analogous to be pulling of the Jagannath 
triad and their respective cars at the time of Rathajatra or Car Festival. 


To start with, the selected stone is dug out from the earth of the hill 
mound, propped by strong wooden poles freshly acquired from the forest 
and held by people at the back, close to the stone, the butt end being pierced 
into the earth and fastened loose and embraced by three or four 10 to 12 
metre-long siali or panasi ropes around the stone. One group of people is 
pulling the upper half of the rope above the stone and another group releases 
the lower half. In this way the stone is pulled cautiously at one breath for- 
ward and downward along the participants. Soon after the stone reaches the 
limit of the palisade rafters, there is a temporary pause, until the palisade 
rafters left behind in the course of pulling are very promptly and enthusiasti- 
cally collected by another group of people standing around and spread along 
to the front, and then the process of pulling the stone forward is repeated. 
This continues till they cover an appreciable distance, and then they take a 
pause, preferably in the shade, smoking and drinking a little. Then they start 
again and the process is repeated till the stone reaches its destination. 
Throughout the journey one of the youngsters of the doer’s family (the 
family erecting the memory stone for its dead) continues to sprinkle turmeric 
water. Now, I would like to ask those who have observed the Car Festival of 
the Jagannath trio, what could one infer from this observation of the observ- 
ance of the Ho? I need not elaborate upon the details of the pulling of cars 
and the Car Festival sequences of Puri or for that matter other placed where 
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it is being observed. I need not also reiterate that the shape and size of the 
memory stones are selected according to certain calculations on the basis of 
male/female and social-status considerations known to the Adivasi priest 
and perceived by him in dream analogous to all that which is associated with 
the selection and procurement of the daru for the Navakalebara. 


Ritual Wall Drawings and the Propitiation Wooden Pillars 


Ritual wall drawings made on the inner wall or part of a specially re- 
served wall of the dwelling are well-known especially among the Saora and 
the Kondh, but also among other Adivasi communities and even the caste 
communities of non-coastal Odisha (Mallebrein’s forthcoming work on anital, 
ritual wall drawings, will no doubt further elucidate this phenomenon). These 
wall-drawings on the low partition wall in the kitchen, separating the sanctum 
sanctorum of the ancestral deities and the hearth where the food is cooked, 
do have special! significance from the point of view of understanding the. 
culture of Jagannath further. The Jagannath triad on one side in the sanctum 
sanctorum of the temple and the temple kitchen on the other could be ana- 
logically seen with similar stretch of imagination, logic and factual basis. The 
way the Adivasi ritual specialist, priest/shaman, is invited to draw the ritual 
art on the wall and the ritual rigour he maintains non-stop till the completion 
of the art are basically of the Jagannath triad. The ancestral cult, commemo- 
rative mortuary cult and cult of ritual art could be studied in association with 
one another in order to highlight further their deep affinity to the Jagannath 
culture. Jagannath-patti used to be the main paintings of the patta-painters 
of Puri and were used and worshipped in the form of wall hangings by the 
people in the nooks and corners of Odisha, providing another clue to the 
primary consideration of the Jagannath triad as walled deities, images on the 
walls and secondarily wooden images. The devotees unconsciously greet all 
the walls of the temple of Lord Jagannath from one end to the other as if the 
wall contains the deity or the deity is on the wall. This is the specialty of the 
Jagannath temple and when the same is observed in other temples it is an 
extension of the devotees’ formulae only. In Adivasi societies as well as in 
caste societies of non-coasta Odisha before leaving home and setting out for 
any major pursuit people respectfully greet the wall of the dwelling by touch- 
ing the head to the wall. However, the Narasimha chapter and hypothesis in 
support of Vaisnava typology out in ‘The Cult of Jagannath and the Regional 
Tradition of Odisha’ (since Narasimha is regarded as the walled-in deity) in- 
terpreting the origin of Jagannath Visnu seems to be high, wide and hand- 
some but elusive. A very close examination of the practice of wall-drawings 
and paintings of the Saora in association with ancestor worship and the se- 
cret worship of the earthen man-lion (the Saora call it man-tiger) idol could 
reveal clues to our understanding of Jagannath’s association with Narasimha. 
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Among the Malia Kondh, similar worship of a man-tiger earthen idol by the 
priest inside his house further attests this view. 


| In her article on ‘Prototypes of the Navakalevara Ritual and their Rela- 

tion to the Jagannath Cult’ Eschmann (1978) discussed the worship of 
wooden deities of various shape and size, and their ritual renewal on the 
basis of her field findings from different parts of the tribal and rural caste 
villages of Odisha. My contention is that the manner of the carving of wooden 
pillars and posts, their ritual erection, propitiation, disposal of the old and 
Worn out ones and their renewal practices in different parts of Odisha can be 
compared to that of the processes associated with the wooden images of 
the Jagannath triad. The periodical! renewal of wooden images is very often 
Strongly associated with the appeasement of the ancestors, who in turn 
bring wealth and good health, preventing the evil eye and disease. The basic 
idea behind worshipping the wooden images of the Jagannath triad is how to 
secure health and wealth, and enough food to eat. There are many such local 
beliefs and practices among the Adivasi and rural caste communities of Odisha 
regarding the propitiation of and rural caste communities of Odisha regarding 
the propitiation of wooden pillars and posts which are of central importance 
to health and wealth, in contradistinction to the worship of other idol in stone 
or metal, which if properly collected on the basis of fieldwork can help clarify 
our concern with the worship of wooden images of the Jagannath triad in 
Puri or elsewhere. 


Observations and Remarks 


What transpires from the above presentation is that the Adivasi per- 
spective of understanding the Jagannath culture and traditions certainly has 
to be taken up vigorously on an a priori basis, notwithstanding disciplinary 
orientations, so that the fact of Odisha being and becoming the focus of 
regional study can well serve the purpose of understanding and explaining 
the cardinal ingredients of Indian society and civilization on a comparative 
level in the light of the growing body of postmodern theoretical postulations. 
In the context of Odisha, the last has to be sought first; the Adivasi should be 
brought to the forefront, but without and prejudice and bias. In the textual 
tradition as welhas in intellectual discourses, somehow or other the excel- 
lence of the Adivasi in the making of traditions assumed to be characteristi- 
cally ‘Indian’ is missing. How much reality the Jagannath culture possesses 
can be known more clearly from in situ observations of the Adivasi society 
rather than from the refracted and transmuted images constructed and pro- 
duced in their own prejudiced model by the few dominant ‘scholar-designers’ 


of the deity. 


To sum up, the compendium, The Cult of Jagannath, based on scien- 
tific results of the ‘Odisha Research Project’ undertaken by the team of Ger- 
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man scholars, has its value for pursuing a reconsidered view of Odisha soci- 
ety, culture and history. In order to understand and explain the Jagannath 
culture, its social and cultural roots have to be rediscovered and critically 
examined without being guided by the dominant Brahmanical and/or textual 
model but being led by people’s own practical model as reflected in the Adivasi 
and local traditions of Odisha. The greatness of Adivasi culture and traditions 
have only marginally been brought to light. The Jagannath culture of Puri is a 
prominent example. That is why, in this paper, an attempt has been made to 
highlight the Adivasi connection to Jagannath at the practical social level, the 
level at which people practice their worldly religion. Jagannath is a tribal deity, 
and an ancestral deity. 
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Sri Purusottam Worship 
Dr. Prafulla Kumar Rath 


Puri is otherwise famous as Purusottama Ksétra where the image of 
the deity of the same name built as per canonical prescription is supposed to 
be under worship. But there are seven images, five wooden images of peculiar 
shape and two metal images being worshipped and one of these images is 
identified as Sri Purusottama. He is popularly called Sri Jagannatha and is 
identified with Krusna. Unlike the peculiarities noted in the icons and wonderfully 
elongated rituals both the names are primarily of general nature than implying 
specifically the deity of Puri. The one, out of the seven deities installed on the 
venerated platform within the sanctum of the 12th century temple of Puri, 
which has arisen to the apex of importance, is also seen being worshipped in 
independent temples without other companions and is called Dadhivamana 
or Patitapawana. Though Sri Jagannatha is identified with Sri Purusottama, 
the temples enshrining these deities are not called Purusottama temple. 
Temples through out the country are called Jagannatha temple or Dadhivamana 
temple depending upon the number of deities installed there in. There is no 
temple named after Balabhadra or Subhadra or Sudarsana, the main 
companions of Sri Jagannatha. There are a few Baladeva temples in places 
like Kendrapada, Dhenkana! and Keonjhar where all the above mentioned 
three or four deities are enshrined. In Basudevpur area in Bhadrak district Sri 
Jagannatha is worshipped in Padhiuasa in Eram, Sri Balabhadra in the village 
Guoodu and goddess Subhadra in a different village in the neighbourhood. 
Basudevpur is a Visnuite name. There are many villages here with Vaisnavite 
names and in one village a very colossal Anantasayin Visnu image is seen 
placed within the water of a tank. However, Puri amongst all is famous as 
Purusottama Ksetra or Purusottama Dhama or simply Purastama. The town 
was called Purastama till 1970 by common people in villages around the Puri 
town. 


Ancient temples extant in Puri are all Saiva shrines such as 
Markandayesvara, Yamesvara etc. Stietencron says that the entire early period 
of 600 years from the fourth century to the beginning of the 10th century 
A.D. does not give any hint of the existence of a Purusottama Ksetra or 
Purusottama temple on the seashore at Puri. No Vaisnava deity was in 
existence in Puri at that time although Swayambhu Lokesvara was there. 
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Thus for all probabilities status of Puri was raised to a much higher level by 
Yayati-I as per advices of Sankaracharya - if not by Adi Sankara surely by 
one Sanyasi of the sect who established a monastery in Puri which very soon 
attained importance all over Bharata Varsa. This monastery was established 
in a transitional period which also brought a synthesis between Visnuism and 
Saivism. By that time Saivism was well associated with Saktism and Visnuism 
had experienced a lot of experiments to equate it with Saivism. By that 
period Bhubaneswar was already a famous Saiva Ksetra. Remarkable is that 
Sankaracharya’s monastery was not established there though monasteries 
by disciples of Sankara’s philosophy called Bharati and Sankarananda Mathas 
were established in Bhubaneswar. Strangely, Jajpur the ancient religious centre 
of Odisha does not have such monasteries. 


From various Puranas we find an attempt to equate Visnu with Siva in 
ferocious aspect specially in association of snake. Presiding deity of Sankara'’s 
Govardhana Matha is Hariharatmaka. Integration of Visnuism and Saivism 
was probably achieved by Pasupata sect of Saivas which gave birth to the 
Hari Hara concept. Therefore Hariharatmaka images display juxtaposition of 
Visnu (Hari) and Siva (Hara) in one image. The famous Lingaraj temple became 
the seat of Harihara philosophy undergoing a transformation possibly during 
this period. Ladukesvara temple in Saranakula, some 120 kms away from 
Puri is also said to be a seat of Harihara fusion. Simhachalam temple is an 
example, like Srikurmam, of Visnuism being incorporated on a Saiva shrine. 
Lingaraja temple, Ladukesvara temple though are regarded as important 
centres of Harihara cult yet are popularly known as Saiva temples. On the 
other hand Simhachalam is famous as a Vaisnava centre. 


It has been opined in the beginning that Puri was not an important 
religious place in earlier days. But by 10th century A.D. it had certainly attained 
prominence as will be understood from the postulate laid below. 


Whatever the purpose of patronisation be, Chodaganga preferred Puri 
for the construction of a Visnu temple as insignia of his unsurpassable imperial 
power. But archaeological evidences prove that Puri was an flourishing Saiva 
Ksetra, next to Jajpur and Bhubaneswar in central Odisha. Monasteries of 
Sankara sect are there both in Puri and Bhubaneswar (but not in Jajpur). But 
Bhubaneswar does not have a Govardhana peetha nor was regarded as one 
dhama out of four dhamas given recognition by Adi Sankaracharya. It was 
therefore for its religious importance and geographical location that Puri had 
a preference. Certain is that religious importance of Puri had its base in Saivism 
in one hand and Visnuism on the other. Integration of Visnuism and Saivism 
followed by architectural representation could not be conspicuously manifested 
in Bhubaneswar. Hence Chodaganga preferred Puri to be the right place where 
Purusottama consciousness was famous by his time and Saivism was well 
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established. That is the uniqueness of Pu 


ag . pf ri where Purusott -Vi i 
presiding deity and Siva is the predominat amar venue ne 


ing god. 

However the first definite reference to the deity Purusottama on the 
seashore is traced in the Visnu Purana (5th century A.D.) where Sri Krusna is 
addressed as Sri Purusottama and Sri Jagannatha. Also there is mention of a 


Visnuite ayatana visited by the sage Kandu for expunging his sins born out of 
his long association with an Apsara. 


sa chapi bhagavan kanduh ksineh tapasisattamah 
purusottama akhyam maitreya visnor ayatanam yayou. 


- 1.15.52 G.C. Tripathy, p.37. 


Enumerating the important centres of Krusna worship, Visnu Dharma, 
an unpublished Sanskrit work said to have been authored between 200 A.D. 
to 300 A.D., states Krusna being worshipped as Purusottama in Odra country. 


The Vamana Purana (7th century A.D.) has an early reference to the 
deity Purusottama in connection with the pilgrimage of Prahlada (6). This 
mention is important in the sense that the Mahabharata does not refer to 
Puri or Purusottama Ksetra in the itinerary chart followed by Pandavas who 
took holy bath in the river Vaitarani, paid oblations to their ancestors, 
proceeded there from to the Mahendra mountain. Of course, there is mention 
of a Vedi and shrine for Lokesvara which the Pandavas visited on the seashore, 
earned punya by climbing the said Vedi. Puri has got a shrine for Lokanatha- 
Siva from the hoary past and the site now adorned by the presiding Triad is 
called antarvedi or mahavedi. Comparatively, description of Vamana Purana 
is more clear as Prahlada takes holy bath in Viraja-tirtha, pays oblations to 
his forefathers and there after goes to have a darsana of Purusottama, stays 
there for six nights before he proceeds further to Mahendra mountain in the 
south. The said tradition is also retained today. Therefore in some texts 
belonging to pre-Yayati’s period that is prior to tenth century A.D. glimpses of 
Purusottama worship as a Visnuite god, is traced. 


It is seen that from 10th century A.D. attempts have been made to 
develop a place in Odisha which can be an equivalent of Benaras and Prayag 
in Uttara Bharata. May be this intention and design had popular approval 
after the fall of Gupta empire, invasion of Hunas in the north and revival of 
Buddhism under Kaniska and proven ability of Odishan Kings to protect 
Brahmanic order. Buddhism remained as the religion of the common mass in 
Odisha. Many experiments in this religion had been undertaken during 7th to 
10th century A.D. that is from Sasanka being defeated by Harshavardhana 
upto the end of Bhaumakara rule. May be every powerful king of succeeding 
dynasties like Yayati and Chodaganga were persuaded to execute the popular 
design of developing a second centre equal with Benaras and Prayag in Odisha 
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and conduct religious activities for which Puri, on the sea was suitable and 
Chodaganaga, the learned as he was, preferred Puri instead of any other 
place. He just augmented the plan and programme initiated by Yayati-I and 
patronized the Purusottama worship of Puri. 


Thus the Purusottama Ksetra with the god of the same name became 
remarkably famous by 7th century A.D. though it was insignificant in the 1st 
century A.D. By 3rd century A.D. Purusottama worship was well recognized 
as known from Brihad Samhita of Varaha Mihira. But, it cannot be said with 
all exactness whether it prevailed in Puri or not. If accounts of Visnu Purana is 
relied upon Purusottama was Jagannatha and according to Visnu Dharma, 
by 2nd to 3rd century A.D. he was Visnu or at least Krushna of Srimad 
Bhagavata, worshipped in Odra. 


Though evidences are not available to establish the existence of a 
Visnu-Purusottama Ayatana, as described in the 5th century work Vishnu 
Purana, in Puri then, along with non-availability of a reliable history of the 
sage Kandu, the work indicates certain reliable aspects of the Purusottama 
worship. There is a small shrine called Kandu Asrama, one of the four ancient 
Asramas, in Puri near the Yameswara temple - one of the five ancient Siva 
temples of Puri. But the site which is regarded as Kandu Asrama is now a 
small temple standing on a piece of land measuring four decimals. This temple 
is on the side of the road that goes towards Tota Gopinatha temple. The 
Yameswara temple is standing at a much lower level almost like a well where 
as the Kandu shrine is on the higher level. This temple has a few stone 
images under worship out of which Nrusimha is important. An image of 
Ganesha within an arch is placed by his side. Sudarsana, the post like figure, 
said to be representative of Jagannatha but worshipped along with the 
venerated Triad, used to visit this shrine on specified days of the year. Hence 
we get two indications here that (i) Kandu said to be worshipper of Purusottama 
was possibly worshipping his venerated god through Nrusimha and / or (ii) 
Purusottama, the presiding deity of Puri who has kept alive his association 
with the sage Kandu through visit of Sudarsana even after the consciousness 
changed to Jagannatha consciousness or the worship of wooden Triad. 


The Kandu episode might have been evolved to establish glory of 
Purusottama who has the famous and tremendous capacity of washing away 
grave sins yet it positively indicates something concrete regarding the antiquity 
of Purusottama worship in Puri. Allegorical descriptions of some puranic 
literatures bear the nucleus of historical truth as we find in Kapila Samhita, 
Svarnadri Mahodaya etc. Similarly Kandu episode tells of the existence of 
Purusottama consciousness in Puri. 
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Madhava Varman of Sailodbhava dynasty, belonging to early part of 
7th century A.D. as known from his Ganjam plate, issued in 300 Gupta era 
corresponding to 620 A.D., a time almost when there was war between 
Harshavardhana and Sasanka, has made a donation to one Bhatta Narayana 
of Moudgala lineage in his Purusottamapur Grant. This donee can be identified 
with the author of Sanskrit Drama ‘Veni Samhara’ wherein worship of 
Purusottama, not Jagannatha, is mentioned and this must be speaking of the 
tradition prevalent in Odisha especially basing upon his residency as known 
from the above epigraph. 


That Purusottama worship attained fame beyond the region by 10th 
century A.D. is certain. The following lines in the drama “Prabodha 
Chandrodaya” by Krusna Misra who flourished in the court of the Chandella 
King Kirttivarmana of Kalanjora (1060-70 A.D.) proves that before 
Chodaganga there existed a famous Ksetra in Odisha, specifically Utkala, 
named as “Purusottama’”. 


(tatah-pravisati-patrahasta-purusah) 


Purusah -— hagge-ukkaladesado-agado-mhi-atthi-tattha-salatilasannivese- 
pulisottama sanniam-devadaanam 


Mahamoha - kuto bhavan- 
Purusah —- hagge-pulisottamado-agado-mhi 
Purusottam in Epigraphic Records 


The Kailan Copper Plate Grants of Sridhara Rata (2nd half of 7th century 
A.D.) praises Purusottama - common name of Visnu used throughout Bharata 
Varsa. 


The Maihar stone inscription (Sarada temple, Satana district, Madhya 
Pradesh) categorically indicates a Purusottama shrine on seashore. The date 
of the inscription has been ascribed to middle of 10th century A.D. Unmistaken 
and unparallel fame of Purusottama of Puri in such a distant region as Maihar 
in the middle of 10th century, to Him people had undertaken long and perilous 
journey, testify His presence there must for a quite some time and a temple 
for the deity existing then is certain. It is certain because a deity when reached 
a status of acceptance by people of distant region otherwise implying of 
gaining importance beyond local and regional level must have entered into 
the level of temple cult when the said exalted status is gained. Further this 
inscription indicates that before Yayati-I became the king of Odisha there at 
Puri existed a temple for Purusottama — who was identified with Visnu. But it 
cannot be said definitely that the temple was standing on the site where we 
see the great Visnuite temple to-day. Therefore Yayati-I cannot be credited 
to have built a temple for Purusottama which was on the verge of collapse 
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by the time Ananta Varman Chodaganga was ruling and who built the present 
temple. That the earlier temple was neglected by preceding kings who ruled 
before Chodaganga is testified by the Dasagoba Copper Plate Grant of Rajaraja 
Deva, grandson of Chodaganga. Taking the gap of time between Yayati-I and 
Chodaganga into consideration Yayati’s temple collapsing by the time of 
Chodaganga is possible but not highly convincing. Chodaganga might have 
pulled down the earlier temple which existed in middle of 10th century being 
built before Yayati-I and was famous in distant places like Maihar, enshrining a 
Hindu deity of Brahmanical order in its anthropoid form. 


There is a temple to the south of the great temple now called Nrusimha 
temple. A few inscriptions belonging to Ganga period are found engraved on 
the temple. But there is not a single inscription belonging to kings of Soma 
dynasty. The great temple which we see today does not possess a single 
inscription of Ganga kings. Basing upon this peculiar feature S.N. Rajaguru 
opines that the Nrusimha temple is the temple which is said to have been 
built by Yayati-II for the god Purusottama - a four armed stone image of 
Visnu / Narayana. 


Purusottama in Bhaumakara Charters: 


In the Hindola Copper Plate Grants of Bhauma king Subhakara Deva 
(839 A.D. - Bhauma era 103) the donor is praising his grandfather comparing 
him with Brahma, Siva and Purusottama-Visnu respectively applying beautifully 
the figure of speech. G.C. Tripathy translates “Purusottamopi-ksataridiptih” 
that is “Purusottama” (1. the best of all the men 2. Visnu) curiously enough 
was a “Ksatraridiptih” (1. one who destroys the glory of his foes 2. not 
expected to be one who extinguishes the brilliance of his disc, Sudarsana). 
Here Purusottama does not mean the deity of Puri (301). 


In the Neulapur grant of Subhakara Deva inscribed are 200 names of 
donees. There are four donees bearing the name Purusottama, two with the 
name Balabhadra and one with the name Sudarsana. 


In one inscription of Tribhuvana Mahadevi 302, her king consort 
Lalitahara has been compared with Purusottama whose mouth was like the 
lotus of Laksmi (i.e. so charming as to be the abode of Laksmi, the goddess 
of beauty) and which was sanctified through Saraswati, the goddess of learning 
fond of truthful words and hence also resided here. Thus here Purusottama is 
Visnu who has Laksmi and Saraswati as his two divine consorts. Keeping 
aside the problem whether all these references meant the deity in Puri for the 
time being it can be decidedly said that prior to 950 A.D. i.e. the year when 
Yayati-I, the illustrious king of Soma dynasty credited to have built the first 
Purusottama temple in Puri, ascended the throne, Purusottama-Visnu was 
an extremely popular god. In this context the name Balabhadra and Sudarsana 
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as found mentioned in the Neulapur grant and also the name of one Balabhadra 
Pala in Talcher plates of Tribhuvana Mahadevi are no way less significant. 
Undoubtedly Balabhadra and Sudarsana were under worship no matter where 
Stood their shrines and how were their shapes. It will be appropriate to mention 
here that during the rule of Tribhuvana Mahadevi sculptural representation of 
Anantasayin Visnu became popular, that too attempt to carve out colossal 
images of this god within river beds or water tanks was remarkable. 


Thus Purusottama worship was important and dominating one prior to 
Somavamsi rule. It had its dominance in the Western Odisha and its adjacent 
areas then called Daksina Kosala. In the Siripur Laksmana temple inscription, 
incised at the behest of queen Basatta, of Pandu lineage, Purusottama is paid 
reverence and here Purusottama is Nrusimha. Face of Nrusimha is more like 
a cat than like a lion. Nrusimha’s face resembling a cat’s face, as architectural 
tradition has been preserved in Nrusimhanatha temple in Padmapur of 
undivided Sambalpur district, gave rise to the Marjara-Nrusimha concept. 


Popular acceptance and cultic importance of Purusottam continued 
during the rule of Somavamsi Kings. Kolavati, the royal consort of Yayati-II, 
built the Brahmeswara temple in Bhubaneswara. The text of an inscription on 
the wall of this temple incised at the instance of the builder queen was 
composed by a great poet scholar Purusottama Bhatta. (S.N. Rajaguru : 
Sri Purusottama and Sri Mandira. P.A.). He also authored a work titled 
“Chhanda Govindam” during the rule of Udyota Kesari. (A.D.C.S.M. Ed. 
Kedaranatha Mohapatra, P-VII.) 


The next inscription informing us about worship of Purusottama in 
Sridhamna was incised by the king Rajaraja Deva, a Chalukyan king of Vengi 
ascribed to 944 Saka year corresponding to 1022 A.D. This charter further 
records that Purusottama was worshipped through Narayana Mantra. 
(Sridhamnah Purusottamasya mahato narayanasya prabhoh - S.N. 
Rajaguru, Sri Purusottama, Sri Mandira —P-193). 


Purusottama in Ganga Charters 


Recently two volumes titled “Inscriptions of the temples of Puri and 
origin of Purusottama - Jagannatha” have come out being edited by Dr. S.N. 
Rajaguru. These volumes contain 53 inscriptions, majority of which were 
incised in between 1108 A.D. to 1236 A.D. covering regnal years of 
Chodaganga (1078 to 1147 A.D.), Kamarnava (1147 to 1156 A.D.), 
Raghavadeva (1156 to 1170 A.D.), Rajaraja-II (1170 to 1190 A.D.), 
Anangabhimadeva-II (1190 to 1198 A.D.), Rajaraja-III (1198 to 1211 A.D.) 
and Anangabhima-III (1211 to 1242 A.D.). Three inscriptions of recent years 
out of these 53 inscriptions are found from the Western Gate of the temple 
and from the miniature model of the temple within the inner compound. Two 
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inscriptions (No. 27 and 53) found from the Pancha Pandava temple extant 
in the precinct of the Markandayesvara temple were incised in 1792 A.D. by 
Marahatta administrator Munjaji Rao. Two inscriptions found from the 
Gopinatha temple within the same temple complex were issued in 1741 
(No.26) and 1744 (No.50) at the behest of Raja Kirttichandra of Bardhaman 
(West Bengal) when Virakishore Deva was ruling. Markandayeswara temple 
contains nine inscriptions. 


Inscriptions in the Pataleswara Temple: 


Anangabhimadeva-III (1211-1248 A.D.) has issued seven inscriptions 
and except one (No.24) fitted to the Nrusimha temple in the year 1242, all 
are found in the Pataleswar temple. So also one inscription of a king of 
Matsya dynasty Satya Martanda of Oddadi (Koraput area) who visited Puri in 
1266 A.D. as known from his inscription in Markandayeswara temple, is placed 
on the wall of this temple where in donation has been made in favour of Sri 
Purusottama. 


Inscription No.19 records donation made on the day of Hera Panchami 
in the 15th victorious reigning year of Anangabhima by Sri Karana Suru 
Senapati. He donated 3 vati land in the knowledge of Mahadeva Padhi to 
supply 1 kuncha rice (3 seers), ghee, curd, curry and tambula etc. daily for 
offerings to Sri Purusottama. This inscription thus informs that in the year 
1226 A.D. cooked food offerings in the great temple was very meager. 


Inscription in the Nrusimha Temple: 


Oldest among the inscriptions in Nrusimha temple, so far been noticed, 
incised in the year 1113 A.D. (No.2) records donation made by one Sumati 
Kavi Narayana in favour of Purusottama. In the same year one Sudhi 
Narayana’s donation has been inscribed in Markandayeswara temple (No.1). 
After 20 years the same Narayana has again made donations in favour of 
Purusottama in the year 1133 A.D. is revealed from inscription No.9 found 
on the Nrusimha temple. Two inscriptions (No. 3 and 4) belonging to year 
1126 A.D. are noticed on this temple recording donations made in favour of 
Purusottama by Somanna Nayaka, son of Mankana Nayaka of Khemidi and 
Pottaya Lenka respectively. Fourth in the series is the inscription No. 16 issued 
in the 50th Anka of Chodaganga (1126 A.D.) records the king Chodaganga 
to have donated 5 madhas gold to residents of Maluda village in Jalakhanda 
Visaya for a perpetual lamp in favour of Purusottama. This inscription was 


first noticed by the editor in 1958 and published in Inscription of Orissa, Vol- 
IIL, pt.L, p.-37. i 


Issued in the year 1129 A.D. the inscription No.30 mentions the 
donations made by one Sudhi Govinda, a Brahmana, for a perpetual lamp in 
favour of Purusottama. Dr. Rajaguru identifies this noble to be renowned 
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Buddhist scholar and a Brahmana who was the author of “Kavya Pradipa”, a 
commentary on “Kavya Prakasha” of Mammata. Inscription No.34 was incised 
in the year 1121 A.D. and records donation by one Ganga Deva for feeding 
Brahmanas on the 10th day of Vaisakha bright fortnight. The next epigraph in 
the series (No.7) was incised in the year 1131 A.D. recording donation made 
by Khemedi Prabhakara Kamadeva on behalf of Srikarana Bhimanatha on 
2nd day following Jyestha Purnima. In our time on this day deities remain 
confined to Anasara Ghara being displaced from the sanctum. 


In 1132 A.D. at least two inscriptions (No.33 and 38) were incised. 
Inscription No.33 records donations made by brother of Sri Karana Bhimanatha 
of Arsavelli in favour of Purusottama through a Malakara Jayaraja. An 
inscription in Madhukeswara temple of 1132 A.D. (S.1.1. Vol. V, No.1050 and 
J.0. Vol. III, Pt.-I, P.-150) helps identifying Bhimanatha. In 1133 A.D. 
Bhimanatha donated a perpetual lamp in favour of Gokarneswara on the 
summit of Mahendra mountain. (S.1.1. Vol. V, No. 1050 and Z.O. Vol.-III, pt.I, 
p.159). Inscription No.38 records donation made by Bhimanatha himself 
through Kamadeva, the person through whom an earlier donation was 
executed in favour of Purusottama. 


In inscription No.7 the editor has deciphered the line 7 as “ta krusnagruhe 
malahdipan” and basing upon this reading has said that by the year 1131 
A.D. Purusottama was equated with Krusna. But comparing with inscription 
No.38 this will be correct to read as “tatkrute grhemalah dipa [S]tra 
kamadevena”. Inscription No.43 of 1135 A.D. records donation made by 
Palla, the Karmakar of the new temple. Inscription No. 31 issued in 1136 A.D. 
records donation by one Ganga Narayana of Kalinga Visaya to upkeep burning 
a perpetual lamp in favour of Purusottama on Tula Sukla Dwadasi (Karttika). 
In 1133 A.D. this Ganga Narayana is found to have granted a lamp in 
Madhukeswara temple in Mukhalingam. (S.1.1. Vol. V, No.-1035, 7.0. Vol.-III, 
pt.I, p.163) Probably this noble royal dignitary had granted a Brahmana village 
named Ganga Narayana Pura on the river Bhargavi at a distance of 12 kms 
from Puri town. 


The inscription bearing number 11 was incised in the 61st Anka of 
Chodaganga corresponding to 1139 A.D. when a lamp made of gold was 
donated in favour of Sri Purusottama on the occasion of Anka calculation of 
the king. One Siva Dasha, a resident of Kakatapura recited Vedic hymns 
during the ceremony. Inscription No.12 was incised in 1140 A.D. when 62nd 
Anka of Chodaganga was current. It records donation of 5 niskas (gold coins) 
made by a noble (Sudhi) Kamadeva at Pungavipra Visaya for burning a lamp 
in front of Purusottama on a metal lamp-stand ornamented with eight hands 
of damsels as art work. This inscription proves the devotion of Kamadeva to 
Purusottama continuing from 1131 A.D. (inscription No.7) upto 1140 A.D. 
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In the year 1151 A.D. incised were three inscriptions. (No17, 44 and 
45) which are highly significant as these throw light on origin of Jagannatha 
cult. Inscription No.17 records one Surapotu of Bharadwaja gotra and his 
wife Nakapa to have donated thirty-two manas of arable land in Madhupura 
village and three madhas gold to Sresthi Jayaraja, the Malakara for installation 
of perpetual lamp in the victorious rule of Kamarnava Deva when his 5th 
regnal year was continuing on Asadha Krsna Paksa Pratipada, that is the day 
following Jyestha Purnima. It may be remembered that the annual bathing 
ceremony of the deities is celebrated on the full moon day of Jyestha called 
Snana Purnima. From the day following the bathing ceremony the deities 
remain confined to Anasara Ghara. This inscription therefore indicates that 
probably Snana Yatra was not held in those days. We have already discussed 
about Kamadeva donating on behalf of Bhimanatha on the 2nd day following 
Jyestha Purnima in the year 1131 A.D. (Inscription No.7). Name of one 
Rajapadihasta Sri Karana Surapotu is mentioned in an inscription found in the 
Sun Temple of Arsavelli (Sri Kakulam district) (Inscriptions of Orissa, Vol.III, 
pt.I, p.138). The donor Surapotu of both the inscriptions seem to be one 
person. InscriptionNo.19 of 1226 A.D. found fitted to the walls of Pataleswara 
temple mentions one Sri Karana Suru Senapati to have made donations on 
the day of Hera Panchami, the day when deities stay in Gundicha temple in 
our time. Surapotu and Suru Senapati cannot be same person. In 1151 
Surapotu was with his wife, hence was probably 20 years old. If he is the 
donor Suru Senapati of inscription No.19 of 1226 A.D. by that time he would 
have been 95 years old. Hence donors of these two inscriptions may be one 
person but less likely. However these three inscriptions indicate that upto 
1226 A.D. most probably Snana and Ratha Yatra were not being held. 


Inscription No.13 (1148 A.D.) issued in the 70th regnal year of 
Chodaganga records donations made by a son of the Chief minister 
(mahamantri sutena), an expert in training and controlling elephants 
(gajasadhanena) and Vatsaparna Lollupa for lighting a perpetual lamp before 


Sri Purusottama in Sriksetra under the supervision of Malakara Jayasiva Dasa, 
adhipaka mania Vasudeva. 


Inscription No.44 is a fragmentary one and some portions are beyond 
reading. Yet this is important, even though no date is mentioned, as it reveals 
(a) name of Malakara Jayaraja, a figure mentioned in inscription No.17 (1151 
A.D.) and (b) names of the venerated Triad as Sri Purusottama, Balabhadra 
and Subhadra. Therefore the editor Dr. Rajaguru concludes that by 1151 A.D 
the Triad were enshrined in the temple at Puri and were under worship though 
this is the only epigraph amongst 53 inscriptions edited. But Dr. Rajaguru’s 
reading cannot be said to be free from error and final. The donor in this 
inscription one “parama brahmanya putra” belonging to Bharadwaja gotra 
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(like Surapotu of inscription No.17). But this coining of words is erroneous 
grammatically. Similarly other lines when read as “........... Sri Purusottama 


Balabhadra wre [SUJbhadrastamalya [rchanartham}” needs further 
clarification. 


The inscription No.45, though incomplete, mentions name of Malakara 
Jayaraja while recording that on the occasion of Bhadrastami two bimbas 
reflexed silver discs to be used as mirrors or two images) and two flower 
garlands to be offered to the god (who is/are enshrined in the temple now 
called Nrusimha temple). If there were three deities under worship as noted 
from inscription No.44 why two bimbas and two garlands were offered is a 
pertinent question. Here the inscription No.24 (1236 A.D.) may be recalled 
wherein categorical mention of two gods - Balabhadra Deva and Kamalaksya 
Deva is noticed. Therefore “/su] bhadrastamalya [rchanartham] may mean 
[-] bradrastamimalya [rchanartham] implying for offering garland etc. on 
the occasion of Bhadrastami. 


Inscription No.14 is the longest epigraph among all the 53 charters 
edited and published in the work under discussion. The marked elongation is 
due to mentioning of detailed prasasti of Chodaganga after he has subdued 
almost all his enemies, specially the Chedis. This epigraph records one 
Vasavapati Lenka to have granted 8 niskas of gold coins, for a perpetual 
lamp to burn before Sri Purusottama, to a Supakara (for getting) one Ghatika 
ghee from the Gopala (cowherd) in each month in order to upkeep the said 
lamp burning. 


Though this inscription is undated yet it is presumed to have been 
incised after 1135 A.D. One Telugu inscription in the temple of Sri Kurmam of 
1057 Sakabda corresponding to 1135 A.D. (S.I.I. Vol. V, No.-1335 and 1.0. 
Vol.III, pt.I, p.153) reveals that Chodaganga could clear off enemies from all 
sides, assumed the title “Chakravarty” and performed religious functions at 
the river Goutami (Godavari) and Bhagirathi (Ganga) for the pleasure of 
Devas, Rsis, Pitrs and Brahmanas. Though he defeated Karnakesari, the last 
king of Soma dynasty in or about 1112 A.D. his regnal year (Srahi) and 
prasasti did not find mention in inscriptions incised before 1126 A.D. 


Inscriptions such as No.15,05, 06, 32, 35, 37, 39 and 40 are undated 
ones found from the Nrusimha temple. Donor Mankana in inscription No.5 is 
also mentioned in inscription No.3 and therefore presumed to have been 
issued during Chodaganga’s rule. Inscription No.6 reveals Chodaganga to 
have donated three cows to residents of a village called Purana to supply 
ghee for burning a perpetual lamp for Sri Purusottama. Inscription No.37 
reveals that a Guru of Sakyavani Brahmana belonging to Kasyapa Gotra 
named Vira Karmasuri (or Vamasuri) belonging to Sumatra Visaya presented 
a garland of Jasmine to Sri Purusottama. This testifies that only Sri 
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Purusottama was under worship then. No.32 is a Telugu inscription recording 
a devotee to have donated a lamp for Purusottama in Purusottama Navara. 


Thus it will be seen that almost all inscriptions found from 
Markandayeswara, Pataleswara and Nrusimha temple, barring a few, prove 
the dominance of Purusottama as the presiding deity in Puri along with 
Markandayesvara Siva. It is not understood, when the venerated Triad bore 
individual names in 1151 A.D. (No.44) as Sri Purusottama, Balabradra and 
Subhadra - three names which are current in our days, were not used in 
subsequent charters. Why the inscription No.24 during rule of Anangabhima- 
III has mentioned two names such as Balabhadra and Kamalaksa but has 
omitted the name Subhadra ? If the Vaisnava temple erected in Bhubaneswara 
by Chandrika, daughter of Anangabhima Deva-III (1278 A.D.) enshrined three 
images in imitation of Puri temple, why they were named as Ananta Vasudeva 
instead of Purusottama-Balabhadra ? Similarly the much discussed sculptural 
representations in Konarka temple depict Mahisamardini Durga, Sivalinga and 
an image similar to Jagannatha instead of Jagannatha, Balabhadra and 
Subhadra in their forms that we see today or images of Bhubaneswara 
temple ? If three images in Bhubaneswara temple are, for all probabilities, 
replicas of Puri Triad then, considering their importance and predominance it 
is not understood why their figures were not engraved in those sculptural 
representations. Instead of portraying the anthropoid form of Purusottama 
why the anthropomorphised form was carved ? These questions are to be 
satisfactorily answered to ascertain the form of Purusottama for whom the 
above discussed inscriptions were issued. 


Sri Purusottama Mahatmya: 


Scholars have discussed Sri Purusottama Mahatmya from three 
manuscripts of this work kept preserved in Asiatic Society, Kolkata; Odisha 
State Museum, Bhubaneswara and India Office Library, London. A fourth one 
written in Telugu script, Sanskrit language was traced by Dr. S.N. Rajaguru in 
the year 1971 from Oriental Manuscript Library, Chennai which differs in 
content from the three manuscripts mentioned above (MS No.D2473 Madras 
State Archives). In this small manuscript mentioned is that the work is compiled 
quoting from various Agamas, Smrtis and Puranas. 


nanagama-smrti-purana-madhya 
drddhrtya-buddhimathanena-hari-prasadat 


vakyani-yani-vilikhami-vimuktadehah 
santastadarthamanisam-paripalayantu. 


| The work asserts that Sri Purusottama Ksetra is “Mukti Chintamani” 
implying the jewel-that fulfills the desire for complete liberation. This ksetra 
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extends upto ten yoyanas i.e. 80 miles with the four armed god as the 
presiding deity. 


aho-ksetrasya-mahatmyam-samantaddasayoyanam | 
divisya-yatra-pasyanti-sarvaneba-chaturbhujam || 


This work also refers to the episode of Kandumuni who was informed 
that all ksatriyas, vaisyas and sudras or antyajas get themselves liberated 
here; why not a Brahmana of Kandu’s stature will not fulfill his desire for 
salvation. There after the convinced sage started residing in this sacred place 
along with his followers and started reciting the Brahma Parastotra. However 
the work announces that Purusottama Ksetra is the most auspicious place 
and venerated one because it provides sayujya mukti, the salvation that 


unites the human soul with the supreme when one breaths his last in this 
ksetra. 


Details about the author and his time are not available. But it must 
have been compiled before the wooden images were installed and identified 
as Krsna, Balarama and Subhadra. The work has quoted a few passages 
describing the glory of the prasada of the deities from another work titled 
“Visnu Rahasya”, which is not yet published. Basing upon such quotation H. 
Kulke has opined this work to have been authored in the 16th century A.D. 
(CJRT P.-483). S.N. Rajaguru has argued that since the work is silent about 
Arka Ksetra while describing various sacred placed of Odisha, the work must 
have been authoured before the construction of the Sun temple at Konarka 
in the 13h century A.D. We find the concept of Mukti Chintamani dominant 
during the rule of Purusottama Deva (15th century) who has authored a 
compiled work in the same name by quoting from Padma Purana, Brahma 
Purana etc. For attaining dominance the concept must have remained alive 
for a long period and must have originated during a period when attempts 
were made to develop other sacred places in par with Benaras, a trend that 
began after Benaras became target of attack by non-Hindu rulers. The Chennai 
manuscript has 25 chapters whereas other three contain 10 chapters. Also 
we find a categorical description of Purusottama’s iconography in the last 
chapter which tells Purusottama is blue bodied, lotus and a disc being held in 
two hands. He is sporting with Kamala (Laksmi). This description is highly 
significant despite reference to four-armed Narayana and the Triad of Krsna, 
Balarama and Subhadra Therefore certain is that in Puri originally Visnu as 
Purusottama was worshipped with four arms and Laksmi was present. 


The Bruhaspati Sutram while mentioning Purusottama Ksetra among 
other important Vaisnava Ksetras (Ch. III. P-20 Sutra 199 and 120) gives 
the exact distance of the same from the famous Dvaraka (dvarakadi 
purusottama salagramanta saptasata yoyanam) to be as far as a distance of 
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seven hundred yoyanas. 2007. In spite of varied opinion about the time of 
the work it can be safely concluded that Puri was an important Vaisnava 
centre in 12th century A.D. when the present temple was built. In the religious 
tradition of Odisha some places have been glorified as Ksetras where the 
term implies a large area that comes under the divine influence of the presiding 
deity. Within this tradition there are Arka Ksetra, Parvati or Viraja Ksetra, 
Varanasi Ksetra and Purusottama Ksetra etc. Ancient Tirthas underwent 
transformation to become a Ksetra during the penetration of Brahmanic order 
from the north to the south of Bharata Varsa. 


In the Bharatiya tradition Odisha was regarded as a country of 
mlechchas and pilgrims were barred to enter the land. It was probably Yayati’s 
time that concerted effort was made to purify the land by inviting Brahmanas 
and solemnizing various Vedic sacrifices such as Aswamedha Yagnya. It is 
not that Yayati performed such a sacrifice for the first time. The Matharas 
and Shailodbhavas had performed various sacrifices earlier. Till 4th century 
A.D. it is marked that Buddhists had disapproved such sacrifices and have 
made caustic remarks against such rituals. But strangely these people had 
innovated the tradition of deification thereby worshipping numerous deities 
became customary. The other religious activity which was stressed prior to 
4th century was worship of the ancestors under Brahmanic order and worship 
of trees, serpents etc. by common people. Therefore kings prior to 12th 
century had laid importance on improving various Tirthas in Odisha and that 
too they have dreamt of having a Tirtha as pure and exalted as Kasi (Varanasi) 
was. Thereby Konarka was named Padma Ksetra, Bhuvaneswara as Chakra 
Ksetra, Jajpur as Gada Kestra and Puri as Samkha Ksetra. Such nomenclature 
was evolved as per four traditional attributives of Visnu implying the tradition 
to have originated after Visnuism flourished in this region. Remarkable is that 
except Puri all other three Ksetras in the order have non-visnuite deities 
presiding over the places. Attempts of naming Ksetras after three important 
gods of Brahmanic order can be noticed when Puri is Visnu Ksetra, 
Bhubaneswara is Siva Ksetra and Jajpur is Brahma Ksetra. 


There is an underlying incongruity while naming a Ksetra. For example 
Jajpur is the seat of Viraja. But it is named as Gada Ksetra. Why ? A very 
simple explanation can be extended stating that as Gada is conceived as a 
goddess hence the Ksetra of the goddess Viraja can be so named without 
any hesitation. That is why in an attempt to conceal this weakness Visnu 
under worship near Nabhigaya is said Gadadhar. Similarly why Bhubaneswara 
will be named Chakra Ksetra is not understood. However as it seems it is 
Visnuism and the Vaisnava propounders who created the concept of Ksetra 
with regard to various religious places. That may be the reason why we do 
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not get evidences of Purusottama Ksetra of satisfying degree in epigraphic 
and literary sources belonging to the pre-seventh century period. 


Puri is a famous Visnu Ksetra and Bhubaneswara is a Siva Ksetra. But 
probably to accommodate Brahma Jajpur, the older sacred complex of Odisha, 
was selected, without ignoring the place, as Brahma Ksetra on the ground 
that he performed a sacrifice to consecrate the place. Parvati in the name of 
Viraja emerged from the Garhapatya fire. In order to give pleasant company 
to the Goddess Rudras and Visnu also emerged from the sacrificial pit and 
started staying there. This description categorically indicates and positively 
suggests Jajpur to be the place from where the cultic synthesis between 
three major cults of Odisha had a good beginning which reached its climax in 
Puri. When this synthesis began ? 


From historical point of view it seems to have taken shape during 
imperial Gupta rule with the revival of Brahmanical order through 
anthropomorphic forms of gods and goddesses installed and various types 
of sacrifices performed. Jajpur was not directly under Gupta dominance but 
the image of Viraja which is actually an image of Mahisamardini Durga, on 
artistic ground, can be assigned to Gupta period. In case of Puri such a proof 
is not available though image of Vimala seems to be the oldest representation 
from the conspicuous roughness of the image. Antiquity of Puri can be traced 
satisfactorily within the tradition of Jajpur. According to the account in the 
Viraja Ksetra Mahatmya, Brahma performed the sacrifice on the bank of the 
river Vaitarani in order to propitiate Krsna-Visnu and for the purpose invited 
some Devarshis, Brahmarsis, Siddhas, Sadhyas, Yaksas, Vasus, Rudras, 
Adityas, Valakhilyas, sages and seers. He invoked their favour for the success 
of his mission. Indra, Visnu, Siva and Parvati also attended the function. At 
the prayer of Brahma after the sacrifice Siva appeared in the form of a Linga 
and was named Isaneswara. There after appeared four Bhairavas out of the 
said Linga and were commanded to keep watch over the whole Ksetra. 
Isana was an important disciple of Lakulisa and an authoritative interpreter 
among 18 interpreters of Pasupata Tantra which had its beginning in the first 
or second century A.D. Thus the description indicates specially the association 
of Isana with the evolution of Viraja and her Ksetra with Tantrism of Brahmanic 
order under Lakulisa Pasupata sect of Saivism in one hand and origin of 
Krsna-Visnu concept which later flourished in Puri, the Purusottama Ksetra, 
on the other. This is the point where Tantric foundation of Purusottama cult is 
based and the said Tantric characteristics also continued when Purusottama 
was converted to Jagannatha possibly basing upon this puranic description 
legend of Indradyumna evolved. 


Resurgence of Brahmanism was at the outset through Sakti cult. 
According to Hevajra Tantra, Kalika Purana, and Rudrayamala Tantra, 
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Uddiyana or Odra occupied a prominent position among the Sakti Pithas of 
which Katyayini was the Pithadevi. Puranagiri one such great centre is 
determined to be situated in Odisha. Let us assumeé Uddiyana was Viraja 
Ksetra and then where stood Purnagiri ? 


Katyayini of Uddiyana has been identified with goddess Viraja who was 
the same Vimala, the Bhairavi of Puri. The Kubjika Tantra enumerates forty 
two Siddhapithas some of which have been named after corresponding 
presiding goddesses such as Kamala, Vimala, Varahi and Viraja. In course of 
time the number rose to fifty in Jnanarnava Tantra, Tantra Sara and Tantra 
Chudamani. All these works were authored within 1000 years ending in 16th 
century A.D. Pitha Nirnaya portion of Tantra Chintamani describes 51 pithas 
with pithadevis associated with Bhairavas. It is in this work that Viraja has 
been associated with the Bhairava Jaya and Vimala with Jagannatha. There is 
no trace of an image and shrine of Jaya in Viraja Ksetra. In the said line there 
should be no image and temple of Jagannatha, the corresponding Bhairava 
of Vimala in Puri. Hence Jagannatha of Vimala is not the same Jagannatha 
whom we see today know from above mentioned texts. Our Jagannatha is 
Visnu or Krsna or Purusottama Bhairava Jagannatha and Purusottama- 
Jagannatha cannot be the same god. The only similarity which they have is in 
the name through which the gods are invoked. Viraja and Vimala, Jaya and 
Jagannatha of the Tantric texts are etymologically synonymous in connotation. 
2008. 


Assuming Yayati-I to have constructed a temple for Purusottama in 
Puri where not only exists a temple for Vimala and even today prevalent is 
the practice of sacrificing animals within the temple precincts along with the 
practice of re-offering the offerings made to Jagannatha to Vimala first before 
distributing among others it is possible Yayati-I to have patronized Vimala to 
be interpolated into Tantric tradition of Uddiyana in place of Viraja in order to 
do away with Tantrism in Viraja Ksetra. But for all probabilities as the immediate 
consequence the ancient Saktapitha continued in the Brahmanical order with 
the prominence of the goddess Viraja and slowly started getting assimilated 
with Visnuite features that gained prominence in the next course of time. On 
the other hand Vimala being of recent or subsequent interpolation into Tantrism 
at a later period was pushed under cover very soon. What remained there 
after the tradition of re-offerings of Jagannatha to other Sakta goddesses 
enshrined in and outside Puri. Therefore what remained thereafter was only 
the term Jagannatha - Bhairava who due to Visnuism gaining ground 
smoothened Purusottama to be replaced by a wooden god and both the cult 
deities were made known through the name Jagannatha. Replacement 
Purusottama became easier as basically Purusottama was a Visnuite Tantric 
god. This line of transformation must have helped retainment of Mahalaksmi 
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within the cultic change even though her position was minimized almost to a 
status of non-grata. Thus Mahalaksmi, like Vimala, could not be completely 
wiped out and ignored inspite of a female deity enjoined the present Triad as 
Subhadra. Therefore association of Vimala with Jagannatha and Mahalaksmi 
with Purusottama smoothened interpretation of Subhadra as (i) sister of 


both the gods (ii) common Sakti of both the gods and (iii) female counterpart 
of both Siva and Visnu. 


Yayati-I started extensive measures to diminish the Tantric tradition 
which for all probabilities was non-Brahmanical and for this he resorted to 
Tantric tradition already accepted by the Brahmanical order. As such Viraja 
was, even after installation of two armed Mahisamardini Durga under 
resurgence of Brahmanism, under the stronghold of Buddhists, engaged in 
various esoteric practices and may be Vimala likewise in Puri was the goddess 
of such Tantrics of Purnagiri. Therefore after launching his mission in Jajpur 
Yayati might have attended the problem in Puri too. As a first step he might 
have interpolated Jagannatha as Purusottama renamed Purnagiri as Nilagiri, 
evolved Indradyumna episode, brought Purusottama - Madhava into 
prominence. Raktavahu story was framed to justify him to be the second 
Indradyumna, the founder king of Visnuism and exterminator of Tantric 
esoteric practices of the Buddhists. 


However Purusottama Ksetra flourished from 7th century A.D. where 
Purusottama as a Visnuite deity was under worship. 


Deity Purusottama 


The term ‘Purusottama’ generally stands for Visnu in literature yet in 
Vaisnava iconography, theology as well as in Agamas it is the designation of a 
specific deity representing a particular aspect of Visnu like other terms for 
example Madhava, Hrushikesha, Narayana, Damodara etc. who are 
considered as different aspects or forms of Visnu and as such their 
iconographical details are treated in various Pancharatra Samhitas. 


G.C. Tripathy has tried to find out the answer to the question why the 
wooden deity in the Jagannatha temple in Puri has especially been referred to 
as “Purusottama” all along its history. What led the people to choose this 
designation for their deity ? His investigation is mainly based upon the source 
works which has been quoted or referred to again and again in the Puja 
manuals followed in the Jagannatha temple and are held in high esteem. 
These are chiefly Sarada Tilaka of Laksmana Desika (middle of 10th century 
or beginning of 11th century A.D.), Krama Dipika of Kesava Misra (middle of 
14th century A.D.), Goutamiya Tantram (15th century A.D.) and some other 


Mahatmyas. 
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The concept and nature of Purusottama aS a deity is dealt with at 
length in the famous Tantric work Sarada Tilaka written towards the end of 
10th or beginning of 11th century A.D. by one Kashmiri pundit Laksmana 
Desika, who was disciple of reputed philosopher Utkalacharya living in the 
middle of 10th century A.D. (K.C. Pandey:Abhinavagupta, 2nd Ed. Baranasi, 
1963, p.162 ff.) 


Classification of Visnu in Sarada Tilaka Visnuite deities: 


Purusottama, “the highest or the best among all the men” is understood 
by the author of Sarada Tilaka in relation to women. Srikara-Purusottama as 
consort of Laksmi, Krsna as beloved of Gopis, Kama the god of love himself 
and Trailokya Mohana, the most important of all the forms of Purusottama 
as Visnu conceived as union of Kama and Visnu - hence he is the union of 
characteristics of husband of Laksmi, beloved of Gopis, the god of Love and 
finally the bewitcher of three worlds - hence the beloved of the entire universe, 
- Jagannatha. 


During the period between 7th to 9th century A.D. Purusottama concept 
had its emergence as a Visnuite answer to the contemporary Vajrayani Tantric 
trend. The practice of worship of Mother goddess existing in Bharatavarsa 
from a hoary past, prevalent among autochthonous groups subsequently 
got integrated with the religious belief of the people of higher strata. In later 
Gupta age this gave rise to a form of worship in which female aspect of a 
deity was very much emphasised. Therefore every Hindu and Buddhist deity 
was provided with a female counterpart that is Sakti with whom he was 
believed to be eternally associated. Findings at various Buddhist sites like 
Ratnagiri, Udayagiri etc. in Odisha substantiates that Vajrayana, existent during 
this period in Odisha was a highly developed cult of this school of thought in 
which worship of the female counterpart of the deity plays an extra-ordinary 
role. Thus the Vaisnavas evolved a god by bringing together and emphasizing 
the element contained in the worship of cowherd god Krsna, who had a 
distinct amorous character and identified with Visnu as well as Kama, was a 
historical one. 


Without going long back into the history to find out the evolution of 
Kama identified with Visnu, it can be precisely said that such identification is 
very old and this took place via Krsna with whom Kama has much in common. 
The Bhagavata Purana probably represents an earlier stage in the process of 
integration of Kama in the Krsna mythology when pictures Kama as the 
eldest son of Krsna named Pradyumna from his first wife Rukmini. It is equally 
significant to note that in Vyuha theory of Pancaratra system of thought 
Pradyumna is the third personality after Vasudeva and Sankarsana. 
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In Bhagavata Purana (X-55-1, 7-10) and also elsewhere the god of 
love, son of Visnu and Laksmi has been identified with Pradyumna and later 
Pradyumna has been identified not as an Amsa of Visnu but as Visnu himself. 
Visnu too had an aspect of Mohini as quite often he had taken this Rupa to 


bewitch for example to bewitch the Asuras at the time of Amruta Manthana 
and once Siva himself ? 


| Tantricism was in vogue around the 8th century in Purva Bharata, 
specifically in Odisha. Worship of female principle (Sakti) and the erotic practices 
connected with this worship is only one aspect. The other aspect which 
Tantricism professed was the practice of worshipping the furious and formidable 
aspect of such deities as Kali and Bhairava etc. mainly in order to counteract 
the menaces, diseases and misfortunes, to keep off dangers, to ward off 
evils, to destroy enemies and also to achieve material benefits which these 
deities are believed to bestow upon the worshipper immediately. 


In Vaisnava-Bhagavatism there was originally nothing similar to these 
ugra Tantric deities as it is based on intense emotional dedication (Bhakti) of 
an individual to the highest personal God (Bhagavata) with a view to attain 
final liberation. The strong influence of Tantric ideas led, rather forced, Visnuism 
to develop an ugra aspect and thus flourished the concept of Narasimha - 
only as an incarnation of Visnu - then to an independent deity with all 
importance and with furious character that destroys all the evils and the 
dangers befalling his worshipper and grant him worldly benefits immediately. 


A worshipper of Nrsimha can do and undo anything, having the power 
to bring about storm, cause rains or stop it, destroy the families of his 
adversaries. By muttering Patala Nrsimha Mantra in front of a hole (vivara) 
in a lonely place, the hole will open for the worshipper to enter into the Patala 
where he will assume a new bright divine body to live happily amidst a group 
of beautiful damsels and when he wants to return to earth he will bring with 
him miraculous objects e.g. a gutika which when kept in his mouth will make 
him invisible, Anjana (collyrum) when applied in the eyes will enable him to 
see everything in this world how so ever distant in space or time, a pair of 
sandals with which he can reach any spot on this earth within no time. (Brahma 
Purana. Adh.55 Sl. 30-37). 


Thus Nrusimha and Purusottama are two Visnuite deities endowed 
with Tantric-Saktic characteristics. Both are closely linked together and their 
worship has been popular and prevalent mainly in the regions which had the 
Tantric thoughts and beliefs flourishing like Odisha. 


In the Godavari region and in he southern part of Odisha however 
deity of Purusottama was not popular. But the concept of Laksmi-Nrusimha, 
a combination of both erotic and furious elements of Tantric practices in one 
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Visnuite deity played an important role. Thus the scholar Dr. Tripathy has 
substantiated the fact that under the influence of rapidly flourishing and 
indomitably fascinating Tantricism Visnuism had to change its original character 
via Purusottama and Nrusimha, the erotic and furious elements, conceived 
and evolved to counter Tantric school of thought and practices. 


Purusottama as Trailokyamohana: 


Trailokyamohana is meditated as the deity sitting with his beloved 
(Laksmi) on the back of Garuda under a Mandapa made of jewels with four 
decorated doorways (Torana) placed under the Kalpa Vrksa in a beautiful 
celestial garden full of fragrant flower beds, dancing peacocks and singing 
cuckoos etc. within a red lotus flower. (S.T. 17, 23-30) 


Mantra of Trailokyamohana is “Om Trailokyamohana Hrsikesa apratirupa 
manmatha sarvastrihrdaya karsana agaccha agaccha namah”. (S.T.17, 21- 
22) 


Gayatri of this deity is : “Trailokyamohanaya vidmahe, smaraya dhimahi 
tan no visnu prachodyat”. Remarkable is that here Trailokyamohana, Kama 
and Visnu have all been identified with one another. 


Yantra of Trailokyamohana consists of a lotus with eight petals. In the 
centre of this lotus (the pericarp) first of all Purusottama with Laksmi sitting 
on his left thigh is worshipped being endorsed with the Vijamantra of Kama 
i.e. Klim and thereafter 7 Saktis of Visnu such as Vimala, Uttaraksini, Jnana, 
Kriya, Yoga, Brahvi, Satya and Isana are worshipped on the petals. And finally 
eight weapons of Purusottama such as ankusa, musala, khadga, cakra, pasa, 
sasikha, dhanusara and gada are worshipped with their individual mantras 
and mudras as avarana-devatas. 


Consequence of Worship: 


The person who worships Purusottama-Trailokyamohana regularly 
according to the prescribed rites attains tremendous wealth, good fortune, 
immensurable glory, long life, good health, authority and in addition gets all 
his desires fulfilled. 


If one worships with Karavira flower and performs fire sacrifice, burns 
eight thousand moon flowers (sasipuspa) may be lilies or jasmine in the 
sacrificial fire gains control over the kings within a month. The fire sacrifice 
performed with the ripe be/ fruits or red lotus bring about irreproachable 
splendor and wealth or an irreproachable women ? “(Sriyam or Striyam Vindet 
Aninditam)’”. 


By burning the twigs of Asvatha one gets back his stolen or lost property. 
If the name of a person is added to the mantra of Purusottama, and muttered, 
the person becomes like a slave and obeys all commands. 
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Precisely by worshipping Purusottama one becomes the second Visnu 


himself, (bahuna-kim-ihoktena-Sadhakottamah-Saksadvisnour-ivaparah) 
(S.T.17-60) 


Purusottama- Srikara : 


Srikara (or Sridhara) aspect, as described in Sarada Tilaka (17-61- 
84), is only a subdivision of Trailokyamohana form with the only difference 
that this form has perhaps the minimum amount of Tantric elements in it. 
The murti (form, shape and concept) of this deity to be meditated is the 
classical form of Visnu as Bhagavat-Basudeva. The yantra of Srikara is a 
lotus having eight petals on which the sadhaka worships the four vyuhas (of 
pancaratra system) interspersed with their four Saktis (Sri, Dhrti, Rati and 
Kanti) respectively. Setting of the scene for meditation is the same as with 
Trailokyamohana but Srikara has only four arms in which he carries Samkha, 
Cakra, Gada and Padma ~- the traditional attributes of Visnu. 


For Anganyasa a verse of Purusa Sukta (Rig Veda: X.90) viz. 
brahmanosya mukhamasit (on face), bahurajanyah krutah (on arms), urur 
tadasya yad vaisya (on thihgs) and padyam sudro ajayata (on feet), is used. 
Purusa Sukta plays an important role in the ritual of worship of the traditional 
Bhagavata - Pancaratra form of Visnu. Thus use of the said Sukta in Anganyasa 
of Srikara establishes the connection between the both. 


Ingredients such as milk, rice, ghee, durva-grass and lotus petals are 
prescribed to be offered in fire. The mantra of the deity is to be muttered 
4000 times daily with gazes fixed on the orbit of the sun is conspicuously 
Tantric in character:- “uttistha srim krim (or Om Srim Klim according to 
Padmapadacarya as quoted by Raghava Bhatta in Sarada Tilaka-17-61) 
“Srikara hrdayam bhisaya bhisaya trasaya trasaya pramardaya pramardaya 
pradhvamsaya pradhvamsaya raksa raksa hum svaha.” 


Purusottama as Kama: 


Aspect of love is the most important feature of the concept of 
Purusottama in general, especially the Trailokyamohana and Krsna forms of 
this category are unimaginable without this feature. Aspect of love is Kama in 
other words Kama is aspect of love deified. Hence Kama aspect is present 
strongly in all the forms of Purusottama. Aspect of love being the important 
and quaint essence of Purusottama concept has been deified and worshipped 
independently as a form of Purusottama. Aspect of love being subsequently 
elevated to the stature of an independent deity:is suggested from the 
corresponding rituals not being so developed as it has happened in case of 
other three forms of Purusottama. 
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Kama is meditated upon as a handsome adolescent of red colour, 
adorned with beautifying jewels and smeared with fragrant pastes, having 
four arms in which he bears a goad (ankusa), a bow made of sugarcane, 
(iksudhanu), an arrow consisting of flowers (puspavana) and a noose (pasa). 
The Vijamantra of Kama is Kilm. The yantra consists of eightpetalled lotus in 
the inner and sixteenpetalled lotus in the outer circle. 


Saktis of Kama are altogether of three groups. The first group consists 
of eight saktis named Mohini, Ksobhini, Stambhini, Akarsini, Dravini, Unmadini, 
Klinna and Kledini who are worshipped on the pericarp of the lotus at the 
centre together with Kama, for which they play the role of his consorts. All of 
them symbolize the various psychological stages of love. 


The second group consists of eight saktis and are worshipped on the 
eightpetals of the lotus in the inner circle and are named as Anangarupa, 
Ananga Madana, Ananga Manmatha, Ananga Kusuma, Ananga Madanatura, 
Ananga Sisira, Ananga Mekhala and Ananga Dipika. 


The third group numbering sixteen saktis are adjectives and nouns 
{feminine gender) mostly denoting youth, beauty and related characteristics 
such as Yuvati Vipralambha, Subhru, Madadrava, Surata, Varani and Lolakanti. 
They are worshipped in the petals of the outer lotus in the forms of smiling 
and coquettish young ladies with lotus flowers in their hands. Gayatri of Kama 
is kamadevaya vidmahe, puspa vanaya dhimahi, tanno nangah pracodayat. 


Purusottama Kama: 1st Influence on Sri Jagannatha Worship: 


The striking similarity in certain points between the ritual of Kama and 
of Bhuvaneswari-Subhadra is of great importance of determining the original 
nature of the Jagannatha figures. Kama has right pithasaktis whose names 
all start with Ananga (=other name of kama). In Bhuvaneswari yantra there 
are eight petalled lotus in the inner and sixteen petalled lotus in the outer 
circle. On five petals of the inner lotus are worshipped those who are same 
as five pithasaktis of Kama such as Anangakusuma, Anangakusumatura, 
Anangamadana, Anangamadanatura and Anangavedya (who stands for Ananga 
Dipika). On five petals of the sixteen petalled lotus in the outer circle five 
saktis are worshipped in different direction bearing names with Ananga prefix. 
Out of these five three of the inner circle are repeated such as Anangamadana, 
Anangamadanatura and Anangavedana (Vedya) and two saktis such as 
Anangarupa and Anangamekhala are worshipped. Thereby seven out of eight 
pithasaktis of kama, being divided into two groups (inner and outer) are 
worshipped in Bhuvaneswari Yantra. Further other new additions in this yantra 
are also appended with the term Ananga to the deities. From this similarity it 
appears that Bhuvaneswari’s Puja ritual has been borrowed from the rituals 
of Kamadeva and not the other way round. 
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Input of some distinct elements of Puja ritual of Kama Purusottama in 
worship of Subhadra, who is worshipped as Bhuvaneswari establishes the 
keen relationship and association between the two. So also hue of Laksmi 
sitting on the left thigh or lap of Purusottama being equal with the hue of 
Subhadra i.e. Yellow or colour of gold substantiates the possibility of Subhadra 
having been associated with Purusottama originally as wife. 


Purusottama Krisna: 


The fourth or last form of Purusottama is that of Krisna which is at 
least as important as that of Trailokyamohana. Krsna is worshipped by 6 
different types of mantras (6,8,10,16,18 and 32 syllables respectively) of 
which 2, the 10 and 18 syllabic ones, are most common and popular. Both 
these mantras contain “Gopijanaballabha” for Krsna and the eighteen syllabic 
one even uses the Vija of Kama (K/im) in the beginning. 


Gopalarchana Vidhi of Purusottama Deva (15th century) quoting 
Kramadipika of Kesava Bhatta (middle of 14th century) explicity refers to 
the Vijamantra of Krsna-Jagannatha as being a “Pradyumna Mantra” (a mantra 
of Pradyumna or Kama) and designating it as Jaganmohana - bewitching the 
universe. (mantrah pradyumno Jaganmohanoyam - Kramadipika 1.12). 


The worshipper meditates upon Krisna as a handsome youth with bodily 
hue resembling a blue lotus and a full moon, decorated with a peacock 
feather on his forehead and divine ornaments on other parts of his body, 
playing on flute, surrounded by a herd of cows and cowherds and is being 
worshipped with the offerings of the blue lotuses in the form of the dark eyes 
of the cow maids gazing at his face. “Gopinamnayanotpala reitatanu 
phullendivara kantamindu vadanam”, the meditational verse in Sarada Tilaka 
(17-93), is indispensable in the Puja ritual of the Jagannatha temple and it 
found incorporated in all the Puja manuals for example “Gopalarcana Paddhati 
of Vasudeva (Folio 35 ab and 42b) as well as other ritualistic texts. 


The Yantra prescribed for the worship of Krusna, as an sub class of 
Purusottama, consists of mainly a sexagon in the centre and a ten petalled 
lotus surrounding it. Even though today Jagannatha is identified as Krsna, in 
his Puja ritual yantra of Trailokyamohana that is a sexagon surrounded by an 
eight petalled lotus is used. This fundamental difference proves that though 
some devotees accepted Jagannatha as Krsna yet in reality he remained a 
different entity, very much like Trailokyamohana. 


Purusottama - Bhuvana Mohana: 


Puja manuals of Sri Jagannatha are directly based on a work 
Kramadipika authored by Kesava Bhatta of middle of 14th century. In this 
work a concept of Purusottama Bhuvanamohana has been dealt with. In 8th 
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Patala beginning from 81.24 it describes the “most secret” mantras of the 
deity. The dhyanamantra as described in it is as follows: 


nijavamorunisarnnam slisyantim vamahastadhrta nalinam 
klidyadjonim kamalam madanamadavyakulojvalangalatam 
surucirabhusana malyanulepanam susitavasanaparivitam 
nijamukhakamalavyaprtacatula sitanayana madhukaram tarunim 
slisyantam vamabhujadandenadrdham dhrteksucapam 
tajjanitaparama nirvrtinirbharahrdayam caracareikagurum 
suraditijabhujaga guhyaka gandharvadyanganajana sahasreih 
madamanmathalasangeirabhivitam divyabhusanollasitam 
atmabhedatayettham dhyattVva............. 


Purusottama — Bhuvanamohana is described with Laksmi, sitting on 
his left thigh in an amorous posture with a lotus in her left hand and with the 
right she is clinging to the body of her husband. Her body is perturbed (like a 
creeper) by Madana, the god of love and her female organ is getting 
increasingly drenched due to erotic excitement. 


Her fickle deep-black-eyes are fixed on the face of her consort like a 
black bee on a lotus flower. Purusottama is also emotionally stirred up 
(angajonmathitam-VII-31), his eyes like a pair of lotuses are rolling 
(vighurnitaksi yuganalinam-32), embracing the young lady with his stout left 
arm (tarunim slisyantam vamabhujadandena), also firmly holding a bow of 
sugarcane (drdham dhrteksuchapam), heart filled up with the highest 
satisfaction derived through the embrace, he the lord of all both mobile and 
immobile objects, (caracareikagurum). This divine couple is surrounded by 
thousands of beautiful young damsels (anganajana sahasreih), of gods, (sura), 
demons (ditija), serpents (bhujaga), guhyakas and gandharvas etc. looking 


languid due to the effect of licuor and love. (mada manmatha lasangaira 
bhivitam) 


Worship of Purusottama, though is closely related to that of Krsna, is 
not an integral part of daily Puja ceremony rather a special and extra-ordinary 
rite to be performed with Japa, Homa etc. following it to achieve the specifically 
desired worldly desires, material benefits, to win hearts of women. It is a 
prescription as a ritual measure to the socalled Cakra or Mahacakra Puja 
performed by Sakta-Brahmanas of Sasanavadas in Puri and their counterparts 
who had settled in the court of various feudal chiefs of Odisha and its adjoining 
areas. On the otherhand in the daily puja Purusottama is Gopijanaballabha 
Krsna intended for attaining liberation and worldly benefits. 


Purusottama: Goutamiya Tantram: 


Goutamiya Tantram authored in the end of 15th century A.D. is another 
important text in which worship of “Trailokyamohana aspect of Krsna- 
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Purusottama” has been dealt with. This work is highly famous and extremely 
popular among the Krsna worshippers in eastern part of Bharata as an 
important Vaisnava Agama. That is why in the works of six Gosvamins 
belonging to Chaitanya school this book is found being quoted extensively 
and profusely. For example Bhagavadbhakti Vilasa of Gopala Bhatta, an 
authoritative work on Goudiya theology, composed shortly before 1541 A.D. 
can be cited as a testimony 2004. 


Goutamiya Tantram in its 29th Adhyaya treats the worship of 
Trailokyamohana aspect of Krsna. As in Kramadipika, this ritual is considered 
to be very secret, powerful and effective, hence is to be heard by a selected 
few and is said to create unparallel emotional excitement (uddipana) which 
ordinary persons cannot endure. 


As in Sarada Tilaka and Kramadipika in this text also Laksmi is said to 
be sitting on the left thigh of the deity. But in this text the deity is expressly 
designated as Jagannatha e.g. dadatam ca Jagannatham raktapadma 
runekhanam, (Adh-29 SI.15) and “evam dhyattva Jagannatham. 


This Jagannatha has red eyes similar in hue to the lotus flower and has 
eight weapons in his as many as hands. Laksmi, the mother of world 
(Visvamataram-Adh.29-16) drapped in two yellow garments and decorated 
with all ornaments, is holding a flower in her left hand and embracing her 
beloved consort with the right, seducing him with her amorous gestures 
(sakama-lilayadevam-mohayanti.) 


This meditational verse is also found quoted with negligible alterations 
in Tantrasara, one of the most popular Tantric work of Bengal written by 
Krusnananda Bhattacharya (early 16th century A.D.) 2005 “Tantrasara” 
names the deity as the Sammohana aspect of Krsna and prescribes the use 
of the Kamavija (Klim) as the main mantra for him, a Vijamantra which is 
being used in the worship of Jagannatha in the Puri temple. 


Thus it will be noticed that in Sarada Tilaka Purusottama is the amorous 
aspect of Visnu of which Krusna is a subclass like Trailokyamohana. (11th 
century A.D.) In Kramadipika Purusottama is also the amorous aspect but is 
Bhuvanamohana to be worshipped for specific purpose and as Krusna for 
ordinary daily worship to gain worldly benefits and liberation. In Goutamiya 
Tantra and other works Purusottama is equated with Krusna and his rituals 
are epitome of highest emotional excitement beyond comparison. Thus the 
concept of Purusottama based upon amorous sport of Visnu and Laksmi 
gradually has got integrated with Krusna between 11th to 16th century A.D. 
and here Krusna is Visnu, the divine beloved of Laksmi. Equated form of 
Purusottama, Krusna has been addressed as Jagannatha in early 16th century. 
Purusottama Krusna of Goutamiya Tantra has eight arms like Trailakyamohana 
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of Sarada Tilaka. It will be further marked that Purusottama aspect was 
actually popular as Trailokyamohana. 


It is further learnt that Sarada Tilaka refers to Purusottama (and only 
to Purusottama) as Jagannatha. The reference to Trailokya Mohana - 
Purusottama as Jagannatha twice in Goutamiya Tantram cannot therefore 
be accidental rather intentional. It seems definite that Jagannatha was the 
term more popular and common in Buddhist Tantric circles to denote the 
highest being of the universe. The term being used for Adi Buddha is found in 
Mangalacarana, the very first sloka of Jnanasiddhi of Indrabhuti. 


As an explanation to the use of the term for Siva in some works 
written in Orissa-Bengal region (for example Jnanamrtasara alias Narada 
Pancaratra published in Bibliothica Indica No.38 and many more) it can be 
said that the word which was very much popularized in the sense of the 
“Lord of the world” was accordingly used by the followers of the Natha sect. 
Therefore G.C. Tripathy rightly opines that the term Jagannatha was used for 
the erotic Tantric form of Visnu - Purusottama because this word has had a 
long association with Tantricism and esoteric practices — which originated 
from the Tribal sastrata. 


This author presumes the term Jagannatha to be original and synonym 
with Purusottama. But Purusottama is older along with the practice of 
worshipping the void. Use of both the names Jagannatha and Purusottama 
used for the highest beings of respective religious school allowed to be 
interpolated with each other in course of time. Terminological equalization 
rather assimilation between Jagannatha of Buddhist pantheon which had 
tremendous mass acceptance and Purusottama of elite class intensively trying 
to create mass appeal was achieved may be during 10th century when 
attempts were made at the behest of kings like Yayati-I to counter Tantric 
Buddhism and bring harmony between two opposing and competing theologies. 
Hence Brahmanism followed some practices of Buddhism and accepted 
Buddha as 9th incarnation of Visnu and used the term Jagannatha, which was 
used for Adi Buddha, for Visnu too. In this attempt works such as Sarada 
Tilaka etc. were the result, not the term Jagannatha implying Visnu / 
Purusottama was the contribution of these works. 


Sarada Tilaka, the earliest work in this field was authored like the 
grammar of a language, that is a written treatise of religious practice evolved 
by ritual experts. We have already seen that Purusottama worship was 
predominant in Puri from 7th century A.D. It cannot be the only dominating 
worship. There were many more cults which were flourishing and intercultic 
competition and intense propensity to counter each other was a natural 
phenomenon, Such competition and rivalry caused time to time disappearance 
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and revival of these cults. Disappearance and revival led to multi-farious 
assimilations, changes and additions in theology, iconography and ritual 
practices in its long history. This characteristic feature is unique in case of the 
Puri deity only.Therefore a second example of Puri is not found elsewhere in 
entire Bharata Varsha and continuity of the worship, ignoring its intermittent 
Suspension, is asserted. In order to establish the continuity of the worship 
many legends and episodes have been evolved, which being artificial 
articulations have failed to conceal the inner incongruities and contradictions. 
Ignoring the Tantric influence as such Purusottama cannot be the deity of an 
autochthonous cult nor contain slightest indication of being worshipped through 
an uniconical symbol or its anthropomorphised form. Worship of Purusottama 
was undertaken through anthropoid form. On the other hand today we find 
worship of Sri Jagannatha through anthropomorphised form. Thus in the 
beginning Purusottama worship and Jagannatha worship were two different 
independent worship dominating in Puri is certain. That is why Jagannatha 
worship even with its assimilation with Purusottama worship originated and 
developed in Odisha. 


Dominance of Purusottama as the cult deity continued positively up to 
the coronation of Anangabhimadeva-III along with the importance of Saivism. 
Purusottama was originally Visnu-Narayana is certain. During the rule of 
Anangabhima Saivism lost its centre of patronage in Puri as is known from 
absence of inscriptions. Reference to Purusottama of dark blue bodily colour 
resembling blue saphire residing on the shore of salt ocean and sporting with 
Kamala by drawing patterns on her breast with paste of musk by Murari 
(900 A.D.) in his Anargha Raghava Natakam may not explicitly mean the cult 
of Puri, yet as all the aspects described in the work has similarity with the 
concept of Purusottama prevalent in Puri in those days leads one to 
conclusively deduce that the deity actually was enshrined in Puri and a yatra 
was going on where many people assembled. 


Description of Anargha Raghava indicates Purusottama to be Visnu 
and cannot be the image of Sri Jagannatha as we see today, even though we 
have no way to ascertain that during time of Muraris Jagannatha in his present 
form was under worship and it was the same image which was invoked as 
Purusottama. Nice and elaborate discussion of G.C. Tripathy on the concept 
of Purusottama in which the deity is presented embracing Laksmi, his divine 
consort - an indispensable element of the Purusottama concept does not 
speak that the deity was originally in the form of Jagannatha. No matter how 
strong may be the reminiscence of Laksmi in the Brahmana circle even for 
300 years with regard to positioning of Subhadra, as absence of Laksmi 
tantamounts to extinction of erotic aspect of the deity which is equally vital 
and fundamental it is impossible to conceive Purusottama in the form of 
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Jagannatha of our days and also in his present company of Balabhadra and 
Subhadra etc. Hence keeping aside the fact whether the deity was invoked 
as Jagannatha then or not, only logical to assume the statue of Purusottama 
referred to in the older epigraphical records and literary works and decisively 
conclude that the presiding deity in Puri from the beginning of 7th century 
A.D. till the end of 12th century A.D. was of Brahmanical order invoked as 
Visnu and was undoubtedly under worship in the company of Laksmi. The 
scholar Dr. Tripathy asserts and stresses that Purusottama did not stand 
alone in the sanctum of the shrine on the seashore but there was one more 
- only one more statue signifying the female consort of Purusottama, the 
goddess Maha Laksmi. As all textual descriptions speak of Laksmi sitting on 
the left thigh of the deity installation of one single image portraying all the 
prescribed features is a greater possibility. Relying upon this hypothesis it can 
be said that Purusottama cult existed and developed in Puri from as late as 
7th century A.D. and the cult deity was an anthropoid stone image belonging 
to Visnuite order, worshipped in the company of Laksmi as a befitting Vaisnavite 
answer to flourishing contemporary religious trend. 


S.N. Rajaguru opines that prior to advent of Ganga dynasty in Odisha, 
Purusottama was a four armed Narayana image and points out that the 
Satyanarayana image now enshrined in a modern structure within the inner 
compound of the great temple is the original Purusottama image which was 
installed in the temple that we say today as Nrusimha Temple. As per one of 
the local tradition the image of Narayana now installed in the Subha Narayana 
Matha is said to be the original image of the Puri temple. There is one beautiful 
Narayana image with four arms kept in a Siva temple on the south of the 
great temple called Bata Narayana is also said in a loca! tradition to be the 
original image of Puri temple. As per another tradition and popular belief 
Chakratirtha on sea shore is regarded as the original abode of the Puri deity 
and Chakra-Narayana is the original deity of the Puri temple. But today three 
peculiar Nrusimha images are found installed on one platform in a smal! temple. 
Samadhi of Balarama Dasa, one of the five exponents of Utkaliya Vaisnavism 
of 16th century speaks of the antiquity of the site. One of the three images 
displays Nrusimha sitting on the coil of a snake and the hood of this five 
headed snake is seen on his head which bears an image of Jagannatha or 
Balabhadra of wooden shape. Laksmi is sitting on the left lap of this stone 
image. Similar drawing is seen painted on the roof of Nata Mandapa of the 
great temple. Such a stone image belonging to 1ith century A.D. has been 
recently discovered on the bank of river Kavery in Mysore. Hence Purusottama 
worship in Puri developed centering this peculiar shape of Nrusimha cannot 
be ignored. Ganga Kings bore name of Narasimha. Nrusimha worship was 
equally important in the past. Even today Nrusimha is one important deity in 
the Jagannatha temple. When the wooden deities are kept confined for fifteen 
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days just after Snana Purnima, Nrusimha is worshipped with all importance. 
Even followers of Sri Chaitanya take permission of Nrusimha to enter into 
the temple. That is why a small image of Nrusimha is enshrined on the series 
of 22 steps that leads from the main entrance inside the temple. 


| In subsequent Period the cult was displaced by Jagannatha worship in 
which deities were made of wood and anthropomorphised shape. Such 
displacement was consequential of cultic Synthesis between two cults ~ the 
Purusottama worship and worship of Jagannatha, the wooden gods in which 


the images changed but still remained dominant the Visnuite interpretation of 
the wooden gods. 


Certain is that three wooden images are positioned on one platform 
as Jagannatha, Balabhadra and Subhadra is unique and therefore origin of 
the idea of installing a Triad has attracted the attention of most of the scholars. 
Too much emphasis on origin and development of the Triad concept has 
detracted the attention of scholars from the synthesis that was effected 
between Purusottama worship and worship of Jagannatha. The powerful legend 
of Indradyumna has led some to ignore the process of assimilation and the 
aspect related to change or displacement of the stone image by three wooden 
images. However scholars now agree that there existed a stone image in 
Puri temple in the beginning and it was converted to wooden form with three 
figures at a later period. Circumstances under which such change took place 
is yet to be ascertained. This finding perfectly fits and tallies with the 
Indradyumna legend which precisely speaks that a person belonging to Savara 
sect was worshipping a stone image, apparently a Visnuite god of Brahmanical 
order and it was changed to wooden figure when one king of Brahmanical 
order wanted to possess and worship the deity. This implies that Brahmanical 
order accepted the deities of non-Brahmanical order and named the deities 
as Jagannatha, Balabhadra and Subhadra. 


Taking such findings of the scholars that one stone image was replaced 
by three wooden figures into consideration and keeping aside the discussion 
regarding the origin of the Triad concept for the time being it will be convenient 
to discuss whether a change of cult deity is possible or not. Ofcourse a 
change in cult is possible due to administrative intervention and circumstantial 
compulsions. Many Hindu temples have been converted to Islamic shrines. 
Buddhist images have been accepted as Hindu deities. But the cultic change 
that took place in Puri cannot be kept at par with the above noted changes. 
Of course many tribal cults have been accepted by Brahmanical order wherein 
the images have not so drastically changed, the priests have not been changed. 
Only change has taken place in rituals and nomenclature through a process 
of giving anthropomorphic form to uniconical symbols. Where as in case of 
Puri (i) images have been changed (ii) the so called original priests have been 
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retained but in a very different way and (iii) some rituals are being observed 
as reminiscence of its non-Brahmanical autochthonous origin. This change 
came into force as a political necessity. 


Purusottama consciousness during the reign of either Yayati or 
Chodaganga might have undergone a typical change and subsequently became 
Jagannatha consciousness as the latter cult “in a rather unique way fulfilled 
the essential functions for a mighty state cult of a regional Hindu empire. 
These were the (i) vertical and (ii) horizontal legitimation along with the 
ability to unite the various sub-regional nuclear areas of the multi centered 
Orissan empire through a regional loyalty”. 


“The vertical! or internal legitimation of Hindu kingship was based upon 
strong relationship of the Orissan kings with the Hinduized autochthonous 
deity of Puri under which the other sub-regional deities of Orissa had gradually 
been placed by Chodaganga’s and Anangabhima’s religious policy. The 
horizontal or external legitimation of the Orissan kingship manifested itself in 
the monumental imperial temple at Puri and its recognition of its deity as the 
King of Orissan Empire.” As his earthly deputies and rulers of ‘New Benaras’ 
the kings of Orissa thus claimed an imperial status among the Hindu Rajas of 
India. 


“Another important function of a state cult of a medieval Hindu empire 
was to cope with the centrifugal feudal forces through three ‘ritual counter 
measures’ i.e. royal patronage (i) of pilgrimage places (tirthas), (ii) of Brahmans 
and (iii) through the cult of new imperial temples. The Jagannatha 
consciousness was most appropriate for this type of ritual policy. The scholar 
has equated the Jagannatha Cult with Purusottama Cult. But Purusottama 
cannot be the Hinduized autochthonous deity. Had it been so an iconographical 
degradation or change could not have been effected. In that line the lasting 
success of Chodaganga’s and Anangabhima’s deed which was not probably 
based on the fact that, contrary to the ritual policy of the Cholas “new” 
purely Brahmanical cult was not chosen for the new state cult. For their 
objectives an autochthonous cult whose ksetra since the 10th century had 
already become a centre of pilgrimage (tirtha) of inter-regional fame was 
chosen and patronized. But Jagannatha worship still conspicuously retaining 
and exhibiting its autochthonous origin was chosen is certain. Therefore it 
can be rightly inferred that there were two cults prevalent in Puri namely 
Purusottama cult of Hindu Brahmanic order and Jagannatha worship of non- 
Brahmanic order undergoing the process of Hinduization. 


| Arguement of the scholar is highly logical and convincing when he further 
opines that Ganga rule, starting from Chodaganga (1078 A.D.) upto 
Anangabhima-III (1211 A.D.) patronized an autochthonous cult of which 
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Jagannatha worship belongs. For this worship the present imperial temple 
was not built is certain. The architectural representations of the temple do 
not speak sO. By then temple building tradition was well founded in Odisha. 
The Puri temple was undoubtedly built for a Brahmanical Cult and Purusottama 
was the presiding deity to be installed. Theologically Purusottama had to be 
worshipped along with his divine consort Laksmi. May be Purusottama of Puri 
was the representation of Purusottama who has been elaborately discussed 


in Sarada Tilaka, authored in first half of 11th century in Kasmir and highly 
popular in Odisha. 


From the Dasagoba Copper Plate Grants of Rajaraja Deva (1198 to 
1211 A.D.) the successor of Aniyankabhimadeva-II (1190-1198 A.D.) and 
predecessor of Anangabhima-III (1211 A.D.) it is definitely known that the 
present colossal temple was built by Ananta Varman Chodaganga for the god 
Purusottama who was highly pleased like his consort Laksmi as the temple 
was not only befitting but also provided independent residence for the divine 
couple. This description further suggests that Purusottama who was to be 
installed in this temple was Visnu, not Krushna, whose worship was continuing 
as attested by numerous epigraphs. 


Yayati-I built an imperial temple at Puri, before Chodaganga’s venture, 
for the Purusottama worship. The existing Nrusimha temple is possibly the 
said one. Architectural representations of this temple too do not convey that 
this was built for an autochthonous deity. Chodaganga attended to the problem 
of Purusottama worship by building a new one as the worship deity was 
forced to stay in a ruined temple. Thus from the artistic grandeur of the 
temples along with corresponding epigraphic records both Yayati-I and 
Chodaganga extended patronage to the Purusottama worship which was 
purely of Brahmanic order. On the other hand scholars such as Kulke have 
convincingly pointed out that early kings of Ganga dynasty had patronized an 
autochthonous cult for the legitimation of their Kingship. It cannot be 
Purusottama but Jagannatha belonging to the autochthonous cult due to his 
unique shape and some rituals being peculiar. 


Religious activities of kings in Odisha from 7th century A.D. upto 
Chodaganga show that rulers were liberal in extending patronage to two or 
more cults at a time irrespective of their personal leanings. Harshavardhana 
(620 A.D.), a staunch Buddhist took holy bath in Prayaga ~- a ritual of 
Brahmanic order. Yayati encouraged worship of Sakti though he himself was 
a devoted Saiva and advocate of Visnuism. He performed ten fold horse 
sacrifice in his attempt to establish a Benaras at Jajpur. Bhoumakaras had 
patronized Brahmanas, professed Varnashrama system being Buddhists. Some 
of the queens of this ruling class had constructed Siva temples and also at 
the behest of some rulling ladies of this dynasty Visnuism flourished as is 
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known from colossal Ananta Sayana Visnu images in Talcher area. From 
some epigraphic reports we find Chodaganga declaring himself as a Saiva 
and Vaisnava simultaneously. Thus it is possible that he built a temple for 
venerated god Purusottama in one hand and patronized an autochthonous 
cult of wooden figures which became famous as Jagannatha consciousness 
on the other, He also did not neglect Saivism in any way as it did not warrant 
extensive patronage due to its already achieved dominance. Chodaganaga 
did not patronize Visnuism through Purusottama Cult only but also he attended 
to various problems of Visnu temples in Kalinga such as Sri Kurmam. 


Inordinate delay of almost 90 years in consecration of the presiding 
deities within the new temple suggest a very strong and well founded possibility 
that when the royal leanings towards the Purusottama Cult became public 
and patronization of the existing popular and dominant autochthonous non- 
Brahmanical cult was a compelling necessity, tussle between the followers of 
both the cults surfaced which not only affected the smooth and in time 
consecration of the temple but also caused delay beyond calculation. Each 
group would have tried to establish their control over the new gigantic temple. 
That was a rift between Brahmanas and non-Brahmanas which in a subsequent 
period was settled. The dispute ended with the wooden image being installed 
in the great temple built for the Brahmanical god Purusottama. Public in general 
were satisfied by the final disposal of the dispute like all settlements in this 
case a respectable and acceptable compromise between contesting parties 
was reached which caused a synthesis - a synthesis of unique nature nowhere 
ever found in Bharatavarsa. Brahmanic order along with its exponents were 
not ignored and excommunicated. Their scholastic achievement and intellectual 
guidance in royal courts were not only abject necessity but also kings had to 
depend upon the Brahmanic order. 


Chodaganga was a devout devotee of Siva-Gokarnasvamin, also was 
fascinated by Visnuism and a practitioner, if not follower, of Tantricism. He 
too was an ardent lover of dance and music which made him intimately 
associated with lady dancers and singers. There are some legends, still alive 
in public memory, speak against this luminous king related to his association 
with ladies tinged with caustic criticism. Chudanga Dariani, his sexual activities 
with his own daughter etc. indicate the above hypothesis. When the leanings 
of a ruler in favour of a group becomes public and administration gets activated 
in the corresponding direction, the contesting groups apprehending to be 
ignored become aggrieved and express their discontentment and public 
criticism surfaces. This is why such derogatory episodes have been evolved 
centering an illustrious king like Chodaganga. Even tradition speaks that this 
king became mad and had to relinquish the kingship when alive and Kamarnava 
was coronated. The coronation ceremony was held before “Sarvalokaikanatha” 
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Visnu = not Siva, the tutelary deity of the dynasty. Visnu as Sarvalokaikanatha 
is mentioned in his dhyana mantra which may be noted. 


Kasturikamodini, one of the queens of Chodaganga decided to leave 
the capital in Baranasi Kataka and reside in Tekkali, her native place after 
death of her husband. This decision for all probabilities was due to vehement 
public criticism against her husband. She built a temple in Tekkali wherein 
installed a wooden image - a prototype of our present Jagannatha enshrined 
in the Puri temple, but the god was invoked as Dadhivamana. She did not 
enshrine Purusottama nor invoked the deity as Jagannatha. This testifies 
that the wooden god was of an autochthonous cult of which she was an 
ardent devotee, not belonging to Brahmanic order. Instances of religious 
differences between the royal couple are numerous in the political history of 
Odisha. One such instance is of Madana Mahadeva of Ganga dynasty who 
supported Brahmanas and his queen was a supporter of Buddhists. This 
difference as depicted in Madala Panji resulted in extermination of Buddhists. 


Chodaganga’s leaning towards Purusottama and plan to build a temple 
for this Visnuite god and Kasturikamodini’s installation of wooden god - 
Dadhivamana categorically suggest two cults were simultaneously 
predominant in Puri then. Rift, rivalry and contest between the followers of 
these two cults had to be assimilated in due course of time. Popular belief, 
mass acceptance, canonical prescription and royal patronage must have 
prevailed upon finally. 


Jagannatha worship has many legends, fabricated stories, theological 
explanations and canonical sanctions at highest order, elongated rituals of 
mixed nature. At times these legends etc. expose inner contradiction, 
conspicuous incongruities and irrational features while trying to explain 
satisfactorily certain fundamental quarries of devotees. Brahmanisation of a 
tribal cult cannot be said to be direct resultant. In between many other religious 
movements must have influenced the tribal cult in the gradual process of 
transformation. This has finally resulted in a transformation in the religious 
tradition of Odisha. Much before Chodaganga, even Yayati-I, patronized 
Brahmanisation, Buddhism had its indomitable sway over the land in the 
form of Vajrayana and Sahajayana - Tantric offshoots of Buddhism. It 
originated, developed and existed within the same tribal substrata where an 
autochthonous cult is supposed to have developed to be transformed to the 
Jagannatha worship of our time. Hence it will be unjust to advocate in favour 
of the cultic assimilation and cultural synthesis as we find within the realm of 
Jagannatha worship to have occurred in the tribal cult only. Rather elements 
of multifarious religious faiths as found in the cult must have occurred between 
tribal cult and Tantric Buddhism in one hand and Purusottama worship along 
with all other Brahmanical worship on the other. 
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Dadhibamana: 


Jagannatha image when enshrined alone, not in the company of other 
images such as Balabhadra and Subhadra etc. is addressed as Dadhivamana 
and like Jagannatha at present is invoked as Visnu. There are 344 
Dhadhivamana temples in Odisha. Even in some places [ike Phulbani town 
Dadhivamana temples have come up despite earlier presence of Jagannatha 
temple with three images. Meaning of the name Dadhivamana is not Ciear 
and specific. But Dadhivamana aspect of the Jagannatha worship is no less 
significant. 


Etymology of the name Dadhivamana is not known. Some scholars 
speculate that the nomenclature may be having some relations with the 
name of a Jaina king Dadhivahana of Champa (Abhidhana Rajendra Kosa. 
Vol. IV). According to tradition there was also a Jaina king in Kalinga with the 
same name. So also there was a king named Dadhivahana in Kasi as known 
from the description in Dadhivahana Jataka. One popular folk worship in Odisha 
is Duti Vahana Puja observed in honour of one Duti Vahana or Dyuti Vahana - 
who seems to be a prominent historical figure who had the miraculous 
prowess like that of any boon bestowing and wish fulfilling god. This puja is 
held on the 8th day of Asvina dark fortnight. From this day begins the sixteen 
day long autumnal worship of various Mother Goddresses, specially Durga, 
Bhuvaneswari and Vimala. There is the tradition of observing another folk 
worship called Budhhi Vamana on 5th day of dark fortnight of the month of 
Bhadrava. This puja is also called Budhei Sudhei Osha where Osha menas 
fasting. Budhi and Budhei though are known to be associated with the day 
called Budhavara (Wednesday) its relation with Buddhadeva and his father 
Suddhodana can be investigated. 


Let us assume that both Chodaganga and his queen Kasturi Kamodini 
were worshipping a god through one image who was Purusottama and was 
also having a second name of Dadhivamana. Chodaganga built a colossal 
temple for this god who was none else but Visnu inspite of his unique shape 
made of wood. To go a step further this god was called Dadhivamana, a 
sanskritized name of a tribal form (Stetencron Ch. 3 pp-77-78). But no 
recorded evidence informs that name of the Puri god for whom this temple 
was built was called Dadhivamana rather the name of the god was 
Purusottama. Hence Chodaganga’s Purusottama and Kasturi Kamodini’s 
Dadhivamana cannot be the same god. 


Of course Sarada Tilaka while classifying Visnuite deities into three 
broad classes basing upon three aspects such as Bhagavata-Basudeva Ugra 
or ferocious and amorous aspects has mentioned about Dadhivamana as a 
deity of the first category to which Varaha, Vasudeva, Hayagriva, Rama 
Hanumana belong. This category of visnuite deities differ from Purusottama 
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category. Thus both Dadhivamana and Purusottama are Visnuite deities but 
represent two different aspects. Rather it seems more correct to assume 
that two deities Dadhivamana ~- a wooden god of unique shape and 
Purusottama — a non wooden may be a stone image shaped as per canonical 
prescriptions were under worship during Chodaganga’s rule. So also it cannot 
be said definitely whether Kasturi Kamodini’s god was called Dadhivamana 
then. Most probably when wooden deities were given place being introduced 
into the Visnu temple in Puri and got equated as Krusna, Balarama and 
Subhadra, the lone deities in other stations were given a Visnuite name under 
Basudeva - Bhagavata category. All the deities under this category other 
than Daadhivamana had their iconology and iconography well known in the 
public. Hence the deity who is originally a non visnuite one having got later 
entry into and integration with Visnuism had to bear a lesser known Visnuite 
name that is Dadhivaman. Till today the original name of this wooden god is 
not known. 


The first temple of this wooden god was definitely built in Tekkali by 
queen Kasturi Kamodini, sometime after death of her royal consort Ananta 
Varman Chodaganga, when she did not like to stay in the capital, instead 
preferred to reside in her native place. By that time the gigantic temple in Puri 
intended and designed to enshrine the presiding deity was not completed. 
She built a temple and installed a single image of Jagannatha, invoked as 
Dadhivamana in her native place, Why? Why she did not enshrine Purusottama 
or Visnu or any other deity ? Why she chose a wooden image instead of a 
stone one? Why this god was named Dadhivamana ? A name with Vamana 
suffix was probably evolved to exhibit its Visnuite association through Vamana 
Avatar of Visnu - a concept that has got recognition in Jagannatha Cult when 
it is said that Jagannatha when on the chariot is Vamana incarnation of Visnu, 
powerful enough to liberate the viewer from the dreadful cycle of birth and 
death. (rathetu-Vamanam-drustwa-punarjanma-na-vidyate) However Kasturi 
Kamodini, a befitting queen of a powerful king Chodaganga, did not go for 
enshrining a Visnuite deity with an image built in strict conformation to canonical 
prescriptions nor her venerated deity was given an exhalted and thought 
provoking name like Purusottama, nor she enshrined an image of Nrusimha. 
So also she did not enshrine Balabhadra and Subhadra etc. in their present 
form. 

We do not have evidences whether image in Tekkali has undergone 
time to time change in accordance with the change presumed to have taken 
place in Puri temple. Presuming the image in Tekkali to have retained its 
original shape and features the following conclusions can be deduced. 


a) Tradition of worshipping three wooden images was present in Puri and 
was extremely popular among common people, despite want of 
scriptural sanction and canonical confirmation. 
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b) Among these three images the image whom we say Jagannatha today 
was more important and dominant than other three deities. This god, 
in course of time was equated with Purusottama but concept of Laksmi 
became insignificant. 


Cc) At the outset the deity was single and addition of all other images 
occurred at a later period and hence their presence remained optional. 
That is why one small wooden image of Jagannatha is found installed 
on the venerated platform in the sanctum of the great temple. 


d) Then Jagannatha now called Nila Madhava was not included in the 
Vaisnava order and at that stage the cult was independent and 
predominant one with high degree of popular acceptance. Sanskritized 
names became effective instruments in getting the cult assimilated 
into Visnuism and possibly the name Dadhivamana was the very 
important point from where the process of Visnuization of the popular 
cult could begin. 


Chodaganga built a temple for Visnu - Purusottama but some of his 
queens worshipped the wooden deities belonging to a different pantheon, 
may be to an autochthonous cult. The theological transformation and cultic 
synthesis was initially effected through Visnuism and subsequently 
Bhagavatism, a theology in which Saivism, Saktism and Visnuism have been 
synchronized into one. In par with this process Tekkali god was regarded as a 
Vaisnava god. 


Indradyumna and Purusottama : 


The tradition credits Indradyumna to have built a temple for 
Nilamadhava and consecrated the place by performing a thousand horse 
sacrifice in which Brahma was personally present as the chief performer. At 
the end of this sacrifice a big tank was automatically dug by the lakhs, even 
crores of cows who were kept assembled to be donated. There after the 
temple was built. The workers laboured so hard that they all were transformed 
into tortoises and started living in that tank. After the temple was built the 
king Indradyumna went in search of the god. The god Nilamadhava in the 
meantime disappeared from the place where he was spotted installed. The 
disheartened king was made known that a divine log will appear floating on 
the sea which the king had to collect. But all attempts failed to bring the log 
ashore. It was only by the help of the Savara chief Viswavasu that the log 
could be recovered through the joint effort of tribals and non tribals. In a 
variant version the king Indradyumna first saw a ferocious appearance after 
the sacrifice which is regarded as Nrusimha, who showed his calm and sober 
appearance after the frightened king appeased him through prayer. The divine- 
carpenter came to build the images, (In a variant version Visnu himself came 
in guise of an old carpenter). The carpenter was himself Purusottama - Visnu 
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who built the images as his own desire and design. The carpenter Purusottama 
laid terms and conditions to remain confined within the room to build the 
images. This confinement was no way to be intercepted and door was not to 
be opened for 21 days. Everything went well till the 14th day when the queen 
became impatient and opened the door. To her utter astonishment found the 
images incomplete, the forms that we see today. 


Up to this point the legend indicates that the sacredness of the place 
was recognized only after the sacrifice was performed. In other words the 
place became a holy one only after a Brahmanic rite was performed. The 
place was as if far away from the original seat of Nilamadhava, may be on 
the sea-shore. The Savara chief, the original worshipper, had to lend his 
assistance in collecting the wood from which three wooden images of peculiar 
Shape unitedly representing Visnu-Nilamadhava were built as per the design 
and wish of the god himself. Putting it in a different way the legend was 
evolved to establish Visnuite features of elements when wooden images not 
belonging to Vaisnava order were to be included within it. And this inclusion 
need not be questioned. So also the legend indicates that a stone image 
worshipped by the tribal chief was replaced by wooden images to be 
worshipped by a non-tribal king. 


Indradyumna came from a distant land Malava with his army men and 
own people, occupied the land and settled there, built a temple for Nilamadhava 
Visnu and as the original image of this cult deity disappeared / could not be 
recovered, built wooden images of peculiar shape and patronized the new 
cult. Here the attempt directed to establish the incorporation of Visnuism 
from the very beginning not at a later stage, is conspicious, maybe to conceal 
the lateral incorporation of Visnuism. 


The Indradyumna episode with its seriality of events has many 
similarities with Yayati-I with the difference that the deities were hidden in a 
distant place for 144 years after a grave disaster caused by an invader who 
for all probabilities was antagonistic to the cult. The same situation also seem 
to have happened with Chodaganga with differences. 


In case of all these three kings each one is said to have built a temple 
and enshrined the venerated Triad, as we see today, in their new temples. 
But in case of Chodaganga image neither disappeared nor were kept hidden 
for such a long period that they were totally forgotten in the public memory. 
Rather significant is that the god was present and under worship. Chodaganga’s 
god was definitely Purusottama - Visnu as we know from temple architecture 
and numerous epigraphic records. But the images we see today do not confirm 
to the form of Visnu-Purusottama as detailed in corresponding texts. But as 
it seems images could not be enshrined in the temple which Chodaganga 
started building around 1135 A.D. till his death in 1152 A.D. and also almost 
the consecration was effected after 70 years or more. 
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During the period that followed Chodaganga’s rule at least on 12 
Occasions images were forced to remain hidden or had to vacate the temple. 
Except two occasions in all other cases original deities were brought back - 
first during the invasion of Feroz-Shah-Tughlok and second when Kalapahada 
captured the temple. Mission of Kalapahada was comparatively more 
disastrous as learnt from the deep mark it has left in the public memory and 
the indelible mark was due to grave hurt that the public sentiment experienced 
due to demolition of innumerable temples in the region. Kalapahada belongs 
to recent past. He took away the images. The cult in Puri discontinued till it 
revived in 1590 A.D. by Ramachandra Deva of Bhoi dynasty. Therefore scholars 
are led to believe that these episodes were evolved during 16th century 
specially through the account extended by Madala Panji. 


Now coming back to Indradyumna episode the central theme that 
stone image was replaced by wooden images wonderfully tallies with the 
stone image of Purusottama being replaced by wooden images when a new 
temple was constructed by a king. Indradyumna, the king of Malava suggest 
the association of the king with western part of Odisha or to a place to the 
further west. Between Yayati and Chodaganga, the former had links with the 
western part of the region. But this author refutes Yayati to have built a 
Purusottama temple. Even if Yayati built a temple enshrined the deity, relying 
upon the accounts of Madala Panji, cannot be instrumental in replacing the 
stone image by wooden image / images as worship of Purusottama was 
continuing upto Chodaganga. It is true that whether Purusottama worship in 
the beginning of 12th century was undertaken through wooden image / 
images cannot be ascertained correctly by the available evidences. Only basing 
upon Ramanuja episode inordinate delay in consecration of the images, 
construction of Tekkali temple by Kasturi Kamodini vis-a-vis construction of 
Ananta Vasudeva temple it is concluded that replacement of stone image by 
wooden image occurred in 13th century A.D., not in 10th century when 
Yayati became the king. That Yayati revived the tradition of worship of wooden 
deities in Puri is a strong possibility but not at the expense of Purusottama. 
Like Indradyumna legend, the legend of Raktavahu invasion and revival of 
the cult by Yayati after 144 years in Puri when critically considered along with 
the evidences testifying worship of Purusottama, suggest the prevalence of 
two worship, worship of Purusottama and worship of wooden god. Remarkable 
is that confinement of the carpenter inside-‘a closed room for 15 days, 
inspection of the images on the 15th day tallies with the ritual of confining 
the deities for 15 days after Snana Purnima and having Nava Jouvana Darsan 
on Asadha Amabasya (new moon day). 


Archeological Evidence of Two worship 


Presuming the existence of two dominating worship in Puri as 
Purusottama worship and worship of the wooden god corroborating 
archaeological evidences shall help to conclusively decide. 
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As mentioned above some scholars are tempted to assume that a 
four armed stone image of Vasudeva or Narayana was installed in the earlier 
Purusottama temple in Puri during the time of Yayati Kesari-I (Steetencron — 
Ch. 3. P.70) Four armed standing Vasudeva (Nilamadhava) cult images 
developing into sitting Laksmi-Narayana (Kamala-Purusottama) cult image 
being traced both in sculptural art of Odisha and in literary sources Vasudeva 
being described as the earlier image which disappeared by the time a new 
temple was constructed. The tradition alive in the locality of Puri also confirms 


this while pointing out to various Narayana images extant in the town to be 
the displaced images. 


But from temple rituals it is known that the god is worshipped as 
Trailokya Mohana-Purusottama of Sarada Tilaka. Therefore the original image 
of the temple is to be Trailokya Mohana with eight arms and Laksmi sifting on 
his left thigh. Already it has been mentioned about Ananta Nrusimha that is 
Nrusimha sitting on a snake coil found extant in the town, who is four armed. 
He is holding a bow and a disc in his upper hands and varada and abhaya 
mudra in his two lower hands. Hence original image is to be eight-armed one, 
not four armed made of stone. 


An eight-armed Visnu image was found from a well in Mathura of which 
four arms are broken and remaining arms are seen with mountain, sword, 
Iksyu and Sakti said to be belonging to 2nd or 3rd: century A.D. (2006). 
Another eight armed Visnu image belonging to Kusana period is kept preserved 
in Mathura Museum. Thus architectural representation of eight-armed Visnu 
also called Mahavisnu has got its prevalence in pre-Gupta era. 


One eight armed Visnu image known as Trailokyanatha is extant in 
Kalikavadi, a small dusty hamlet near Brahmagiri. This image is devoid of 
Laksmi. The image is under worship in a small structure with images of Varaha, 
Nrusimha as Parsvadevatas but these images are not of the present structure 
when their size and placement is considered. Varaha image is kept in the 
entrance of this single chambered structure. There is a tall temple with Siva 
under worship and is called Arjuneswara. But strangely the temple is adorning 
a Chakra instead of a trident. An image of Astikajaratkaru kept in the premises 
speaks about the antiquities of the place. Taking all these aspects into 
consideration it may be inferred that for all probabilities Trailokyanatha is the 
original stone image of Purusottama who was displaced from Puri, kept for 
some period in Arjuneswara temple when finally another shrine or site for 
him was provided in subsequent period. 


In a village not far away from Kalikavadi is a village Manapada where 
Sridharanatha is worshipped in a small recent temple where Siva temple of 
equal size stands near it. Vasudeva in Palli, Janardana in Brahmagiri called 
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Alaranatha, Narayana in Dimbirisena and Koranga, (Vijaya Ramachandrapur) 
along with the vacant temple of Arola with artistic grandeur - all these speak 
of dominance of Visnuism, specially Tantric aspect of Visnuism to be dominant 
in the area in the past. Existence of Narayana images in Puri and in its close 
surrounding area testify that the Purusottama cult was an anterior and 
independent cult which was dominant in the past and was different from the 
cult of the wooden images. 


During Anasara when presiding deities remain in confinement devotees 
rush to Alarnatha to have a view of Janardana. This tradition originated as Sri 
Chaitanya created this by going to the temple during his stay in Puri in the 
first quarter of 16th century. It is said that he came to Puri as a Sannyasi and 
paid his reverence to Krusna. Why a devotee of Krusna will visit a temple of 
Visnu ? Possibly his mission to Alarnatha was part of his mission to trace the 
existence of Purusottama image, the original image of Puri. When Chaitanya 
was propagating Bhakti for Krusna. Jagannatha, his contemporary Odiya saints 
were regarding the wooden images as Nirakara Brahma, the Void and Buddha. 
This means wooden gods though enshrined in a Visnu temple, declared and 
firmly interpreted as Visnuite gods still a quest was current among learned 
devotees to find out the original cult deity Purusottama. But Chaitanya’s 
mission was interrupted in the Alarnatha temple which was built by the queen 
Somala Devi of Anangabhima-IlII around 1226 A.D. Hence Trailokyamohana 
Purusottama who was kept secretly in a tiny neighbouring village was not 
made known to Sri Chaitanya is a strong possibility. Keeping his agenda of 
searching Purusottama image he might have publicly expressed the fulfillment 
of his mission on visiting the Alarnatha temple. Very intelligently he remained 
tightlipped about his search for Purusottama, may be to avoid any further 
untoward situation as his earlier experience was still alive in his memory. 


About 1510 A.D. Chaitanya visited Puri. His first day experience in the 
temple was extremely tragic. He was a great Vaisnava devotee and after 
becoming a Sannyasi wanted to reside either in Brundavana or Puri which 
were treated as the important centre of Vaisnavism. He opted Puri as per his 
mother’s wish. By then Purusottama Krusna concept was already established, 
as known from Kramadipika and Goutamiya Tantra. Definite is that the images 
were made of wood, and were three in number being named as Jagannatha, 
Balabhadra and Subhadra. Numerical aspect and position of the deities was, 
by that time, found public acceptance and ‘textual approval’ through Balarama, 
Krusna and Ekanamsa concept. As a god of the amorous aspect of Visnu in 


the name of Purusottama fame and popularity of the deity had been well 
founded with a long history. 


J 
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Lord Sudarsan,The Sun-God in the 
process of evolution 


Sarangadhar Raiguru 


Chakra, the formidable and resplendent weapon-god of Lord Krishna is 
always identified as ‘Sudarsan Chakra’ who after extirpation of the demons, 
went underneath river ‘Gomati’ at ‘Dwarika’. Therefore it is called ‘Chakra 
Tirtha’, where Chakra-Ndardyana is propitiated. (Skanda Purana - Arbuda Khanda 
- Chapter 27-3). Odissd being the breeding ground of Vaisnavism, all the four 
weapons of Lord Krishna-Visnu were assembled and assimilated into the sacred 
soil of Odisha. Birajaksetra, Jdajpur is the land of mace-god (Kaumodakigada) 
Ekdamrakhetra, Bhubaneswar is the land of wheel-god (Sudarsana Chakra), 
Kondrka, Arkakhetra as the Land of Lotus-god (Puskar) and the fourth one 
‘Sankhaksetra’ is Puri which is identified as the land of Conch- God or where 
Lords Panchajanya rested. Thus the land of Odisha has been glorified bearing 
the names of the four weapon-gods of Visnu. (Ref. Bamadeva Samhita - 1st 
Chapter 42-43). It is stated in Narada Purana - “Sankha Chakra Gada 
Padmeirmurtimadbhirupasitam” (Narada Purana - Purba - 62/47). It speaks 
of “Sudarsana” in a separate form rendering service to God-Ndardayana. The 
Wheel-God Sudarsana, after the holy exodus of Lord Krishna to Baikuntha, 
like an independent entity, had vanished to its own original place Baikuntha, 
(Shrimad Bhdgabata 11-30-32 and 45) alongwith other weapons. But in 
Pururshottam Khetra, Puri, the Wheel-God Sudarsana again appeared to guard 
the sacred citadel of lord Jagannath-Visnu and at the confluence-point of 
Banki-river with the sea. There is manifastation of Sudarsana, which is called 
‘Chakra-Tirtha‘where the sacred tree was found floating and appeared in a 
dream to the devout emperor ‘Indradyumna’ of ‘Malwa’ who constructed 
four images of Lord Jagannath in observance of vedic rites. The re-emergence 
of Wheel-God ‘Sudarsana’ is epitomised as the ‘Atharbaveda’ 
(Chakrakatharbana Smrutam - Skanda purdana - Visnu Khanda - 18/43). 
Parambrahma or Supreme God being formless had taken a wooden form 
according to four Vedas in order to remove all wails and woes of the humanity 
and showers unlimited joys. (Skandapurana - Purushottama-Mahdatmya - 28/ 
39-40). He is a living god but not wooden idol, which is proclaimed by the 
Skandapurana. ‘Parambrahma’ as per the prophesy would emerge in a fourfold 
form (Chaturdhdbastitam- Purushottam Mdhdtmya- 5/65, 
Chatudhdavuambyabastitam - Purushottama-Mahdatmya 11/8, Chaturmurti 
bhabisyati - Skanda Purana 28-30). Though Sudarsan as the fourth god is 
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propitiated on the seat of gods but there is no distinguishable difference or 
distinction among the four gods and all being one and one in all. All the four 
gods named Rama, Krishna-Basudeva, Subhadra and Sudarsana had appeared 
on the ‘Mahabedi’ to the emperor Indradyumna according to Skandapurana 
(Purushottama Mahdatmya - 21-36/37). It has been reiterated in different 
books and scriptures by the scholars that Skandapurana had been composed 
in between 8th century to 13th century A.D. when Sudarsana had been deified 
as a distinct god on the sacred seat of Mahabedi. It has been depicted that 
Sudarsan, the Wheel god is as effulgent as a god bearing light of crores of 
suns. (Skandapurana - Utkala Khanda - 30/86-87). Bhairabi Chakra has been 
buried inside Mahavedi and Sudarsan Chakra protects the Shrine at the top. 
Thus, Chakra is the pivot of the edifice, and in Yogic language he is the 
“Muladhara Chakra”, where the energy remains inert. 


The process of evolution in the iconography of Lord Jagannath originated 
from the time of ‘Brahmapurana’ which is the ancient one among all the 18 
puranas, and those are Brahmapurdana, Padmapurdana, Visnupurana, 
Bdayupurdana (Siva purdana) Ndradiyapurdana, Skandapurdana, Bamanpurana, 
Kurmapurana, Matsyapurdana, Garudapurdana and Brahmandapurana. Thus the 
purdanas originated from ‘Brahma’ and terminated in ‘Brahmanda’. 


Brahmapurana is also stated to have been composed between 9th 
Century as to 12th century as claimed by R.C. Hazra (P.H. H.C - R, C. Hazra, 
P.P. 152-153). Skandapurana was written in 13th century A.D. This proves 
that Brahmapurana is earlier than Skandapurana. Brahmapurana illustrates 
three gods like Krishna, Balabhadra and Subhadra while proceeding in the 
chariot to “Gundicha Mandap” here there is no mention of Wheel-God 
Sudarsana in Brahmapurana except three gods like- “Gundicha Mandap 
jantam je pasyanti rathe sthitam, Krushnam Balram Subhadram cha 
te janti bhubanam hareh.” Besides there is an account of three gods in the 
55th chapter of Brahmapurana that he, who pays obeisance to Bala, Krishna 
and Subhadrad, definitely gets virtues, opulence, accomplishment of ambitions 
and ultimately salvation. 


Ebam dustwda Balam Krishnam Subhadrdam pranapatya cha 
Dharmam chartham cha kamam cha moksyam cha lavate dhrubam. 
(Brahmapurana - 55/1) 

In the prayer chapter (5th chapter) of Brhmapurdana, the name of 
Sudarsana god is found no place while, we get indication of Markandeya, Bata 
(Kalpabata), Krishna, Rohineya (Balaram) and Indradyumna pond besides 
Ugrasena Bhairaba, Swetamadhav, Mastya Madhaba, Gundichamandapa etc. 
In the 63rd chapter similar descriptions of Krishna, Hali and Subhadra are 
depicted whthout mention of Sudarsana as quoted below. 
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Je pasyanti Jada Krushnam saptéham mandape sthitam 
Halinam cha Subhadram cha Bishnulokam prayanti te. 


(Brahmapurana -63/2) 


Purushottam Mdahdtmya at one place mentions that Lord Jagannath 


identified in three fold (Purushottama Mahatmya-31/185) as quoted 
elow. 


Eka eba Jagannathastridhda tatra sthitodwijdh. 
Ekaikasyapi snapandadarshanam bhuktimuktidam. 
(Purushottam Mdahatmya-31/85) 


Therefore one can arrive at a conclusion that after the composition 
period of Brahmapurana and at the inception-period of Skandapurana, the 
concept of Lord Sudarsana was integrated to the fourfold epithet or ™ 
Chaturdhamurti”- theory of Lord Jagannath. It also finds expression in 
Bdmadeva Samhita as “Chaturmurty-dharam debam Brahmamurtim 
Niramayam (5/32). 


The concept of Lord Sudarsana has been illustrated in 
“Ndaradapancharadatra” as the pillar of light (Jyotistambha). He has been 
configurated with weapons like conch, discus, noose (pasa) goad (pointed 
ankusha) having 8 hands, three eyes, terrible teeth, figure of conflagrated 
fire, red eyes and lolling tongue. He is deadly to the enemies and exists on a 
seat having 6 (six) cones. It may be mentioned that ‘Bhairavi Chakra’ is a 
diagram having 6 cones. But, the pillar shaped Lord Sudarsana, installed on 
the left side of Lord Jagannath close to wooden Neelamadhaba does not bear 
such an 8 handed shape. Probably he had the shape of a fiery-pillar emitting 
light of thousand suns. It discribes the creation part of the universe from the 
sun-god as a flaming shape or ablazed pillar rising or originated from the 
mass of the sun protuberantly due to rotation and revolution which 
presupposes the primodial creation on the basis of tidal-hypothesis. A great 
tide in a fiery-liquid shape came out from the sun and being solidified, after 
crores of years, the Universe including planets came into being. In the 10th 
Canto (Kanda) of Atharvaveda the creation of Universe finds mentions as- 


Debam Jaschakra murdhdanam tesmei, Jyesthdaya brahmane namah 
Jasya suryaschakshu schandramd scha, Agni Jaschakra dsyam tasmei 
Punarnaba Jyesthdaya Brahmane namah. 

Jasya batah préandapanau Chakhsyuangirasa abhaban 

Diso Jaschakre progyani, tasmei Jyesthaya Brahmane namanh. 
Imestambhobadhdararbantarikshyam 

Stambhodadhdra pradisa sadarbin 

Stambha idam Biswam bhubanamabibesha. 
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In the above description there is repeated mention of ‘Brahma’ as a 
pillar structure installed on the pivot (stambhoddadhdara). Thus the Veda gives 
a metamorphosed form of Lord Sudarsana. 


In like manner, there are thus 44 invocations available in the ‘Atharva 
Veda’ (10th Canto (Kanda)- 4th chapter (Anubdak) and 7th hymns (Suktas)). 
In shape of a qustionaire, the invocations of the pillar-god has been reiterated 
in the ‘Atharva-veda’. Therefore Lord Sudarsana is the replica and epitome of 
‘Atharvaveda’ which is the 4th Veda in the chronology of Vedas. The pillar god 
bears symbol of a sacrificial post. The sacrifice-ceremony with oblations in 
the fire is observed for preservation of the creation, prosperity of the society, 
peace, progress, and piety of the human beings. (Yajnat bhavanti bhutani 
paryanyad anna sambhaba.... Gita- 3/14). The triad of Jagannath before 
creation was in the form of pillar. From the pre-vedic period, the emerged 
god was being propitated in form of a pillar. Lord Sudarsan has got no separate 
chariot during Car-festival. He boards on the chariot of Devi Subhadra. The 
conjuction of Sudarsana with Subhadra signfies a successful procreation to 
accelerate creation of Universe. Hence, he is the active procreative factor, to 
regenerate or tesuscitate and sustain the creation. The triad of Lord Jagannath, 
Balabhadra and Subhadra activise themselves through the Wheel-god 
Sudarsana. He takes his position in the north-east corner of the citadel which 
is a prominent place in the house. 


Lord Sudarsana being a pillar shaped god, stands for the genital part of 
the organ of the ‘Purusha’ who is thousand-headed, thousand-eyed, thousand- 
footed Parambrahma. Therefore ‘Swetdaswatara Upanishad’ in the 13th verse 
of the first chapter gives an analogy that the fire existing in side the wood 
remains in an invisible form but its procreativeness cannot end in futility. It 
means that the fire is extant in the wood and when the wood undergoes a 
friction, it is capable of producing fire. Similarly, Lord Sudarsan being a 
perpendicular pillar-structure can create and procreate when it comes in contact 
with Devi Subhadra. Just as a potter creates different kinds of earthern pots 
out of clay through his earthern potter's wheel, similarly Parambrahma by his 
potential power of action (Kriydasakti) can produce crores of universes through 
his discus which is Sun-God or Sudarsana chakra. Therefore, Lord Sudarsana 
represents “Brahmachakra” or creation and by the prowess of the Wheel- 
god, the universe revolves round it, who is none else than Sun-god. In the 
first verse of the 6th chapter of ‘Swetdaswatara upanisada’ the same fact is 
described . Some people say that the world is created by its nature 
(Swabhdabameke kabayo badanti), some say that time is the contributing 
factor for creation but all those are deluded. The cause is that the Supreme 
Divine pervades in the whole world by which this ‘Brahmachakra’ whirls round 
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and round and thus causes the creation. This is called life-cycle. From verse 
No 1 to verse No. 18, the cause and name-form of creation has been 
elucidated in the 6th canto of the ‘Swetdswatara’ upanishada by saint 
‘Swetdswatara’. God is called ‘Biswakarmad’ in the 17th verse of the 4th chapter 
of Swetaswatara Upanishada- “Esha debo Biswakarma Mahatma....”. He 
is called “Kala” and “Bhubanasya gopta”, “Biswadhipa” and 
“sarbabhutesu gudha” in the 15th verse of the 4th chapter. He is the Lord 
of procreation (Jo jonim jonimadhitisthatyeko) as described in the 11th 
verse. Lord Sudarsana is like an old stick (Jirnadanda). He is neither female, 
nor male, he is neither a boy nor a girl. He exists in an old rod like stick having 


face to all sides, as described in the 3rd verse of 4th chapter Swetdaswatara 
Upanishada. It describes- 


Twam stri twam pumanasi kumdar twam uta bd kumari 
Twam jirno dandena banchasi, twam jato bhabasi biswatomukhah. 
(Swetdaswatara Upanishad - 4/3) 


“Sarbatah Srutiman loke sarbamdabrutya tisthati.” (Gita) 


Lord Sudarsana being a wheel-weapon of Lord Visnu should have been 
a round shaped god, but its shape is not like that as manifested in the jewelled 
pulpit of Lord Jagannath. It is a centripetal! and centrifugal force in action. 


Sudarsana in Bamanapurana : 


Bdamanapurdana was composed in between 9th century to 14th century 
A.D. as mentioned in "Astdadasa puranesu Jagannath” - (Dr. Kahnu Ch. Panda- 
page-32). Lord Sudarsana had allready become a conceptually separate entity 
up to that period. At the approach of the Lord Sudarsana to the underworld 
(Patala) having shown thousand spokes or edges, ‘Bindhyabali’, the queen of 
demon-king ‘Bali’ could recognise Him and adored him reverentially. The demon 
king Bali also invoked Lord Sudarsana as described in the 13th chapter from 
verse No.1 to 18 of Bamanapurana as thus - “I bow down to the wheel-god 
of Hari, who can kill the herds of monsters. It has unlimited effulgence emitted 
from its thousand spokes. I bow down before the sacred and pure Sudarsana 
Chakra of Visnu. I bow down to him in whose naval-pit, the creator Brahma 
rests, in the head-tip, Lord Mahadeva holding with a trident, in the root of the 
spokes, mountains, in the spokes, Lord Indra, the Cloud-god, Sun-god and 
Fire-god, in the motion, the Wind-god, Baruna, the sea god, fire, earth, air 
etc. in the edge of the spokes, the cloud, lightening or thunder, luminary, 
comets and stars and in the exterior part, the saints and hermits etc. all dwell 
upon. O’ resplendent wheel god of Lord Visnu ! I bow down to you devotionally, 
please wipe out all sins of mine arising out of physique, speech and mind... 


etc.” as such- 
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Namasyami Hareschakram daitya chakrabiddaranam 
Sahasransum sahasrabham Sahasrdaram sunirmalam. 


(Bamanapurana -13/11) 


From the above annotation, we find that Lord Sudarsana has been 
deitified as the confluencing point of all gods. At the invocations of demon 
king Bali, Lord Sudarsana being pleased, went in south direction. 


Sudarsan in Visnupurana : 


In the second part of Visnupurdana (11th Chapter), the potentiality of 
Sun-God has been described which is non-else than the power of Lord Visnu 
as the 3 Vedas like Rig, Jajurh and Sama. The Vedas are the light of the Sun 
God who destroys all sins of the world. For preservation of the universe, Lord 
Visnu in form of the 3 Vedas dwell inside the Sun-god. In the early morning 
Rig Veda, in the noon hour Jajurh veda and in the evening hour Samaveda do 
invoke to the Sun-god. The description of light circle (Jyotischakra and Sisumara 
Chakra) as illustrated in the 9th chapter of the second part of Visnupurana 
proved that- Sisumara Chakra (the galaxy) is the epitome of Lord Narayana. 
Sudarsana is also a part and parcel of Lord Narayana. It revolves round for 
creation, preservation and destruction. 


Dhyeyah sada sabitrumandala madhyabarti. 
Narayana sarasijasanasanninibistah. 
Keyurban makar kundalaban kiritihari 
Hiranmaya bapu dhrutasankha Chakra. 


(Narasingha Purana - Chapter 63/7) 
Chakratirtha in Narasinghapyrana : 


It becomes a sacred place where Chakra Sudarsan rests. The said 
sacred spot destroys all kinds of sins. Man is purified having taken an ablution 
or bath in Chakratirtha as described in 22nd verse of chapter 66. It runs thus. 


Tatchakratirthamabhabat punyam pdapaprandsanam 
Chakratirthe narah sndatwa sarbapapeih pramuchyate. 


Also a reference of ‘Chakratirtha’ is available to be existing in the north 
of Mathura and Brundabana where Lord ‘Bhadreswara’ is worshipped. It is in 
the border-line of ‘Bhadrabana’ which is one among the twelve forests of 
Brundabana, namely Madhubana, Talabana, Kundabana, Kdamyakabana, 
Bdahubana, Bhadrdabana, Khadirbana, Mahdbana and jJastly Brunddabana. Lord 
Brahma in the Barahmapurana explains to ‘Basundhara’ that Lord Bhadreswara 
is propitiated in the north of Mathura which bears the name “Chakratirtha”, It 


being a sacred place can remove the sins arising out of killing Brahmins (Ref. 
Brahmapurdana - chapter 161-162), 
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oe Another description of Sudarsan Chakra-worship is also available in the 
Cc arakanda of Garudapurdna. In this worship the lord Visnu being adorned 
with conch, discus or wheel, mace and lotus is adored in a specific Yantra or 


circle with offering of scented articles, flowers, incense and lamps. Therafter, 
the hymn of Sudarsan is chanted as thus - 


Namah Sudarsandyeiba Sahasréadityabarchase 
Jwalamalapradiptaya Sahasrdrdaya chakhsyuse 
Sarbadustabindasdaya sarba pdtaka-mardine 
Suchakrdaya bichakrdaya Sarba mantrabibhedine 
Prasabitre Jagatdhatre jagat bidhwansine namah 
Pdlandrthaya lokanam dustdasurabinasine 
Ugraya chaiba saumdayya chanddaya cha namoh namah 
Manaschaksyu swarupdya sansdrabhaya bhedine. 
(Garuda purdana -33/8-11) 


The above mentioned hymns signify that Sudarsana Chakra is equal in 
lustre of thousand suns. It brilliantly dazzles by rays of thousand spokes of 
bright light. It is eye-shaped and kills all notorious demons and all kinds of 
sins. I bow down to him. He bears the name of ‘Suchakra’ and ‘Bichakra’ and 
can include all the incarnations, creates the univese and annihilates the same. 
I bow down to him. I also repeatedly prostrate before him who protects the 
world being beneficial to the godlings who kill the wicked monsters and can 
bear gruesome posture to destroy the malignant demons, bearing calm 
postures for the innocent and good people also. 38th chapter of Garudapurana 
speaks of the Lord’s appearance, who travels in one wheel-chariot. He is red 
in colour and rests on white lotus. 


The Chakra cult traces its origin from Sun-god who boards in a chariot 
run by one wheel. The mantra is invoked as - “Akrushnena rajasd bartamana, 
nibesayanna mrutyomartyam cha. Hiranmayen Sabitdarathena dedo jdati 
bhubanani pasyan”. In the Srimadbhagabat (5th canto), the orb of Sun-god 
has been described that the name of the Chakra (wheel) is “Sambatsara” or 
year consisting of 12 months which are the twelve spokes of the wheel. The 
rims of the wheel are 6 which represent the six seasons of the year. Each four 
month of the year being naval-pit, there are 3 naval pits. Sun-God covers the 
Universe in a day which is 9 crores 51 lakhs yojans from the earth. Thus the 
Sun god travels 2002 Yojans in each moment. (Srimad Bhagabat - 5/13/14 
and 19). He perambulates by a chariot being drawn by 7 horses named 
Gayatri, Bruhati, Ushnika, Jagati, Tristup, Anustup and Pankti. Details are in 
58th chapter of Garudapurana. 


One of the heart-touching and devotional prayer has been made by 
king ‘Ambarisha’ to wheel god Sudarsana in the Srimadbhagabat in the ninth 
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skanda - 5th chapter. This invocation has been composed by ‘Vyasadeva’ 
when king ‘Ambarisha’ chanted in order to save saint ‘Durbasa’ from the 
wrathful pursuit of Sudarsan after him. In fact it consists of 8 verses where 
Sudarsana has been deified as the god of fire, sun-god and moon-god. The 
invocation runs thus “Oh ! Lord Sudarsan ! you are embodiment of fire, supreme 
lord sun and the master of the luminaries as moon-god. You are the water or 
sea-god, earth god, wind god, sky-god, fire-god and senses etc. You are 
favourite to the god Achyuta having one thousand teeth like spokes. You can 
destroy all weapons and protect the Universe. You are the epitome of religion, 
sweet and truthful prounciation, you are the master of all sacrifices and infact 
you are the sacrice. You are the preserver of the law of all religions. Those 
demons who perform cruelty, are destroyed by you as fire-god. You are the 
preserver of three worlds, you are sacred and respodendent. Your motion is 
as swift and agile as the mind and your deeds are amazing. I bow down to 
you, prostrate to you. Oh ! master of the vedic versions ! You dispel darkness 
and obscurity by your sacred lustre and there by sun-god and other saints 
and seers are saved. It is difficult to conjecture your might etc.” 


From this above description we get the divinity and formidability of 
lord Sudarsana who is the intermingling essence of fire, sun and moon. Lord 
Sudarsana has been deitified here as a Separate entity essentially. He is the 
quintessence of the lustre, light and luminosity. Therefore Kenopanishada 
proclaims- 


Jachaksyusda na pasyati jena chakhsyunsi pasyati 
Tadeba brahma twam biddhi nedam jadidamupasate. (Kena - 1/6) 


Which cannot be perceived or visualised by the eye, by which eyes are 
made capable of looking at things, that is the Brahma, and not others, which 
are seen or glanced by the eyes as objects. Thus, Lord Sudarsana makes the 
eyes capable to see the objects. Therefore Sudarsana bears a name - as 
Sudarsana which means good-glance. Parambrahma is always beyond mind 
and intellect. As such, Sudarsana has been chosen as a separate entity in the 
seat of the Lords and installed as sun-god. Sun worship is a part and parcel of 
the Hindu rituals. It gets precedence over all sects of worship. Sun-god is also 
accepted as Surya-Narayan. Surya-Mandap is also existing in the temple- 
complex of Lord Jagannath, where morning worship is performed before 
commencement of any worship in the sanctum-sanctorum, in plot No. 87 
close to Mukti Mandapa. There is a Lotus-stone in shape of Sun, inside the 
temple where Sun-worship is done. Of course in plot No. 45, the Sun-temple 
stands facing to south. Sun worship being one ancient worship, in the hierarchy 
of worships, sun has been described as the son of the sky (Rigveda 10/367/ 
1). Sun-god is the root cause of the universe as mentioned in the Rigveda - 
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7/42. Sun is self born as accepted in Sukla Jajurveda - 2/26. In the 
Atharvaveda sun has been eulogised as foe-killer, germs killer, disease- 
destroyer, and grants longevity. Sun is the soul of all gods as mentioned in 
Satapatha Brahmana (14/3/1/18). - “Surya bai sarbesham debandamatma.” 
Among all incarnations, Gayatri mantra is the best one and efficacious. The 
sun-god being Sabita should motivate us to perform our good action. Sun- 
god is worshipped as Aryama in Baisakha, Mitra in Jyestha, Baruna in Asadha, 
Indra in Shrabana, Bibaswdana in Bhdadrava, Pusha in Aswina, Kratu in Kartika, 
Anshu in Margasira, Bhaga in Pausa, Twastd in Mdgha, Visnu in Falguna and 
Dhata in Chaitra month. (Ref. - Garudapurana - 58th Chapter). 


In the Hindu mythology the sungod is a living god amidst whom Lord 
Ndrdyan is manifested on a lotus-seat adorned with jewelled bracelets and 
earrings (Makarakundala) having put on a diadem or crown on his head. In 
the sun temple at Puri, there is an “Arunasthambha”- a pillar on which Aruna, 
the charioteer of sun god is installed on a lotus structure. The pillar having 16 
conical sides seems to have been installed on a 16 petalled diagram or Yantra 
with chiselled sculptures of superb degree. Five Circles in the top signify five 
Spheres and above it sun-god travels. 


Sun worship in Epics : 


According to historical background, the Konark temple was constructed 
in 1258 A.D. by Narasingha Deva, but the foundation of the temple could not 
bear the weight of the edifice for which it collapsed in 1611 A.D. Therefore 
Purushottama Deva shifted the metallic image of sun-god of Konark temple 
to Puri. The present ‘Arunastambha’ of Konark temple has been also shifted 
to the front of lion’s gate at later stage and installed there. Arunastambha 
bears in the bottom a prayerful image of Lanugla Narasingha Deva. The name 
of the chariot of sun god is ‘Makaradhwaja’, the name of the Chakra is 
‘Sambatsara’. Twelve spokes represent 12 months and 6 rims represent six 
seasons. The seven colours represent seven horses of his one-wheeled chariot 
who are Jayanti (Gayatri), Bruhati, Ushnik, Jagati, Tristup, Anustup and Pankti. 
Car festival of Lord Surya was being performed in Egypt in the very ancient 
times before the birth of Jesus Christ. At Konark a similar car festival was 
being performed in the aforesaid analogy. Presently also, in the 6th day of 
bright fortnight of Chaitra month, the car festival of sun-god is being observed 
in side the perimetre of the ‘bedha’ inside the ‘Srimandir’, Puri. At that time, 
the brazen images of sun-god and moon-god are installed, in a small chariot 
and drawn there. The cover-apron of the sungod’s chariot bears the colour of 
morning sun which is saffron in colour. The chariot is drawn by the devotees 
from the ‘Suryamandir’ to the ‘Satapahacha’ and back up to ‘Bhabaneswari 
Mandir’ which is an eliptical shape, being construed to be the orbit-path of the 
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sun-god. In the similar manner, the return car festival is performed with 
prescribed rites and rituals. Lord Jagannath is the symbolic representation of 
the nine planets and the sun-god is his right eye (Sasi-Surya Netra) and 
according to Purusha sukta - “Chakshyoh Surya ajayata”. (“From His eyes 
Sun-god was born”). The image of Sun-god in some cases is adorned with 
two lotus flowers while in some other places he holds only a conch and a 
discus like that of Visnu. He is called as “Birinchi Narayana.” 


‘Suryopanishad’ enunciates that all the living creatures are born of the 
sun, brought up or nourished by the sun and get extincted within him and 
therefore, there is no difference between Sun and myself (Visnu). The fourth 
chapter of Srimad Bhagabat Gita, proclaimed in the mouth of Lord Krishna 
that Lord Krishna explained the tenets of Yoga to ‘Bibaswana’ who explained 
it to ‘Manu’ and on his part Manu Maharshi spoke it as a matter of traditon to 
‘Ikshwaku’. Thus Bibaswan or Lord Sun is the recipient of traditional Yoga- 
teachings from Lord Narayana, which explains his duration from time 
immemorial. Sun-worship was once done by Lord Rama during Tretaya Yuga 
when he faught a fierce battle with demon King Ravana. At that time saint 
Agasti explained and taught him Sun-worship (Aditya Hrudaya), which is a 
chapter of Balmiki Ramayana. Lord Surya is the embodiment of Lord Brahma, 
Visnu and Siva (Biranchi-Narayana-Sankaratmane Namah). 


As such after installation of Sudarsan Chakra in form of a pillar god, he 


is invoked as Sun-god in Skandapurana - Purushottam Mdahatmya as thus ( 
27/64-65). 


Sudarsana Mahajwala Kotisuryasamaprava 

Ajyanatimirandhanam Baikunthadhwapradarshaka 

Namaste nityabilasad Vaisnavaswaniketana 

Abiryabiryam jadrupam Vishnostat pranamamyaham 
(Purusottam Mdahatmya - 27/64-65) 


Lord Brahma while observing the consecration ceremony of the gods 
in Srimandira has made a heartful prayer to god Sudarsana extolling Him as a 
very lustruos god, having luminous appearance, equal to crores of suns who 
exhibits path to Baikuntha, being sustainer of all the Vaisnavas. He dispels 
darkness of ignorance. Lord Sudarsana is the embodiment of strength and 


potency of the supreme lord and as such I, (The creator-god Brahme) pay 
obeisance to Him. 


Lord Sudarsana being the 4th god in order represents for “Atharbaveda” 
and occupies a significant seat among the seven deities, in the jewelled seat 
of Jaganath as one in the seven fold worship. It is thus said- 
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Saptabaranasanjuktam Niladrimandapjantam 
Shribhu -Madhab Chakrascha Chakri, Bhadrd, Hali kramat. 


Lord Sudarsana represents the smelling power of the Lord Jagannath 


while Balabhadra represents the power of hearing, Jagannath represents the 
power of visualisation aS eye-god and Devi Subhadra represents lip as the 
goddess of taste (Uchhista). Lord Jagannath hears through Lord Balabhadra, 
visualises the Universe through his eyes, tastes the food offerings through 
Subhadra and smells the offerings through Lord Sudarsana. 


Some eminent scholars also opine that Lord Sudarsan, being a pillar 
structure, is the initial deity as Lord Balabhadra, Jagannath and Subhadra are 
configurated from the timber-shape or log-shape and alleviated to their original 
shape from the sacred log of wood. Lord Sudarsan is the migratory god or 
moving god as a substitute of Lord Jagannath. In 1562, the Lord Jagannath 
while being processioned to the cradle place on the altar of Dolamandap, the 
swing was disrupted causing injury to the divine limbs of the lords as a result 
the god Madanamohan was substituted in place of Jaganath from that year 
onwards. In the 12th century Shridevi and Bhudevi were introduced to the 
seat but in 1324 A.D., Paramahansa Bdjapeyee, the then preceptor installed 
them ritually. Ramakrishna and Madanamohan were then treated as festive 
gods or ‘Utschbamurti’. Neelamdadhaba had been existing as a substitute of 
Madhab, the blue-emerald god, worshipped by Sabara-king Biswavasu. 
Sudarsana is the only god who comes out from the sanctum on different 
occasions while Lord Jagannath, Balabhadra, Subhadra come out only on the 
occasion of sacred bathing ceremony, Car-festival and return Car-festival 
along with Lord Sudarsana. 

Lord Sudarsan takes his position in the ‘Mahavedi’ in the left side of 


Visnu being made of the top of the sacred branch. He bears crimson like 
colour of the rising Sun as described in Purushottam Mdahatmya, quoted below. 


“Padarsa Vishnorbamastham Chakram Shakhdagranirmitam 
Bdlarka sudrusham tikshnadharam tejomayam dwijah.” 
(Purushottam -Mahatmya - 19/47) 


In Purushottam khetra, Matsya Madhava and Swetamdadhava are the 
ancient gods before Purushottam came into being which has been proved as 
thus- 


“Adyo matsydabatare hi pramukha statra bartate 
Swetdakhyo Madhavah pratyak Swetabhupa prasdaditah. 
(Purusottam Mahatmya) 


In Puri the other sacred centres like Indradymna pond, Jagannath- 
threefold gods were sanctified and lastly Sudarsana Chakra took a form in 
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shape of a pillar. Some scholars aptly remark that king Tusthikar Deva in the 
fifth century A.D. was worshipping “Stambeswari” in Kalahandi area. During 
Bhaumakar rule, the Sulki kings were also the ardent followers and worshippers 
of ‘Stambheswari’ in Badamula region who is the union of Lord Shiva and 
Shakti. The cult also ultimately had its grounding in Sonepura and Aska area, 
where ‘Stambheswari’ temples were founded. The ‘Stambheswari’ cult at 
later stage as a Sakta-origin had its relation with Subhadra - Sudarsan Cult. 
Therefore Sudarsana always takes His position with Subhadra in her chariot. 
Thus Sudarsan cult is an off-spring of Tantra-cult in Orissa. In fact Tantra cult 
was pervasive throughout the contemporaneous territories of Kalinga, 
Kangoda, Koshala and Udra or Utkal. Therefore 4 spots, having tantra 
prominence of the four regions, grew as “Khetras” as given here after. 


Ekamra chakra khertamcha Gada Baitaranitate 
Kondakone padmakhetramcha shankha shri Purushottame. 


As such in those spots the contemporaneous Baudhas and Jains as 
well as the Hindus tried to keenly dominate over each other and stabilise their 
position as a result there was acute competition to establish their own tenets 
of philosophy resulting in acrimonious feelings and internecine squabblings. 


Lord Sudarsana as a Tantra-god : 


To trace out the tantra cult behind the tenets of the wheel-god Sudarsan, 
the ancient jain religion, propounded by 24 Jain Tirthankars describes that 
each Tirthankar had one symbol of his own as given under and lotus like 
chakra is one among them. 


Name Symbol 
1- Shri Rusabhanath OX or Bullock 
2- Shri Ajitanath Elephant 
3- Shri Sambhabanath Horse 
4- Shri Abhinandananath Monkey 
5- Shri Sumatinath Chakwa bird 
6- Shri Padmaprava Lotus 
7- Shri Suparsanath Sathiya 
8- Shri Chandraprava Moon 
9- Shri Puspadantanath Crocodile 
10- Shri Sitalanath Kalpabrukshya 
11- Shri Shreyansonath Gada 
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Shri Basupujya Buffalo 
13- Shri Bimalnath Boar 
14- Shri Anantanath Sehi 
15- Shri Dharmanath Rod of Thunderbolt 
(Bajradanda) 
16- Shri Santindth Deer 
17- Shri Kanthunath Goat 
18- Shri Arahandath Fish 
19- Shri Mallindath Earthen pitcher 
20- Shri Munisubratandath Tortoise 
21- Shri Niminath Blue-Lotus 
22- Shri Neminath Conch 
23- Shri Parswanath Snake 
24- Shri Mahabir Lion 


Though the Tirthankaras bear their own sign but their speciality and 
independent characteristic and self-entity can be realised by their separate 
preachings. His image is installed along with his prescribed symbol as per the 
above list, whose mantra is to be cultivated or chanted by the Jain-devotees. 
The yantra is placed on a velvet cloth spread over a chair. The yantra or 
diagram and the mantra or the syllables, as prescribed, are uttered as per the 
“Jain Tantra Shastra” (written by Pt. Rajesh Dikhit - Deep Publication, Kanchana 
Market, Hospital Road, Agra - 3}. The Jain diagram after being consecrated, 
shall contain the image of the Jain Tirthankara along with the mantra or the 
prescribed syllable. Most of the Tirthankars were the “Bhagabati” Sadhakas 
and deity Chakraswari is identified as Bhagabati the main deity even Bhagavati 
of Banapur was a Jain-worshipped deity. As for example for obliterating the 
apprehensions from water and docoits a mantra of Chakreswari is uttered- 


“Om Hreem Chakreswari Chakradharini” 


“Jala jala - Nihiparan Uttarani Jalam thambhdya dustdn daityan ddaraya 
ddraya asibaprasaman Kurukuru Om thah thah, swaha.” “Om hreem 
bhabodadhi tarakaya shrijinaya namah !”, 


To drive off the dacoits, the prescribed Jain mantra is - “Om hreem 


bhagabatyei namah swaha”. 


For warding off the fear of fire, a handful of water with chanting of 
prescribed mantra (Om Namo Bhagabatyei Chandikayei namah Swahd) shall 
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be sprinkled over the fire. For purification of water, in a specific diagram, the 
prescribed mantra is uttered. “Om namo Bhagabatyei namah swaha”, besides 
worshipping the specific diagrams. In order to get prestige and fulfillment of 
desires, a mantra has been prescribed - "Om namah padmabatyei Ilbyurm 
namah swahda” besides worshipping a specific tree-diagram. 


“In shripadmaprava jina stutih” we get the name of Padma or Lotus 
which signifies a chakra-shape of the body as given under- 


Padmapravah padmapatdashaleshyah padmalayalingita- 
Babhau bhaban bhabyapayoruhanam padmakaranamiba padmabandhuh. 


It is signifying to note that the lotus image althrough remains before 
the worshipper and the worshipped deity. Similarly in the Santinath stutih, we 
get the Chakra-image as under- 


Chakrena je shatrubhayamakarena jetwanrupah sarbanarendra chakram 
Samadhicharena punarjigaya Mohodayo duryayamohachakram. 


In this incantation or hymn, the enimies become fear-stricken by the 
chakra worship. Thus Chakra worship was in vogue during the flourishing 
period of Jain religion. (Ref. Jain Tantra Shastra). 


Chakra worship in Buddhism: 


In Buddhism there are 4 chakras, namely Nirmana chakra, Sambhoga 
Chakra, Dharma chakra and Ushnisa Chakra (Ref.- Buddha Tantra Shastra - 
by Pt. Rajesh Dixit- P.P. 91). There is relation of those four chakras with 
“Nirmana Kaya” “Sambhoga Kaya”, “Dharma-Kayda” and "“Bajra Kaya” or 
"Sahaja-Kdyd”. According to ‘Heruka-tantra’ there are 4 universal truths which 
are in the lotus emanating four kinds of ecstassy. There are 16 petals in 
Sambhoga chakra, 8 petals in Dharma Chakra and 64 petals in Nirmdana Chakra. 
From Ushnisa Kamala to Nirmdana Kamal there are 4, 16, 32, and 64 petals 


as dealt in the topic “Chakra and Kaya” in the book "Budhatantra Shastra” 
by Pt. Rajesh Dikhit - page - 91). 


There are four goddesses in the chakras named “Karuna” 
(compassion), “Maitri” (Fraternity) “Ekagrata” or Concentration and 
“Mudita” or Ignorance or Upekshyd. There are four moments like “Bichitra”, 
“Bipaka’, “Bimarda” and “Bilakhsyana’”. There are four types of happiness 
like Ananda, Paramananda,, Biramdananda and Sahajdananda. 


There are four prescribed yogas for four chakras like 'Bisudhi Yoga’, 
‘Dharma Yoga’, ‘Mantra Yoga’ and ‘Sansthana Yoga’. For a devotee one has 
to practise those four Yogas for redemption or emancipation from all sufferings 
which is in Buddhist language ‘Mukti’ on Liberation. (For details Ref,- Baudha 
Tantra Shastra by Pt. Rajesh Dikhit p.p. 91-92-93) 
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In the Budhatantra, Mandala and Dharini-worship is a commn feature. 

Dharmachakra Prabartana” of Lord Budha reveals four truths, which he 
discovered after completion of 35 years when he was running 36th year. 
Lord Budha announced the four sublime truths at ‘Varanasi’, which are 
acclaimed as (a) the world is full of miseries, (b) the cause of miseries is 
desire or ambition, (c) The miseries are destroyed by destruction of the desires 
and the 4th truth one is that (d) there after the man gets liberation. In the 
Buddha Kapala Sadhana of Sarahapada, contemplation of ‘Chandramandal’ 
and fixing 40 letters inside it is a prescribed Sadhana, while in ‘Surjya-mandala- 
sadhana’, 80 [etters are fixed. In the eastern side lotus petal white complexioned 
“Sandini” in the northern side lotus, yellow complexioned “Konei”, in the 
western side red complexioned lotus ‘Bhairabi’ and in the southern side black 
complexioned lotus-petal ‘Durgd’ goddesses are imagined. So also iri four 
corners of the skull-shaped lotus, the deities like Bajramala, Kusalamekhla, 
Rupini, Bijayini, Karini, Kapalini, Maha Ayudhi, Tantrini, Manini are existing who 
are the yoginis. 


In the 8 spokes of the 3rd cirlce, yoginis like ‘Tarini, Bharati, Latéama, 
Ajaya, Shubha, Jujuma, Kalalingi, Mahdayasa’ are there who are sun-seated 
having white complexioned face, two handed and holding skulls in imaginary 
manner. Besides in the East ‘Belisundari’ in the north ‘Basudhdarini’ in the west 
Subhagd and in the South Yasodarshana are there, who look at the main 
deity Heruka. Besides there are specific yoginis in the mandal. (Ref.- Budha 
Tanntra Shastra by Pt Rajesh Dikhit, page - 164) 


Kdalachakrydna is a peculiar type of Tantrajana in Buddhism evolved by 
Pitopada. There are 3 earthern pitchers in the Kalasa of Kalachakrayana named 
Jaya, Bijaya and Mahavijaya. (Ref.- Budha Tantra Shastra by Pt. Rajesh Dikhit 
p.p. 124). Thus Chakra Sadhana was a part and parcel of Jainism and Buddhism. 


Hindu Tantra 


Hindutantra also mentions “Punarapi Jananam, Punarapi maranam, 
Punarapi Janani Jathare Sayanam”. which is life-cycle. Chakrasdadhand is a 
process of worshipping 6 Chakras in the body like ‘Muladhdara Chakra, 
Swadhisthan Chakra, Andhata Chakra, Manipur Chakra, Bisudha Chakra, 
Ajanya Chakra and the last one is Sahasrdra Chakra and thereafter 
Brahmarandhra. The details are mentioned in various Tantra books like 
‘Saundarya Lahari’ of Adisankaracharya and ‘Satchakra Nirupana’ by Ananda 
Kapila Saraswati. Thus Chakra-worship became an integral part of body-science 
in Tantra-cult of Hinduism, which are extant as given below. 


1) Four petalled Muladhara Chakra - Pelvic Plexus 
2) Six petalled swadhisthan Chakra - Hypogastric plexus 
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3) Ten petalled Manipura chakra - Epigastric plexus 
4) Twelve petalled Andahata Chakra - Cardiac Plexus 
5) Sixteen petalled Bisudha chakra - Canotial plexus 
6) Twin petalled Ajnyd Chakra - Medula Oblangata 


7) Thousand petalled - Sahasrachakra - Brain. Kundalini or serpentine 
power which exist below the Muldadhara chakra, by chanting of ‘om’ or 
Pranaba, gets invigorated and passes through invisible tissues like ‘Bajra’ and 
‘Chitra’ to the last chakra through different chakras in order to achieve the 
summom bonum of life. Thus Chakra worship is a prescribed cultivation of 
Hindu tantra (Ref.- Sat Chakra Nirupana by Ananda Kapilasaraswati. 


Thus Chakra-worship signifies worship of Sudarsana Chakra which 
makes life-style better. Sudarsana Chakra-Sadhana derives its origin from 
that. In fact Sudarsana is the force of action (Kriya Shakti) of Visnu. Sudarsana 
is meditated upon as a god with the eyes and hair of yellow-brown colour 
(Pingdksa, Pingakesa), brilliant like burning fire, the face looking fierce due to 
the sharp teeth and the ruptured eye-brows. His hairs are like a heap of 
lightening... . He has 8 arms. He is a divine glow. For details ref Pancharatra, 
Abhibudhnya-Samhitda and Sudarsana Saharsranama. 


Name “Jagannath” first occurred in Trikanda Kosh in 850 A.D. His 
Sudarsan Chakra is identified as the whirling power of the Visnu. It consists of 
12 parts of the year. It also signifies the twelve divine powers like Fire, Moon, 
Sun, Baruna, Indra, Indrdagni, Hanumana, Dhanwantari and Prajapatis. 
Sudarsana like Mahakadla is the source of creation and deluge. A legend is 
there that Biswakarma, the creator of the Univese had a daughter named 
Sanjand who was scheduled to marry the sun-god. But due to the excess of 
heat of the sun, she could not approach to the sun-god. Biswakarma could 
reduce the heat of sun-god and separated some amount of heat-energy 
from the sun. He (Biswakarma) could construct three things from the 


separated energy of the sun named 1) Puspak Bimana, 2) Trisula and 3) 
Sudarsana Chakra. 


Another story goes that Lord Shiva constructed Sudarsana Chakra to 
kill Jalandharasura. Lord Visnu requested the said weapon from Lord Shiva 
and offered 1008 lotus flowers to Lord Shiva. Lord Shiva did conceal one 
lotus flower out of that. Lord Visnu tried to uproot his one eye to offer as one 
lotus to Lord Shiva by which the latter was pleased and handed over the said 
chakra to Lord Visnu. He (Lord Shiva) named it as Sudarsan Chakra. 


Sun worship in Orissa is also as remote as it is found in the Sumandda 
plate of Dharmaraja of the time of Prusthi Bigraha. Dharmardja-I was the 
founder of Sailodbhava dynasty in 533 A.D. 
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History of Sun-goed 


Now coming into the historical background, as to when Sun god, in 
form of Lord Sudarsana got a distinct place in the jewelled seat of Lord 
Jagannath, we have to go to triad ‘Cult of Lord Jagannath’ which is a four-fold 
cult by amalgamating Lord Sun to the triad. In a book, “The cult of Jagannath 
and the regional tradition of Orissa” (Chapter XI- written by Herman Kulke) it 
has been succinctly mentioned as Sun-sculpture which is extracted below- 


“Narasingha’s concept of kingship is best known from a series of 
sculptures from the world famous temple of the Sun god Surya at Konark, 
which he constructed in about 1250 A.D. Most important for our study of the 
Jagannath cult are those sculptures which depict king Narasingha worshipping 
a triad consisting of a Sivalinga, Purushottama and Durga - Mahisamardini. 
Altogether four of these sculptures still exist, i.e one in Situ at the temple, one 
in the museum at Konark, one in the national museum at Delhi and one in the 
Bhogamandap of the Jagannath temple at Puri. It is obvious that these 
sculptures represent a triad consisting of the same three Orissdan deities which 
we know already from the just mentioned contemporary Kapilasa inscription 
of king Narasingha-I and from the inscription of his father of the year 1216. It 
is possible that the substitutes (Chalanti Pratima) of these most powerful 
Orissan deities have been “invited” from Bhubaneswara, Jdjapur and Puri on 
the occasion of the consercation of the temple at Konark. 


The great importance of these sculptures lies in the fact that they 
provide the earliest known evidence of Jagannath’s peculiar iconography. We 
can clearly distinguish its characteristic-form which looks even more archaic 
than the present day image. Contrary to the latter, in Konark no trace of a 
waist-line is discernible and the Jagannath image of these sculptures therefore 
reminds us even more of the hypothetical original wooden pillar diety of 
Narasingha-Purushottama xXx. Generally speaking, we have therefore to 
distinguish between Narasingha’s relation with Jagannath and the Sun-god 
Surya. Narasingha acknowledged Purushottama as the central deity of the 
three main deities and he seems to have had a special relationship within him. 
This is evident from several other sculptures at the Konark temple (The Cult 
of Jagannath and the Regional tradition of Orissa - Page 201-202). 


Thus we can conclude that till the time Narashingha Deva-I, there was 
triad-worhsip in Shrimandir and after him the four fold images of Lord Jagannath 
came into being in amalgamating Lord Sudarsan into the fold. The question is 
as to when and by whom this has been done, is of course shrouded in mystery 
in the history but eminent historion Dr. Satyanarayan Rajguru had tried to 
reveal the mystery with many ifs and buts. 
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He described this in the following- “Maharaja Anafigabhema - III’s son, 
Narasimhadeva-I ascended the throne in 1238-39 A.D. His sister, Candrikadeve 
was a devotee of Uri Purutiottama like her father. After she lost her husband 
(Paramardhideva) in a battle field in Bengal, she constructed a temple on the 
bank of “Vindusarovara” at Bhubaneswar, where she lived like a nun, and 
devoted the rest of her life like a Deva-dasi by entertaining musical 
performance in that temple. Her brother, Narasiihadeva-I, had started to build 
a temple of the Sun-god at Koidrka in a more attractive style than the temple 
of Purutiottama at Puri and Lifigaraja at Bhubaneswar. Candrikadeve'’s 
Anantavasudeva temple, was synchronously built at Bhubaneswar, she did 
not change the rekha style of her miniature temple and also she did not 
change the conic convention of Purutvottama, Balabhadra and Subhadrad as 
installed by her father at Puri. We, therefore, assume that the stone images 
consecreated in Ureémandira at Puri by Anafigabhima-III, must be equal in 
features to those whom Candrikadevi worshipped in her Anantavasudeva 
temple at Bhubaneswar, during 1278 A.D., when Narasiihadeva-I’s son 
Bhanudeva-I (1264-1279 A.D.) came to the throne of Utkala and ruled from 
1264 to 1278 A.D. 


Now the question is, when and by whom the wooden images of the 
Trinity were transferred from anthropoid feature, from stone to wood and 
installed in the temple of Puri ? We surmised.that the tribal Uavaras who were 
recruited in the army of Utkala by Narasimhadeva-I (1238-1265 A.D.) must 
have marched to invade Bengal with their patron-king who killed a huge number 
of muslim soldiers in Raaha and Varendra. Then, Narasithadeva acquired a 
large amount of wealth from Sultan’s treasure which he utilized in construction 
of a beautiful Sun-Temple at Koidrk. He also attempted to please the tribals 
(Uavaras) by installing an image of Puruuottama like the tribal deity in a niche 
of the Koidark temple. That anthropomorphized figures of Uré Purutiottama 
have for the first time apeared in a Hindu temple. But, we fail to believe that 
the same type of image was installed in the Urémandira in the time of 
Narasithadeva-I i.e. before 1278 A.D. or as long as Narasitha-I‘’s son 
Bhdanudeva-I ruied the country. 


Narasithadeva-II, came to the throne after his father Bhanudeva-I died 
in 1278 A.D. in the same year when the inscription of Anantavasudeva temple 
was incised. Therefore, the stone images of the anthropoid styly must have 
been worshipped in Jagannath temple at Puri. The muslims might have attacked 
Ureémandira some time after 1278 A.D. That was the precise time when 
Narahari Tértha was engaged in the affairs of administration of Kalinga. He 
was a sage by receiving dekua from his Guru Ananda Tertha (Ramdnuja). At 
first he (Narahari Tertha) did not like to enter into any political affairs but he 
was compelled to do so by the advice of his guru. Then he assisted 
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Narasiihadeva-II, the king of Orissa, whose country was under hazardous 
condition due to non-Hindu invasion. The temple of Jaganndatha was in danger; 
more strategical power should be needed to save the country as well as the 
religious Institution of the Hindus. At this juncture Narahari Tertha organized a 
battalion force by powerful wild Uavaras who lived in the hill-ranges of Kalifiga. 
They were recruited in the army of Narasithadeva-II, whose grandfather had 
formed a unit of the same Uavara-force to guard the great Jagannath Temple 
at Puri. In order to appease those Uavaras, the image of Puruuottama, 
Balabhadra and Subhadrda were built out of wooden logs and brought by 
those Uavaras from their home land. Thus the feature of the Trinity was 
changed in the pattern of the tribal deities. The great administrator, Narahari 
Tertha, must have suggested to restore the sancity of the wooden images 
by keeping in the chest part of them, the sacred Salagrama-Uilas, so that 
the Hindus could not frustrate of disregard the sacredness of the deities. 


This hypothesis is well supported by an inscription of the Urékurmam 
temple. The relevant portion of that inscription is appended below. 


“Ananda-tertha bhagavat-paddcdrya sarasvateé 

loketra hari-padabja-yugala praptaye nu sa”. 

tasmat loka surakshanati-nipunat sam-prapta kartavya dhi 
Dvaidhamurtra tathatra yo vati-janan kalifiga-bhui-sambhavan 
Pitryacharamupaiti sunuritisannitistito dharmatah 
Satru-kshmapati-varga-durganivahan bhitana-bhitah svayam” 
Yasya Sri-kamathadhinaydaka maha-karyika-vaddha-brata- 
Stasya pracyuti varandya savaranika Kshitidhrasani 

dhatte sa karavalamasya tadita samtykta jiva ripau 

Hantavya na vasesanam-nija-vidhin-niryasa vidhya staram 
Tenanena Sriman-Barahari-Tirthakya munivarena yena 
Kali-samaye Prahllada prabhaba paritosya Nruhari rupena*” 


It means that ureman Narahari-Teértha, the favourite disciple of 
Bhagavad dananda-Teértha-Sarasvate left mundane attachment aspiring for 
shelter at the lotus feet of the Lord Hari. But Narahari-Tertha was advised to 
engage himself for the security of the country and welfare of the people 
which was better than the desire he chose and pursued the same whole- 
heartedly. 


Thereafter, he sincerely concentralised on the security and administration 
of the Kalifiga country. Respecting the tradition whole heartedly he ruled the 
country on ethics and principles as followed by his father by giving up the idea 
of not accepting the father’s duty as son. He ruled the country without any 
fear, but threatened the enemy-kings from all sources. Ureman Narahari- 
Tertha accepted kamai{heuvara (Viuiu) as his leader in every respect. And as 
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an army chief, he took the responsibility of state security. And by taking the 
help of Uavara community in his army he could defeat the enemy by attacking 
arms and ammunitions which are like thunder-bolt on the mountain. He advised 
the Uavaras live happily and peacefully in their respective posts by consoling 
the citizens and the army. 


Thus, the Sage Ureémadn Narahari-Tertha became popular by providing 
confidence of winning over enemy just like God Ngsitha satisfied Prahllada by 
defeating the enemy. 


The date of the said Inscription is 1281 A.D. We have already stated 
that the temple of Ananta-Vasudeva in Bhubaneswar was completed in the 
year 1278 A.D., the last date of Bhanudeva-l. 


When Narasitha-II died and his son Bhanudeva-II (1309-1328), ascended 
the throne, Sultan Ghiyas-ud-din invaded Utkala with a large army. This time 
the battle was very furious. Bhanudeva appointed the Uavaras to guard the 
front portion of the Hindu army together with the great Jagannath Temple. 
We believe that Bhanudeva must have tried to please the Uavaras by installing 
three wooden images in the tribal pattern in the Jaganndth-temple. Thereafter 
the Uavaras, protected both the temple and deities from any conoclastic 
action by the Muslim-army of Ghiyas-ud-din, who suffered a crushing defeat 


by loss of several strong princes and elephants in the battle as is described in 
the inscription : 


"Rajoo yasya Gayasaddena-samara 
Prarabdha taurydakuata 
Prauahanekanarendra-kandara-galat 
Kelala puriavane, 
Tat kala kuata-vakuasat 
Karikulaspharotthitda sonata 
Sdarodyapi digantaresti bilasat 
Sandhyanurdagachalat” 


M. M. Chakravarti, translated it as follows: 


The king’s (Bhanudeva’s) war with Gyas-ud-Din beginning, the blood 
flowing from the necks of the many chiefs, wounded by his valour, filled in the 
world. The blood stream gushing up profusely from the then wounded breasts 


of the (enemy’s) elephants was such that still shines in the sky in the disguise 
of sun-set glad.” 


After the said invasion, there occurred no raid by the Muslims of Bengal 
against the temple of Ure Jaganndtha. The Gafiga and Gajapati kings could 
strongly protect the country from the aggression of enemy kings. The safety 
of the great Jagannatha Temple was continued for 287 years until Kaldpahaaa 
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attacked Orissa on behalf of the Afgan rulers of Bengal, after assassination of 


Mukundadeva, the last independent king of Orissa. (a short account on the 


Cult of Shri Purushottama and his anthropoid feature - by Dr. S. N. Rajguru - 
Shri Jagannath Jyotih - Vol-9 - Page 9 to 12). 


Thus it can be safely told that before fourteenth century the 
Skandapurana had been already written when four Gods like Jagannath, 
Balabhadra, Subhadra and Sudarsana were there. The name of Jagannath 
appeared in one inscription of “Srikurmam” temple at ‘Mukhalingam’. Probably 
Anantavarman Chodaganga Deva, who hails from Mukhalingam region, might 
have come across the name and installed the god with same name as 
‘Purushottama-Jagannath’ when he reconstructed Shrimandir, after Keshari 
king Yajati-Il. Thus the name of Purusottama was changed to Lord 
Purushottam-Jagannath in consonance with four-fold-cult. (Chaturbyuha). In 
this way both names ‘Purushottam-Jagannath’ continued till the period of 
Bhanudeva-IlI. In this regard Herman Kulke in chapter-XI of the book “The 
Cult of Jagannath and the Regional-tradition of Orissa” (Page 203) says that- 
“D.C. Sirkar rightly observed that “some accepted the fiction of the god 
‘Purushottam-Jagannath’ being the ruler of the kingdom and themselves being 
god’s deputies with considerable zeal while others were rather lukewarm in 
this respect. “Among those kings who accepted the deputy-ideology, 
Bhanudeva-II (1306-1328) was certainly most devoted to it. In an inscription 
at Puri he called himself “Bhanudeva Rautta” and refers to his own reignal 
years (like Anangabhima-III in his last years) as the prosperous and victorious 
reign of Shri Purushottam Deva. (Puri copper plate of Bhanudeva-II’s 
inscription, editted by D.C. Sirkar in 1.A.S.B.-XVIII, I (1951) - page-25). Further 
more it is very important that for the first time in Bhanudeva’s inscriptions the 
god of Puri is called Jagannath (Shri Kurmam inscription No-III (1309 A.D.) II 
Epn. Indica V, 1898, page 35) and Simachalam inscription (1319 A.D.) (SII, 
Vol. No.-714). For more details of the name, see Kulke 1975 chapter-III, 2.) 


Therefore Lord Sudarsan as an independent pillar-structure came in to 
being in couse of time after Narasingha Deva who constructed Konark temple. 
In this regard Proff. Trilochana Mishra says- “The name of Jagannath comes 
to be used by one and all from 14th century onwards. It occurs in inscriptional 
records first with Bhanudeva-II in Shri Kurmam inscription dated 1309 A.D. 
This official referene indicates the frequency with which it may have been in 
popular use till then. (Evolution of Jagannathism - by Trilochana Mishra - 
Published in Jagannath Jyotih-Vol-9, Page-15, 2004) 


From the above context it can be surmised that when three wooden 
gods ascended the Jewelled seat of Lord Jagannath, at that time the 4th god 
Lord Sudarsana in the replica of sun-god, was installed to make fullfledged 
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“Chaturdhamurty”. We get the description of “Chaturdhamurty” from 
Skandapurana and Purushottama Mahdatmya. In Bamadeva Samhita (6th 
Chapter of Bamadeva Samhita) there is no indication of Lord Sudarsana as a 
separate god when Brahma worshipped. Therefore while synchronising 
mythological description with historical fact, it can be conjectured that Lord 
Sudarsana took a separate structure in shape of a perpendicular or vertical 
god in the seat of Mahdbedi at a belated stage. In ‘Sudarsana Sataka’ of 
“Shrikruranarayanmuni” we get a personified shape of Lord Sudarsana, which 
was written in later part of 14th century as thus- 


Chakram kuntam krupanam parasuhutabahdabankusham dandasakti 
Sankham kodandapasam halamusala gada bajrasulanscha hetin 
Dorbhihsabyasabyerdadhadatulabalastambhitaratidarpeih 
Byuhastejobhimani narakabijayino jrumbhatam sampade bah. 


(Sudarsana Sataka - 80, by KruraNarayana, Extracted from “Stotramala” - 
page - 69) 


Lord Sudarsana holds a Chakra or wheel, spear, sword, parashu or one 
axe, fire, amkusha or bent-pointed goadlike weapon, rod or stick, sakti, conch, 
bow and arch, pasa or noose, plough, musala, mace, bajra, sula or trident 
and heti (one kind of sharp weapon). These 18 weapons are in his two side 
hands having 9 in each side. Thus Lord Sudarsana has got 18 hands which 
signifies his position Vaisnava-Saiva-Sakta god. These weapons are carried 
by Lord Visnu, Lord Balabhadra, Lord Shiva and His consort goddess Durga. 
Therefore these four aspects of Universalism like creation, preservation, 
destruction and recreation are assimilated in to the Sudarsana-cult. He is self- 
conceited or identified as “Byuhateja” according to the writings of ‘Krura 
Narayana Muni’, who was a devotee-follower of ‘Rémanujacharya’, the 
exponent of Shri-cult. Lord Suddrsana is also one among the five segments 
of Hindu doctrine and the solar cult is the ancient one among those five. 
Ganesh, Narayan, Rudra, Ambika and Bhaskara are the five gods epitomising 
five elements of life, i.e. Earth, Water, Light, Wind and Void. 


Sudarsan stands for all the five elements. He grows in shape of a tree 
from the Earth. The tree grows by application of water. Sudarsan in form of 
a tree grows high upwards i.e. towards the sunlight. The tree also grows 
with carbon-assimilation or photosynthesis by the help of wind. The tree 
inhales oxygen and exudes carbon-di-oxcide. It also grows against void. Thus 
Lord Sudarsana stands for life and its revitalisation. Its height is 84 yavas and 
its worship makes a man to get rid of 84 purgatories (an expiatory place of 
the soul) or hells, and makes life sublime. 


In a topic, “The formation of Jagannath Triad” in the book “The Cult of 
Jagannath and the Regional Tradition of Orissa (page-186)” it is mentioned 
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thus personified Sudarsana is regarded as a very mighty Vaisnava deity 
wno represents Visnu’s ugra or the “furious aspect. This relates him to 
Narasimha. As both represent the furious aspect of Visnu, they could easily 
be combined and indeed they were. Because of their significantly similar 
character, it seems that already in the early centuries after Christ, both came 
very close to each other and were identified. This identification was again 
further Stressed and emphasised by the ‘Pancharatra’ system. The ‘Ahirbudhnya 
Sa mhita’ prescribes the worship of Narasimha sitting in the Sudarsana-Yantra 
and considers him the presiding deity of that Yantra. This identity between 
Sudarsana and Narasimha found its expression also icongraphically. Many 
sculptures combine both aspects. The cult image of the Narasimha in the 
Varadaraja temple in Kanchipuram for instance shows Narasimha in the front 
and the Sudarsana Chakra in the rear. Since ‘darshana’ can be had from both 


sides, the devotee can choose, which aspect of the deity he wants to look at 
as the main aspect. 


Given the possibility of identifying Narasimha with Sudarsana and vice- 
versa and the fact that this identification was particularly emphasised by the 
‘Pancharatra’ school, we can easily reconstruct the development in Puri; with 
the gradual reinterpretation of the cult image as Purushottama and Krishna, 
the original movable image was reinterpreted as well. The main figures were 
given new, metallic “Chalantipratimas” which expressed their new nature. The 
old ‘Chalantipratimas’ (the wooden post) which having a fixed place in the 
sanctum could not be eliminated, was thus suitably explained as an attribute 
(i.e. chakra) of Purushottam - Vasudeva - Krushna. Last not the least, the 
Narasimha worhsip and its connection with the wooden-post was thus 
retained in the Jagannath cult, but with the exception for the most secret 
rituals, disconnected from the main figures. (The Cult of Jagannath and the 
Regional Tradition of Orissa - page 186-187) by A. Eschmann, H. Kulke and 
G.C. Tripathy.) 


This plausible hypothesis or assumption, based on present day rituals 
and found in the Shrimandira, makes us sure to believe that the pillar structure 
of Lord Sudarsana, goes out from the shrine on various festive occasions to 
different spots, like four Ashramas on ‘Radhastami’ and ‘Kumarpurnima’ day. 
As per record of rights, (page-99) Lord Sudarsana goes out in ‘Choudola’ to 
‘Bhrugu Ashrama’ and ‘Kandu (Jambeswara Shiva) Ashrama’ on 
Kumarpurnima day. Again on Radhastami day, Lord Sudarsan goes in 
procession by Daitas to Jambeswara- Jahnimundia (Kandumuni Ashrama) 
after receiving ‘Anjyamala’ of Lord Jagannath as mentioned in the record of 
rights - page 94. At that time the accounts of the Srimandiara are read over 
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before Lord Sudarsana as Jambeswara is the account-keeper of Shreemandir. 
He goes to four Ashramas as noted in page-277 of the Record of Rights of 
the temple. (This also finds mention in Bamadeva Sambita - 25/48-49) , 
Hence He has been attributed as a separate entity in the seven-fold worship 
of the temple-rituals. During ‘Snanayatra’ festival, Lord Sudarsana also takes 
sacred bath with 18 pitchers while Lord Jagannath, Balabhadra and Subhadra 
each share with 35, 33 and 22 sacred pitchers of water. This also proves his 


separate entity, during bathing festival, Car-festival and return Car-festival 
also. 


Therefore He is ascribed as Sun-god as such, in the metamorphosed 
state. 
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Chakadola : The Eyes that Harboured 
All Infinity 


Mahimohan Tripathy 


The caption of this article is a line (with a variation) from Sri Aurobindo’s 
poem “The Stone Goddess”. The line is “A form that harboured all infinity”. A 
striking feature of the image of Lord Jagannatha is His big round eyes. A 
familiar and lovable name of Lord Jagannatha is ‘Chakadola’, meaning round 
eyes. The word ‘Chakadola’ is synonymous with ‘Chakanayan’, ‘Chakaakshia’. 
Unlike those of Lord Balabhadra and Goddess Subhadra, the eyes of 
Jagannatha are round in shape. The symbolic meanings of Chakadola are as 
follows, as interpreted by some eminent scholars. 


One of the avataras (incarnations) of Lord Vishnu is Matschhya (fish) 
avatara. Rohita (Rohi fish) and Animisha (having no eye-lids) are two names 
of Vishnu out of His one thousand names (Vishnu sahasra nama), which 
indicate Matschhya avatara. The round lid-less eyes, like that of fish, symbol- 
ize that Lord Vishnu or Jagannatha is ever active and vigilant. To Him, days, 
nights and fatigue have lost all meanings. 


Sun and Moon are the two eyes of Lord Vishnu. Hence, His eyes are 
round in shape (“Sashi Surya netram” - Gita). 

Round wheel like eyes symbolize the Buddhist concept of nirvana. The 
soul passing through many births, completes the circle and attains liberation. 
Buddhists believe that seed of enlightenment in each person’s mind is nour- 
ished in the process of visualizing and contemplating on a mandala, a circle, 
representing the wheel of time, the universe and the Buddha’s enlightened 
mind. A mandala, they say, is a store-house of vast amounts of spiritual 
energy. 

The eye-index of Lord Jagannatha is higher than that of the images of 
deities belonging to many ancient civilizations e.g. the Indus valley, the Mexi- 
can and Egyptian civilizations. Hence, it could be presumed that Lord 
Jagannatha is a very ancient deity in the world. 
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Lord Jagannatha is also called ‘Darubrahman’. It means the prime soul 
enshrined in the wood. He is shrouded in mystery like Brahman of Vedanta or 
Upanishad philosophy. 


We behold the image of Darubrahman - Sri Jagannatha, but the Brah- 
man in Him is invisible, too subtle for our eyes ! As stated in Kena Upanishad 
(1-5-9), “that which is not seen by eye, but by which the eye sees - know 
that to be Brahman”. In the Holy Quran (ch.6), it is mentioned “Eyes cannot 


reach Him, but he reaches the eyes. And He is the incomprehensible, the All- 
Aware.” 
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Sri Jagannatha - Some New Dimensions 


R.C. Das 


The Characteristic feature of the cultural development of Odisha, 
through centuries, is its association with Lord Jagannatha. The word “asso- 
ciation” is rather, inadequate to explain its significance. More appropriately, 
we can say that the cultural development of Odisha is originally landed with 
Lord Jagannatha, who may be likened to its umbilical cord. That is the reason 
why the religion and culture of Odisha is described as Sri Jagannatha Dharma 
and Jagannatha-Sanskruti respectively.” Sri Jagannatha” is the ethos and the 
élan of the cultural milieu of Odisha. 


Almost every region or territory has a presiding deity. But the develop- 
ment of the religion and culture of such regions can seldom be traced to the 
influence of such presiding deities. Odisha is an exception to such regions. Sri 
Jagannatha is an exception among such presiding deities. Both Odisha and 
Sri Jagannatha are unique in regard. 


Rig Veda Taittiriya Sruti, Atharva Veda and Skanda Purana mention 
about “Apurusa Daru”, “Uttarakhanda” of Ramayana refers to the worship of 
Lord Jagannatha. The Shanti Parva of Mahabharat speaks of Jagannatha 
Dharma. Visnu Purana, Matsya Purana, Skanda Purana, Agni Purana,Padma 
Purana, Kalika Purana, Tantra Yamala, Rudra Yamala, Kapila Samhita etc., 
mention ariously aboutOdra/ Puri/ Nilagiri/ Purusottam Kshetra/ Nilachala 
Kshetra/ Jagannatha/ Indradyumna etc.. 


In the Kailan copper plate of Sridharana Rata, the Chief of Samatata, 
which has been dated to the second half of the seventh century A.D., there is 
a reference to Bhagavan Purusottam (Jagannatha), as the creator, preserver 
and the destroyer of the world. In the Neulpur plate dated 790A.D.of 
Bhaumakara Dynasty, lands were donated to two hundred Brahmins, all of 
whom are named in the record. In this list there are four persons bearing the, 
name of Purusottama, there persons bearing the name Balabhadra, and one 
person of the name of Haladhara, which suggest that Purusottama and 
Balabhadra were popular deities of the region by this period The copper plate 
grant discovered at the village of Maihar in Satna district of Madhya Pradesh 
and which has been dated to the middle of the 10 century A.D. mentions 
Purusottama. The invocation too in the Kalidindi grant (dated 1031 A.D.) of 
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the Eastern Chalukya King Rajaraja I, who ascended the throne in 1022 A.D., 
speak about Purusottama of Sri-Dhama. Similarly, the Pujaripalli inscription 
and the Boram Deo temple inscription (1083 A.D.) of one Gopal Deva of the 
Naga family and the Nagpur stone inscription of 1104 A.D. of the ruler of 
Malva mention Purusottam/ Purusottama Kshetra. 


Indrabhuti, the king of Uddiyana in the 7 -8" century and the founder 
of Vajrayana, begins his “magnum opus” “Jnanasidhi” by offering obeisance 
to Sri Jagannatha (Pranipatya Jagannatha). Trikandasesha, a ninth century 
lexicon by Purusottam Dev has listed Jagannatha in the category of the names 
of Visnu; Another ninth century drama, Anargha Raghava by Murari Misra is 
said to have been staged in the Jatra of Purusottama Sri Jagannatha. The 
Sanskrit drama Prabodhachandra written by Krushna Mishra, the court poet 
of Chandela king Kirtivarman (1041-1070A.D.), mentions the Devayatana 
of the God Purusottam .Sri Jagannatha was regarded as the Gajapati of the 
empire of Utkal. Kapilendra Deva (1435-1468 A.D.) described himself as the 
Sevaka or servant of Sri Jagannatha. 


Sri Jagannatha is the focal point of the cultural synthesis in Odisha. 
Here at the shrine of Sri Jagannatha, various religious cults, creeds and 
strands-Saivism, Saktism, Vaisnavism, Buddhism, Jainism, Tantricism, Surya- 
cult, etc. were welded into an organic entity called the Jagannaath Dharma. 
Scholars like Cunningham, Wilson Ferguson Louis Rezvit, N.N. Bose, R.L. 
Mitra, H.K. Mahatab etc. have discerned Buddhisric influence in the worship 
of Sri Jagannatha. The Mahabharat of Sarala Das, Garuda Geeta and Sunya 
Samhita of Achyutananda, Sashisena kavya of Pratap Ray, Deula Tola of 
Jagannatha Das, and Gupta Geeta of Ananta describe Jagannatha as Bud- 
dha, Boudha or Baudh. Scholars like Binayak Misra, Kedarnath Mohaptra, 
Nilakantha Das etc., have traced Jain influence in the Jagannatha culture. Yet 
other scholars like Peterson, Manmohan Ganguli, Suryanarayana Das, Sadasiva 


Misra, Pravat Mukherjee etc., have upheld Jagannatha to be a brahmanical 
deity. 


Sri Jagannatha and Sri Krishna have been held to be one and the same. 
Brahma Purana, Skanda Purana, the copper plate inscription (dated 1198 
A.D.) of Rajaraja Dev, the stone inscription (dated 1278A.D.) of Chandrika 
Devi, daughter of Anangabhima Deva, Sri Krishna Lilamrita of poet Nityananda, 
Musali Parva of Sarala Das’s Mahabharat, Jagannatha Charitamrita of Dibakar 
Das, Sunya Samhita of Achyutananda, Gopakeli and Parimala Kavyas of 
Narasingha Sena, Rukmini Bibha Kavya of Kartika Das, Rahasya Manjari Kavya 
of Deva Durlav Das-a succession of inscriptions, Puranic and literary works 
have proclaimed Sri Jagannatha and Sri Krishna to be one and the same. 


Again, Jagannatha Charitamritra of Dibakar Das Vedantasara Gupta 
Geeta of Balarama, Namaratna Geeta and Rasa Kallola of Dinakrishna, Sola 
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Chaupadi of Jagannatha Das, Premabhakti Geeta of Yasovanta, Sunya Samhita 


of Achyutananda have described Sri Jagannatha as the prime cause or source 
of all incarnations (Avatari). 


The trinity-Jagannatha, Balabhadra and Subhadra have been variously 
Conceived of as being the symbols of various “principles”. Some hold that 
they represent Vishnu, Siva and Durga; that is Vaishnavism, Saivism and 
Saktism. Others hold that they are Vishnu, Siva and Brahma, that is, they 
symbolize the creative, destructive and preserving principles. Some have 
said hat they represent the principles Kling, Hring and Sling respectively. Some 
scholars have propounded the view that they represent respectively the cul- 
tures of the Aryans, Jainism or Dravidas and Savaras. Balaram Das por- 
trayed them as Rama, Laxman and Seeta. Other scholars have said that 
they represent the Buddhist Triratna-Budha Dharma and Sangha. The Sun 
worshipers treat Jagannatha as the Sun. Ganapati worshipers treat Him as 
the Ganapati and so on-ad infinitum. 


There is unanimity about the basic aspects and characteristics of 
Jagannatha sanskruti. The first is that here, there has been a synthesis of all 
religious stands and tenets-”Sarva-dharma-samanwaya”. The second is that 
here has been seen, the earliest effervescence and efflorescence of human- 
istic and socialistic ideas with an eidetic vividness. Apart from these core 
principles, there is a spectrum of differences among scholars on a almost 
every airing about Sri Jagannatha, beginning from his origin to development 
and covering all intermediate stages and steps. 


In the midst of multitudinous discussions, some basic problems have 
apparently been lost sight of. A few questions, therefore, arise in this con- 
nection. What of this process of synthesis of all religious ideas and stands at 
the shrine of Sri Jagannatha ? Is the process still active and what of its direc- 
tion ? By sixteenth century this synthesis had taken a final shape. Was this 
process of synthesis still in action during the last four centuries ? This period 
of four centuries has witnessed the advent and the impact of many religious 
idea. Have all these ideas been integrated into the Jagannatha culture in a 
healthy symbiotic relation; one is entitled to ask ? And what has been the 
nature of this integration and synthesis ? Has the process failed or has it lost 
its elan ? And if so, what is the cause there of ? 


The second point, which requires some attention, is the antiquity of Sri 
Jagannatha. Tradition ascribes Sri Jagannatha a long life period. Apart from 
tradition, which has reverberated through centuries in many hues and forms 
the archaeological and iconographic evidence in this regard had been rather 
scanty and one is tempted to suggest that adequate attention has not been 
focused in this direction. The following points deserve some attention in this 
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We many start with the images of the Trinity, which are incomplete. 
Skanda Purana (Utkal Khanda), describes in detail the tradition in this regard. 
In seventh century the Chinese traveler, Huensang had noted that there is a 
tradition regarding the incomplete image of Buddha in Buddha Gaya. These 
two traditions bear a striking resemblance to each other and thus some 
scholars gave held that this resemblance is a proof of the Buddhist influence 
on the evolution of Sri Jagannatha. 


But is this resemblance suggestive or conclusive of an influence ? Un- 
der the surface of this superficial resemblance can it admit of any other 
interpretation ? The historical truth of these traditions has not yet been de- 
termined. But it is possible that these traditions have some firm basis as a 
necessary and concomitant stage in the cultural evolution of our land and 
society or in the evolution of consciousness of our peoples. Some western 
scholars like Pausanias and Pliny are of the opinion that in ancient times the 
images of the Gods were made of wood.(1) And with the differentiation of 
the deity into he Gods of the nations, there came the differentiation of the 
trees specially sacred to the several Gods. The Oak was specially sacred to 
the Zeus. The Ficus ruminalis was originally the sacred tree of Rome.(2) 
Some ancient civilizations preserve a tradition of construction of the images 
of Gods from out of wood One such example is that of the Mayan civiliza- 
tion. Julian Jaynes has stated, quoting Von Hagen from “World of Maya” and 
J. Eric S. Thomson from “Maya History and Religion” that another type of 
Mayan idol was made of cedar which the Maya called “Kuche” or holly wood. 
And this they called to make Gods. They were carved by fasting priests called 
“Chaks”, in great fear and trembling, shut into a little straw hut blessed with 
incense and prayer, the god-carvers frequently cutting their wars and with 
the blood anointing the gods and burning incense to them”.(3) 


Mayan civilization flourished before 500 B.C.(4) Tradition of making 
gods out of wood by god-carvers, closeted in a room seem to be a general 
feature of ancient civilizations. It may be reasonable to assume that on the 
evolutionary ladder of a society, such tradition appears as a part of a natural 
growth process in certain particular stage of evolution of that society. On this 
basis, the tradition, culminating in the in complete images of Jagannatha 
trinity, can be held to be of remote antiquity and of possessing a historic 
germ. The exact dating has, of course, to be determined after careful as- 
sessment and collation of data. 


Secondly, the reasons so far proffered, for the evolution of the 
Jagannatha-trinity appear to be unsatisfactory and insufficient. Some have 
held that, originally there was the image of Sri Jagannatha and Balabhadra 
and Subhadra were [ater additions. It would be legitimate to ask why and to 
inquire what was the social and cultural compulsion behind this addition. This 
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can be explai i i i 
plained away in terms of an imperative need of a cultural synthesis, 


but then the question that would arise is what was the inner determinant of 
this social and cultural Synthesis. 


a be in order to ask whether this process of evolution of the 

rinity can e ooked Upon as a part of the natural outcome of the process of 
Daru- worship in the context of the particular stage of evolution of the soci- 
ety in which It appeared. The cult of the focus tree was prevalent among the 
original inhabitants of the Indian peninsula, i.e., among the Negritos. The 
remnants of this worship can be seen among the Proto-Australians, the Munda- 
Kol families. The tree-cult of the aboriginal Africans can be associated largely 
with ancestor worship.(5) E. Clodd has given a study of the primitive pagans 
of South Nigeria and many interesting details about the animistic conception 
of tree worship (6) A.B. Cook in his exhaustive monograph on the cult of the 
Oak-Zeus has traced it through all the earliest sanctuaries of the Mediterra- 
nean area and has said that “Zeus was at each of these cult-centers con- 
ceived as a triple divinity (sky god + water god +earth god) dwelling in a 
sacred Oak.(7) 


The question is, can we treat the manifestation of the trinity or triple 
divinity as a natural outcome and a necessary stage in the process of growth 
of tree-worship? If the answer is in the affirmative, then the evolution of the 
trinity of Purussottam Kshetra must similarly, have come as an inevitable 
outcome of a natural growth process, Which at later times, assumed particu- 
lar names in the context of contemporary or particular social circumstances. 
Further studies in this field also appear necessary. 


The third question is, to which no explanation has yet been offered or 
attempted, is the reason for the unusually large eyes of the said trinity, par- 
ticularly of Sri Jagannatha, who is popularly known as “Chaka Dola” (round 
eyes). The diameter of the human eye is about 13 per cent of the height of 
the head. This proportion being otherwise known as the “eye index of an 
idol”. This eye index of an idol bears a relation to the society. The eye index of 
ancient idols is generally high. Civilization, as it is understood in common 
parlance was possible due to the change from the nothing and gathering 
economy to a food production economy by the domestication of plants and 
animals, This is adventure of agriculture. The change over to this stage, in 
historical evolution of a society, is followed by the evolution of “conscious- 
ness” as it is understood by us, in Him Sapiens. Julian Jayne's, in his brilliant 
book “The Origin of consciousness in the break down of the bicameral mind” 
has developed a thesis about the evolution of consciousness in man, which 
has plagued all evolutionary the orbits and critics since the appearance of 
Darwin’s “Origin of Species” and Descent of Man culmination in yet another 
brilliant but incomplete study in the “a creative Evolution” of Hennery Berg 


405 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


son - The stage of the mind. Prior to the evolution, “consciousness” in man is 
known as the “bicameral mind”. The transition from the “bicameral stage” to 
the “conscious stage” in the evolution of mind is necessarily accompanied by 
an alienation, and dissociation of personality. This is manifested, among other 
features in the culture, in the images of the idols of that culture and in the 
“eye index” of the idols. Eyes develop authority relationships and love rela- 
tionships and thus, the eyes become a prominent feature of most temple 
statuary throughout the bicameral period. Whenever in any culture pattern, 
the authority relationship gets distorted or is undermined due to operation of 
historical forces, a corresponding reaction is exhibited in the mode of con- 
struction of idols of that culture, as a process supplementary to the loss of 
personality and authority relationship and as a protective process by way of 
providing greater adaptability to the changing environmental challenges Im- 
ages or idols with high eye indices are a part of the device for restoration of 
the balance in authority relationships. Jayne’s has, in this connection reviewed 
the eye indices of the idols of several ancient civilizations and the data pro- 
vide interesting and very illuminating information. (0) 


Sl.No Image / Idols Eye Index Period 
1. Pyramid of La Venta (Mexica) 11 to 19% 500 B.C. 
2s Marble image of Uruk 
(Mesopatamia) More than 20% 1900 B.C. 
Indus Valley Ccivilisation -do- 2000-1700B.C. 
4. Image of Guide, Ruler of 
Lagash (Mesopatamia) 17-18% 2100 B.C. 
5. Twelve statues at Abu Temple 
of Tel, (Bag dad) 18% 2600 B.C. 
6. Mari (Euphrates) 18% 2700 B.C. 


In the context of the above analysis, the significance of the eye index 
of Chaka -Dola Sri Jagannatha becomes obvious. In Purusottam or Sri Kshetra 
every thing is big -the temple is big and is called Bada Deula, Balabhadra is 


called Bada Thakura, Sri Jagannatha is the Lord the Universe, His arms are 
called Mahabahu etc., etc. 


So also the Eye Index of the Lord is in fact quite high. The index gener- 
ally varies between 25 to 30% and averages to about 28%. That of 
Balabhadra varies between 20 to 24% and averages to about 22%, The eye 
index of Subhadra varies between 18-22% with a mean of about 20%. 
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The eye index of Sri Jagannatha suggests two things. Firstly, His antiq- 


7 doubt and relates to a stage corresponding to the transition 
Oe bicameral to the “conscious” stage of the peoples of Odisha at 
the relevant historic Period in the evolution of our society. Secondly the unu- 
sually high eye index suggests a sudden and traumatic experience in that 
perc ular phase of growth of society, a sort of convulsion or sudden discon- 
tinuity or enormity manifesting in an equally acute reaction suggestive of a 
frantic effort to restore the apparently sudden loss in authority relationships. 


Baudhyana Dharma Sutra (6 century B.C.) lays down an offering on 
aronement (Purusottam or a Sarvapristha sacrifice) for those who visit the 
countries of the Arattas, the Kiraskaras, the Pundas, the Sauveras, the 
Vangas, the Kalinga and the Pranunas. (9) These countries were subsequently 
called ‘Mlecha’ countries. Magasthenes (317-312B.C.) mentions about Kalinga 
on the sea coast and its powerful king. Pliny, in first century A.D. in his Natural 
History mentions about Maleus (Maleus Malayagiri of Pallalahara), and the 
Orates (Odra), who were the inhabitants of the Malaya ranges. In the con- 
text of the history of Odisha and the evolution of its society and culture since 
ancient times, it is an interesting point as to whether Sri Jagannatha repre- 
sents the stage of the development of Odishan society from the hunting and 
food gathering stage to the agricultural stage. This probably represents a 
stage when the Suaris of Pliny or the Savaras or the aboriginal inhabitants of 
the area, who in a remote past had settled in Odisha after having been 
ousted by the invading races, were once again forced to make adjustments 
with the receding Dravidians, who were taking refuge from the onrush of the 
invading Aryans. Further research on this matter may throw new lights on 
the antiquity of Sri Jagannatha. In that case, His age might in all probability, 
extend up to Rik-Veda / Atharva Veda where mention has been made of 


Apurusa Daru / Daru-worship. 
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The Worship of Sri Jagannath 
Dr. K.C. Misra 


The name “Jagannath” means Lord of the universe. He is worshipped 
from time immemorial at Puri, one of the four holy cities of India. In course 
of time tradition, legends, belief and folk-lore have been woven round the 
deity so as to give Him a unique universal character. Indeed, the cult of 
Jagannath is a curious synthesis of all religions such as Tree-worship, Bud- 
dhism, Jainism, Saktism, Vaishnavism and if modern scholars are to be be- 


lieved, Christianity. 
Legendary Origin 


Various Puranas such as Brahma Purana, Narada Purana, and Utkal 
khand of Skanda Purana describe the establishment of the shrine of 
Purusottama. It is stated in Purusottama Mahatmya of Skanda Purana that 
king Indradyumna was ruling over the Malwa country in the the Satya age. 
He was a great devotee of Vishnu. He came to know of the shrine of 
Purusottama on the shore of the South sea. He deputed Vidyapati to find a 
suitable place for the construction of the temple and commencement of His 
worship. After visiting several places Vidyapati reached this place. According 
to Sisu Krishna Das, the author of Deula Tola (Construction of the temple, a 
small poetical work in Oriya Language) Vidyapati fell in love with Lalita, daughter 
of the Savara Chief Viswavasu who was secretly worshipping the deity. 
Nilamadhab Vidyapati longed to see the deity. It was Lalita who persuaded 
her father to give consent to it. But he agreed to take Vidyapati to the deity 
blind-folded lest he would know the way to the place of worship of the deity. 
After Vidyapati’s darshan of the Lord Viswavasu offered wild fruit to the Lord 
as usual, but the God would not accept it. He told his devotee Viswavasu 
that the days of the secret worship had come to an end and that he would 
reside in a stately temple constructed by the king, Indradyumna. 


Indradyumna who got all information from Vidyapati about the place 
of worship set out on a long journey to the sacred place. But the Lord van- 
ished when he reached there. The king was sad; but the God showed himself 
in a dream and ordered him to construct a temple on the blue mountain. 


le and went to Brahmaloka to in- 
dradyumna constructed the temp | 
vite Me consecrate the shrine. But Brahma could not do it. The king 
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was once again perplexed. At last he got a divine message urging him to go 
to Banki Muhana where he would find a log of wood. The king went there and 
found the log. He employed his army to bring the log. The log was carried to 
the temple for carving of the images. Two lakh carpenters were employed 
for this purpose, but it was of no avail. At last the Lord appeared in the guise 
of an old carpenter and offered to carve out the images within a period of 21 
days. He warned that no one should open the door till that day. But after only 
fourteen days the queen who did not get any sound from inside was impa- 
tient and wanted the doors to be opened without delay. The king got the 
door opened-only to find four half-complete images. The old carpenter had 
also vanished. The king was remorse-stricken, But he got again divine mes- 
sage suggesting that the God would he worshipped in that form. 


Indradyumna who figures so prominently in the legends as the builder 
of the first temple of Jagannath still remains a legendary figure. Never in its 
history Odisha was a part of Malwa kingdom; nor was there a king named 
Indradyumna. 


Rig Veda Account 


In the Rig Veda there is reference to the floating of a log. This may 
have some connection with the log of wood which was found on the Banki 
Muhana by Indradyumna. This suggests the tribal origin of the deity. 


Account of Madala Panji 


According to the printed edition of the Madala Panji, one Yayati Kesari, 
the founder of the Kesari dynasty, constructed a temple for Jagannath after 
renovating the images. As long as 144 years prior to his accession one 
Yavana king Raktavahu had invaded Odisha during the period of Sobhana 
deva and the priests had buried the images somewhere in Sonepur region. 


This proves that Jagannath existed in Puri much earlier than that. 
Buddhist Origin 


According the scholar like G.Cunningham, Fergusson etc. the images 
of Jagannath, Balabhadra, and Subhadra are simple copies of the symbolical 
figures of Buddhist triad, Buddha, Dhamma and Sangha, His car festival is a 
conscious reproduction of the Tooth Festival of the Buddhists. According to 
these scholars, the tooth relic of Buddha was worshipped at Puri and that the 
wooden image of Jagannath even now contains it. This is never replaced by a 
new piece whenever the image is renewed during Navakalebara ceremony. 


There is also a local belief that Puri was once a Buddhist place. A large 
Buddhist Stupa stood on a sandhill in the present site of Puri. When the Stupa 
fell king Indradymna built a temple on the platform on which the Stupa stood. 
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The Buddhists also do not believe in caste system. Similarly people of 
all class and caste can partake Mahaprasad (Holy food) jointly. 


In some modern representation of the tenth incarnation of Vishnu, the 
place of ninth j.e. Buddha incarnation is occupied by the figure of Lord 
Jagannath. Dr Hopkins in his “The Religions of India” says :- 


| “The Jagannath temple was one dedicated to Buddha. Name, temple 
and idol-are now all Vishnu’s.” 


In Tibet also another name of Buddha is Jagannath. 
The Jaina Connection 


Some scholars advocate the Jain origin of Sri Jagannath. According to 
Hatigumpha Inscription of Kharavela, Kalinga Jina or Jinasana was carried 
away by one Nanda King as a booty after his conquest of Kalinga and that 
Kharavela brought back the jinasana in triumphant procession and installed it 
in Kalinga. Prof. Binayak Mishra thinks the image of Purusottama, made of a 
blue stone (enshrined in a temple at Puri) is that of Parsvanath, the 23d 
Tirthankar of the Jainas. K.N. Mahapatra, an Oriya scholar, thinks that Puri 
was famous religious centre of the Jainas. Pandit Nilakantha Das, an erudite 
scholar of the state, also supports this view. According to him, Jagannath 
was there on the coast of Kalinga as a piece of black stone. This was called 
Kalinga Jina. Dr. Laxmi Narayan Sahu, another scholar, thinks Jagannath to 
be Rasabhanath, the first Tirthankara of the Jainas. According to him, the 
bath and car festival of Sri Jagannath also are observed by the Jainas. There 
is also a place in the Jagannath temple which is known as “Koili Vaikuntha”. 
“Koili”, according to him, is corruption of “Kaivalya” of the Jainas. The big 
banyan tree worshipped as “Kalpabriksa” in the Jagannath temple is regarded 
as the Kevala briksa of Rishabha deva. Some scholars have even attempted 
to identify indradymna with Kharavela of Kalinga. 

The names of all Trithankars of Jaina religion are Rishabhanath, 
Neminath, Shantinath and Parsvanath. Some scholars believe that Purusottam 
of Puri likewise came to be known as Jagannath. Some others believe 
Jagannath, Balabhadra and Subhadra are the symbols of Triratna of Jainism 
i.e. Right Faith, Right knowledge and Right Action. 


The Jaina theory, however, has not been very popular in Odisha. 
Sri Jagannatha as Siva 
There is a view that Sri Jagannath of Puri was a Saiva deity in the 
beginning. A German scholar, V. Steitencron, has traced the origin of Sri 


ivi i i Iptural representation of Ekpada 
Jagannath to Saivism. According to him, scu : 
shows a striking similarity with the Jagannath image. Bhairab is a 
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form of Siva and Siva is often worshipped as Bhairab. A close look at the 
image of Jagannath in a temple at Konark confirms this view. 


The builder of the Jagannath temple was the first king of the Ganga 
dynasty, Chodaganga Deva. He was a votary of the lord, Siva, in the begin- 
ning. But he became a devotee of Jagannath subsequently. There is also a 
good number of Saiva shrines inside the temple. There is also a belief that 
Balabhadra is a form of Siva. This is mentioned in various Sanskrit texts as 
well as vernacular works. 


Sri Jagannath as a Sakta Deity 


Some scholars regard Jagannath as a Sakta deity. There is a passage 
in the Tantra which says that in Niladri Jagannath is Dakhina Kalika herself. 
They consider Him as a lady because of nose ornament worn by Him. In the 
Jagannath temple itself. Tantric rites are found to have been followed on 
certain occasions. 


There is no doubt that Saktism was prevalent in Odisha from 4 Cen- 
tury A.D. Yayati II of Soma dynasty who ruled Odisha from 1023 to 1040 
A.D. was an ardent devotee of Sakti and during his period Sakta shrines were 
established in different parts of Odisha such as temples of Kapalini and Mohini 
in Bhubaneswar,. Sarala at Jnankad, Bhagavati at Banpur, Mangala at Kakatpur, 
Churchika at Banki - to name only a few. The temple of Vimala in Puri itself 
testify to the popularity of Saktism in Odisha. Within the Jagannath temple 
also Vimala occupies a prominent position. The food offering made to Sri 
Jagannatha assumes the characteristic of Mahaprasad only after being of- 
fered to Goddess Vimala. 


Sri Jagannath, a form of Vishnu 


In Skanda purana, Narada Purana, as well as in Kapila Samhita it has 
been stated that the famous shrine of Puri was established by Indradyumna 
who was an ardent devotee of Vishnu. In these Puranas there are prayers to 


Sri Jagannath. In all these Puranas Jagannath is described as Vishnu with all 
his characteristics. 


In a drama named Anargharaghab Purusottam is referred to as the 
husband of Kamala or Lakshmi. 


Dasgoba Copper plate Inscription of Rajrajdev III Says that when 
Gangeswar Chodaganga Deva built the temple for Purusottama at Puri, Lakhmi 
was very happy as she could leave her father’s house and live happily with 
her husband. Since then Jagannath became the presiding deity of Odisha and 
Purusottam Khetra became the greatest Vaishnavite centre in the country. 
Anangbhima Deva III, the descendent of Chodaganga Deva proudly announced 
his empire as the Purusottam Samrajya (empire) and Jagannath, Balabhadra 
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a State deities. He also regarded himself a mere 
| ri Jagannath. Since th i i ଥାଆ 
ing faith of the Bebple bf the Stars, en Vaishnavism became the abid 


Sri Jagannath as Krishna 


Jagannath is also regarded as Krishna in the Puranas. Utkal Khanda of 
Skanda Purana mentions Sri Jagannath as Krishna, Brahma Purana refers to 
Jagannath in many places. In it prayer has been made to Jagannath as Krishna. 


le prayer has been made to Sri Jagannath as Krishna in Narada purana 
also. 


Jagannathastaka an eight-versed prayer of Sri Jagannath, was com- 
posed by Sankaracharya in the 9 Century A.D. It refers to Jagannath as 
Krishna, who is the beloved of cowherd -women. 


Jayadeva also in the 12 century depicted Sri Jagannath as Krishna, 
the husband of Radha. 


Poet Sarala Das, the author of Oriya Mahabharat, also refers to the 
close connection between Sri Jagannath and Krishna. It states that Krishna 
was killed by a fowler named Jara under mistaken impression of a deer. The 
latter repented. At last he and Arjun attempted to burn the dead body. But it 
did not burn. Following a divine command the body was thrown into the sea. 
The whole body turned into a log which was subsequently worshipped by 
Viswavasu, the son of Jara. Later Indradyumna came to that place and got 
three images carved out of the log of wood and made arrangement for the 
worship of the deities. The Panchasakha poets of Odisha also regard Jaganath 
as the supreme deity. He is, according to them, god Krishna himself. 

Sri Jagannath of Puri is worshipped with the help of 18 syllable Mantra. 
In it He is called Gopijanaballabha. This Gopijanaballabha reminds us of Krishna's 


childhood days especially his plays with the Gopis. The Vaishnavites also be- 
lieve that Jagannath is no other than Krishna. According to them, Srikhishna 


has taken the form of Jagannath in Kalijuga or Kali age. 
The Krishna aspect of Jagannath has gained immense popularity in 
Odisha. 


As Nrsimha 

There is another group of scholars who give emphasis on Nrsimha 
aspect of Jagannath. Steitencron, a German scholar, for instance, discovered 
the trace of Nrsimha in wooden icon of Sri Jagannath. According to him, the 
identification of Nrsimha following the general trend was replaced by identifi- 
cation with Krishna, Scholar point out that Jagannath was worshipped as 
Nrishma as well as Krishna around 1300 A.D. 
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Skanda Purana states that when Nilamadhab disappeared, Siva ad- 
vised Indradymna to establish the shrine of Nrsimha in the site. Then 
Indradyumna constructed a temple for Nrsimha. Also it is stated that when 
the four wooden images were carved at the instance of the king Indradyumna, 
Brahma came to consecrate the images. But the images vanished and a 
stern and furious looking image of Nrsimha was visible. Brahma consoled the 
panick-stricken Indradymna the Nrishma was the original image of the shrine. 
Brahma also advised Indradyumna to worship Jagannath with Mantraraja of 
Nrsimha. Even now the Mantraraja of Nrsimha is brought into operation dur- 
ing the Bhog ceremony of Jaganath on certain occasions. 


During Nava-Kalebara ceremony also Nrsimha plays a great role. While 
the new images are carved the metallic image of Lakshmi-Nrsimha is wor- 
shipped in the temple and oblations are offered with Mantaraja of Nrsimha. 
Even in the Vanajaga when the neem tree suitable for carving the image is 
located, an oblation of clarified butter is offered in the fire in favour of Nrsimha. 
The priests employed for search of neem trees chant the Mantaraj repeat- 
edly. 


Jagannath Das, the Oriya translator of Bhagabat, also invoked Nrsimha 
in the beginning of his work. This proves that Jagannath was regarded as 
Nrsimha. 


Sri Rama and Sri Jagannath 


Jagannath is also identified with Lord Rama of the Treta age. He is 
decorated with the attire of Ramachandra on Ramanavami day. 


Sikh Religion 


Sri Jagannath is the rallying point of all sects. It is significant to note 
that the followers of Sikh religion had close connection with Sri Jagannath 
from 15 century A.D.Nanak, the founder of Sikh religion, was an ardent 
devotee of Lord Jagannath. He had come to Puri to have Darshan of the 
Lord. For his long flowing beard he was taken to be a Mohamedan and was 
not allowed entrance into the temple. He offered prayers at a place and it is 
said that Sri Jagannath granted his prayers. He established a Math there. It is 
named ‘Mangu Math’. The Rajas of Khurda in course of time bestowed the 
right of “chamara seva” before the deity to one Purana Das, Mathadhikari of 
Mangu Math. Raja Virakeshari Deva also in his 41 Anka years. (Roughly about 
1768-1769 A.D.) also granted the right of performing “Mayura Puchha Seva” 
to Mahanta Govinda Das of Mangu Math. 


Maharaja Ranjit Singh donated huge amount of money to the temple. 
He also wished to send the world famous Koh-I-nor diamond to the temple 
of Jagannath. But the last wish of the Maharaja was not faithfully imple- 
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mented by the British Government. On the contrary, after the annexation of 
Punjab in 1849 A.D. the diamond passed through the hands of the East India. 
Company to queen Victoria. It has remained the property of the British 
Crown since then. 


Sri Jagannath and Jesus 


Jesus Christ, the founder of Christian religion in the Western World 
(now world-wide religion of Christian faith) had come to Puri for the purpose 
of his education and learning in a Buddhist monastery situated on a mountain 
at Puri. He remained a little over a year in this monastery school and became 
thoroughly familiar with ancient teachings. The principal teacher at that time 
was one known as Lamas. Jesus got such a great liking for Lamas that later 


in his life he sent for Lamas to come and unite with Essence Brotherhood in 
Palestine. 


Jesus then visited the valley of the Ganges with a several month's 
stop at Benaras. There he studied ethics, natural law, language and other 
subjects. After a visit to other parts of India he returned again to the monas- 
tery of Jagannath where he remained for two more years. His advancement 
in the subject was such that he was appointed teacher in a smal! town called 
Katak. 


It is stated in ancient records that after completion of studies of the 
Buddhist teachings and the Hindu doctrines in India, Jesus journeyed to Lahsa 
in Tibet. 


A Russian traveler Nicolai Notovich while exploring the Ladakh region 
of Kashmir at the end o the last century stumbled upon 84,000 scrolls in the 
Flemish Lamasery at Leh which narrated the lives of various prophets “of 
which Jesus was but one’. It states that at the age of thirteen Jesus disap- 
peared from his parent’s house. He abandoned Jerusalem and set out to- 
wards Sind. He crossed Sind and established himself as a prophet in the land 
of the Ainjab or five rivers. He then traveled the rest of India living for six 
years in sections as disparte as Benaras, Jagannath and Rayagriha. The pe- 
riod between 13 to 19 years of Jesu’s life is indeed a missing link of his- 
tory. 

isinalvy in 1977 A.D. a German scholar and philosopher Anderas 
ee PE a book “Jesus died in Kashmir”. In it he has stated 
that Christ after wounds healed traveled, east with his mother Mary and 
disciple Thomas to finally settle in Kashmir where he died and buried in the 
crypt of Rozabal near Sri Nagar. (Times of India, Sunday Magazine, Book 
Review, 6 November 1977). This indeed created quite a storm in America. 


i ir is visited by thousands of 
Now the mosque at Hazratbal in Kashmir is visi : 
Muslims on dave is here that the famous feast of roses is celebrated 
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every spring. Christ's hair, which is preserved here, is also exhibited on rare 
occasions. 


Another German theologion Hogler Kersten has recently startled all by 
stating that Jesus Christ who was born in Israel came to Sindh in India where 
he spent for long 18 years of life imbibing. Yoga, Vedic traditions and Bud- 
dhism. From Sindh he traveled through Punjab to Jagannath where he learnt 
Vedas for six years. Jagannath (modern Puri) was a great Buddhist Center 
and it is possible that he had come here for the purpose of education. 


It may appear strange, but it is a fact that the theology symbolised in 
the cross of Christ has an echo in Jagannath consciousness. Now cross 
signified the vicarious suffering and death of Christ for sins of others. Some 
scholars believe that the image of Jagannath resembles cross to a great 
extent. There is also similarity with Christian conception of God who suf- 
fered, died and rose again. 


Sri Jagannath also falls sick, dies and resurrects with a new body, 
Again as is well known, the image of Jagannath is made of wood. It is not a 
strange coincidence that cross on which Christ died was made of wood also 
and this wooder cross is paid oblations. Sri Jagannatha is worshipped through 
his wooden image. 


Islam 


It is evident from Hafi qllim by Amin Ahmed Razi that Muslims had free 
access into the Jagananth temple. The Muslims used to honour Hindu shrines. 
Hindus too used to honour Muslim, shrines. There are instances of donation 
of large sum of money for maintenance of Muslim shrines. The temple of Sri 
Jagannath was a unique centre of cultural synthesis. It is also significant that 
the “Mahunta Seva” of the temple was usually entrusted with a person be- 
longing to Muslim sect. However, the Raja of Puri who was the Superintend- 
ent of the temple once passed an order for appointment of a Hindu incase a 


person from Muslim community was not available to perform the “Mahunta 
Seva”. 


Muhammad-bin-Amir who was born at Balkh in 1595 A.D. has come 
to India for sight-seeing. He visited several places in Inda such as Delhi, 
Mathura, Banaras and Puri, He was at Puri on the 26® May 1626. He has 
given a trustworthy account of the temple. He was visibly overwhelmed at 
the sight of the prayer of the devotees. He has described it in a verse the 
translation of which in English is as follows :- 


“The sight of the prayer was so warm 
That eyes of a group become intoxicated 
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One of the distingushining feature of the worship then (as also now) 


was absence of class distinctions so far sharing the holy food is con- 
cerned. 


Unique Synthesis 


Dr.K.C.Panigrahi, an eminent historian of the State, writes :- 


“The Jagannath Cult is in reality an amalgm of different cults and reli- 
. gions and even of the principles and faiths followed by different tribes. There 

is, therefore, a grand experiment in the field of religion in this eastern coast 
of India to reduce heterogeneity to a sort of homogeneity. 


Conclusion 


Sri Jagannath, thus, is a unique event in human history, it has dis- 
played an astonishing capacity for accommodation as well as fulfilling the 
aspirations of varieties of people irrespect of their caste, creed, religion or 
race. Jagannath consciousness is so pervading that it has the capacity to 
provide nurture to all levels of human existence-rich or poor, learned or igno- 
rant, sinner or virtuaus male or female well-bred or ill-bred, foreigner or a 
native. 
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Purusottama Jagannatha 
Dr. D.C. Sircar 


The town of Puri in the pdistrict of the same name, on the sea coast of 
Orissa, is celebrated throughout the world for the great temple of the god 
who is called Purusottama or Jagannatha and is identified with Visnu. As a 
matter of fact, the name of the town is a part of the fuller name Purusottama- 
Puri or Jagannatha-Puri, i.e. the city of the god Purusottama-Jagannatha. It 
is sometimes also called Purusottama which is likewise a part of the fuller 
name Purusottama-Puri or Purusottama-ksetra. Puri is now considered to be 
the greatest of the East Indian tirthas (holy places), although this status was 
originally enjoyed by Gangasagara situated at the junction of the Bhagirathi 
and the Bay of Bengal. Gangasagar gave place to Puri, as the greatest Tirtha 
about the eastern border of India, finally during the reign of the Imperial 
Gangas of Orissa (from the 12" century onwards),! although the latter had 
already become popular a few centuries earlier, as we shall see below. 


The Maharajas of Puri may be regarded as the modern representa- 
tives of the imperial rulers of medieval! Orissa, and it is well-known that they 
consider themselves to be servants of the god Purusottama-Jagannatha, 
sweeping the compound of the Puri temple being one of their important 
duties on the occasion of the Car Festival (Ratha-Yatra) of the said god.’ 
There is evidence to prove that the Hindu rulers holding sway over medieval 
Orissa considered the god Purusottama-Jagannatha to be the ruler of their 
empire and regarded their own selves as mere viceroys of the deity. 


The fiction of the real ruler of a country being placed in the position of 
a subordinate either to a god or to a spiritual guide (whether alive or dead) is 
well known to the students of Indian history and is not unknown even in the 
annals of other countries. The dedication of one’s landed property and other 
belongings in favour of the family deity or of the spiritual guide of the family 
and its administration and enjoyment as a representative of that deity or 
saint is a familiar custom in all parts of India.? Thus the rulers of Travancore 
regarded the god Padmanabhasvamin as the king of their territories and 
considered themselves as the god's viceroys, while the Guhilot kings of Mewar 
represented themselves as the Dewans (chief administrators) of the god 
Ekalinga who was believed to have been the real lord of their dominions. 
Likewise, Sivaji, the great founder of the Maratha kingdom in the latter half 
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of the 17" century, is said to have dedicated his dominions to his spiritual 


guide Ramadasa and to have administered the country in the saint’s name. In 
the same way, the Kalacuri monarch Gangeydeva Vikramaditya (circa 1015- 
41 A.D.), also called Sahasika (Sahasanka), is known to have dedicated his 
empire covering the present Jabalpur region in favour of his preceptor, the 
Saiva saint Vamasambhu or Vamadeva, and, from that date for several cen- 
turies, his descendants are known to have regarded themselves as the vice- 
roys of the saint.“ The conception of the god Purusottama-Jagannatha of 


Puri as the ruler of Orissa, so far as we know, originated in the days of the 
Imperial Gangas. 


The mighty Ganga monarch Anantavarman Chodaganga (1078-1147 
A.D.) had his capital at Kalinganagara which is identified with modern 
Mukhalingam near Srikakulam (Chicacole) in Andhra Pradesh. He is known to 
have conquered the whole east coast region up to the Gangetic Delta and to 
have annexed the Puri-Cuttack area to the Ganga empire after having extir- 
pated the rule of the Somavamsi kings in the said territory. The inscriptions 
of Chodaganga’s descendants state that it was he who built the great temple 
of the god Purusottama-Jagannatha on the shore of the sea as the earlier 
rulers of the country had neglected to do it. It may be pointed out that the 
Somavamsis, who held sway over the Puri-Cuttack region before 
Chodaganga‘sconquest, were Saivas and may to have been much enthusi- 
astic about the deity regarded as a form of Visnu. (Like his ancestors who 
worshipped Gokarnesvara-Siva on the Mahendragiri in the Gangam district), 
Chodaganga also was a staunch Saivite in the early years of his reign. Soon 
after his conquest of the Puri-Cuttack area about the beginning of the twelfth 
century, however, we find him inclining gradually more and more towards the 
worship of Visnu, apparently in the form of the god Purusottama-Jagannatha 
of Puri. Chodaganga calls himself both a Saiva and a Vaisnava in one the 
reference to his devotion to Siva is totally omitted and the king is repre- 


sented only as a Vaisnava.® 


A tradition recorded in the Utkala-khanda (otherwise called 
Purusottama-mahatmya) section of the Skanda Purana shows beyond doubt 
that Purusottama-Jagannatha of Puri was originally worshipped by the abo- 
riginal Sabara inhabitants of the Nailachala (Puri hills) and that the worship 
the deity became gradually popular with the orthodox Hindus at a later date. 
(Like Minaksi of Madurai in South India, Kamakhya near Gauhati in Assam 
and numerous other gods and goddesses in various parts of India, the abo- 
riginal god of Puri was absorbed in the Brahmanical pantheon in course of 
time and was ultimately identified with Visnu.) The identification of the god, 
originally worshipped by the Sabaras of the Puri region, with Visnu was ap- 
parently well established considerably before the beginning of the twelfth 
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century when Anantavarman Chodaganga annexed the Puri-Cuttack region 
to his empire. 


The fact however that Hiuen-tsang, the Chinese pilgrim who visited 
Orissa in 638-39 A.D., does not speak of Purusottama-Jagannatha in his 
account of the Odra country® shows that the god was no better that a local 
deity of limited celebrity and importance till as late as the seventh century 
A.D. His position in the religious life of Eastern and Central India must have 
been well established in the tenth and eleventh centuries as we know from 
epigraphic and literacy references,? and in the twelfth century, the conver- 
sion of Anantavarman Chodaganga to Vaisnavism under his influence set him 
on the way to all-India importance. 


The successors of Chodaganga were all worshippers of Visnu in the 
form of Purusottama-Jagannatha. But it was his great-grandson Anangabhima 
III (circa 1211-38 A.D.) who was really responsible for raising the god 
Purusottama-Jagannatha to an all-India figure and the temple of Puri to its 
present position of pre-eminence amongst the places of pilgrimage in India. 
The rise of Puri must have been facilitated by the gradual obscuration of 
Gangasagar due to many factors including the Muslim occupation of Bengal 
and consequent want of royal patronage, (as also the similar obscuration of 
Viraja (modern Jajpur), the oldest Brahmanica tirtha in Orissa, which en- 
joyed an important position during the age of the Bhauma-Kara kings (from 
the ninth to the beginning of the twelfth century A.D.) who had their capital in 
that city or its neighbourhood. [By the time of Anangabhima III, the Gangas 
had already transferred their capital to Cuttack (Katak). This king issued his 
charters from Abhinava-Varanasi-Kataka or Varanasi-Kataka which is mod- 
ern Cuttack.] According to a tradition recorded in the Oriya chronicle entitled 
Madala Panji, a king named Anangabhima who at first had his capital at 
Chaudavara-Kataka, built a new city named Vanarasi (Varanasi)-Kataka at 
the site of a village called Varavati on the opposite bank of the Mahanadi and 
removed his residence there.!° The Madala panji further says that the Ganga 
king named Anangabhima built the temple of Purusottama-Jagannatha at 
Puri, This king is no other than Anangabhima III who may have completed 
the Puri temple begun by his great-grandfather and is actually known from 
the Nagari plates to have installed a god named Purusottama-Jagannatha in 
a new temple built by him at his capital at Varanasi-Kataka (Cuttack). The 
earliest records in the Puri temple are four inscriptions of the reign of 
Anangaginma III. 


According to another tradition recorded in the Madala Panji, a king 
named Anangabhima (apparently Anangabhima III) dedicated his posses- 
sions including the empire in favour of the god Purusottama-Jagannatha of 
Puri and began to rule as a Rauta (i.e.feudatory) of the said god, and his 
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successors did not celebrate a formal coronation at the time of their acces- 
sion as they considered themselves to be mere feudatories of the god.3 


These traditions have remarkable Support from a large number of Ganga 
inscriptions. 


In many of the inscriptions of king Anangabhima III himself and his 
Successors, the Ganga monarch is described as a Rauta, Rautta or Ravuta, 
which is derived from Sanskrit Rajaputra (literally ‘a prince’, but really a title of 
nobility) and was often assumed by subordinate rulers. An inscription! from 
the Lingaraja temple at Bhubaneswar in the Puri district speaks of the domin- 
ions of Anangabhima III as Purusottama-samrajya, i.e. the empire belonging 
to the god Purusottama-Jagannatha. The Kanchipuram inscription of the said 
Ganga king and the Kapilas inscription of his son Narasimha I (1238-64 A.D.) 
represent the two monarchs as obeying the orders of the god Purusottama.!’ 
Out of the four inscriptions of Anangabhima III in the Patalesvara shrine within 
the inner compoundof the Puri temple, all of them recording grants made in 
favour of the god Purusottama-Jagannatha, one gives its date in the Pas- 
sage Sri-Purusottamasya Pravardhamanavijaya-rajye Rautta-srimad- 
Anankabhimadevasya srahi sam 29 which clearly mentions the Ganga king 
as a vassal of the god of Puri.!¢ Two other Lingaraja temple inscriptions of 
Anangabhima III again describe him as the son of the god Purusottama- 
Jagannatha.” (Another inscription of the king from the same place shows 
how he was mentioned even his Saiva subjects as a Bhagavat ( good or 
Lord). This undoubtedly points to the fact that the said Ganga king was a 
saintly Vaisnava highly respected by different religious communities. This 
also reminds us of Anangabhima’s representation as a devotee of Mahesvara 
and a son of Rudra and of Durga, to which reference has been made above). 


We have observed above that, like Anangabhima III, his successors 
called themselves Rauta, Rautta or Ravuta.!? But most of them do not spe- 
cifically mention of the god Purusottama-Jagannatha as their overlord as 
Anangabhima III himself does in some of his inscriptions already referred to. 
An interesting exception to this is Bhanu II who was the great-great-grand- 
son of Anangabhima III and ruled in circa 1305-27 A.D.®° This fact shows 
that, amongst the descendants of Anangabhirna III, who were all no doubt 
continuing to suffer the fiction created by the dedication of the Ganga empire 
to the god Purusottama-Jagannatha by that king, Bhanu Il alone was as 
religious minded as his distinguished ancestors. Indeed, Bhanu II may prob- 
ably be regarded as more zealous in this respect that even Anangabhima III 
himself since, in several records of his time, the god alone is mentioned as 
the lord, the lord of the realm and the king's name is altogether omitted. 
Unfortunately, this fact gave rise to certain unwarranted theories reg arang 
the interpretation of the records in question. Writers like R.D. Banerji®! be- 
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lieved that during the early years of Bhanu’s reign, a person named 
Purusottama usurped the Ganga throne for several years, while others like 
R. Subha Rao?? suggested that Bhanu II was also known by the names or 
titles, Purusottama and Jagannatha. An inscription (1309-A.D.)*? from 
Srikurmam is stated to have been dated in the reign of Jagannatha when 
Bhanu II, described in the record as Jiyyana (Oriya Jena which is the same as 
Rajputra=Rautta) was governing, while according to the Puri plates,?* Bhabnu 
II, endowed with the subordinate title Rautta, made certain grants in 1313 
A.D., during the reign of Purusottama. Another Srikurmam inscription,” dated 
1327 A.D., mentions Purusottama as the reigning king and omits the name 
of Bhanu II altogether. Two of the Simahachalam inscriptions?® offer valuable 
evidence in this regard. Neither of these records mentions the name of Bhanu 
II, even though they are dated respectively in 1319 and 1314 A.D., both the 
dates falling in the reign of the said Ganga monarch (circa 1305-27 A.D.). It 
should, however, be noted that the regnal reckoning of Bhanu II has been 
attributed in the first of the two inscriptions to Devadideva Jagannatha and in 
the second to Devadideva Purusottama. There can be no doubt that this 
Purusottama-Jagannatha, described as Devadideva, i.e. ‘the foremost god 
amongst all the gods’, is no other than the deity worshipped in the Puri tem- 
ple, to whom Bhanu II and other rulers of the Ganga family owed fictitious 
allegiance as a theoretical viceroy or subordinate. 


In an interesting paper entitled ‘The Date of the Jagannatha Temple in 
Puri, Orissa’ published in JASB-(II) Vol. LXVII, 1898, pp 328-31, M.M. 
Chakravarti quoted two verses? found in the copper-plate grants2® of the 
successors of Anantavarman Codaganga (1078-1147 A.D.) to show that a 
great temple was erected in Orissa on or near the sea coast by order of that 
Ganga monarch. He concluded that the temple erected by Codaganga could 
be no other than that of the god Purusottama or Jagannatha at Puri. 
Chakravarti no doubt meant the Vimana or sanctum and the Jagamohana or 
the first Mandapa of the Puri temple, as it is Natyasala (now called 
Natamandira) and Bhoga-mandapa were erected at a much later date.3° He 
further pointed to a pilgrimage to Purusottama (i.e. Puri, otherwise called 
Purusottama-Puri, Purusottama-ksetra, Jagannatha-Puri,etc., as we have 
seen) referred to in the Govindapur (Gaya district) inscription of Saka 1059 
(1137-38 A.D.)3! and to the god Purusottama existing in the vicinity of the 
eastern ocean mentioned in the Nagpur inscription of the Paramaras of Malwa, 
dated in Vikrama Samvat 1161 (1104-05 A.D.),3® in connection with the 
digvijaya of Paramara Laksadeva (whose known date is Vikrama Samvat 
1151= 1084-85 A.D.) and suggested that the Puri temple might have been 
built in 1085-90 shortly after Chodaganga’s conquest of that part of Orissa 
early in his reign before 1085 A.D. Elsewhere? the same scholar drew atten- 
tion to the astronomical work Bhavati which was composed in Saka 1021 
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(1099-1100 A.D.), according to a commentary of the Suryasiddhanta, by 
one Satananda of Purusottama (Puri) who is said by the commentator to 
have based his calculations on the meridian of his native city. 


| In this connection, it may be pointed out that the Gangas were Saivas 
being devoted to Gokarnesvara (Siva) installed in a temple on the top of the 
Mahendragiri peak in the Ganjam district. Anantavarman Chodaganga is also 
described as a Parama-mahesvara (i.e. devout worshipper of Mahesvara or 
Siva) in his earlier copper-plate grants;3* but the Korni plates?’ of Saka 
1034 (1112-13 A.D.) describe him both as a parama-mahesvasra and as a 
parama-vaisnava (devout worshipper of Visnu), while the Visakha-pattanam 
plates’® of 1040 (1118-19 A.D.) omit Parama-mahesvara and call him a 
devotee of Visnu only. It is interesting to note that both these grants refer to 
the conquest of the Utkal country by Chodaganga apparently from the 
Somavamsis” whose dominions in Utkala comprised the Puri-district. It is 
therefore probable that Chodaganga’s conquest of Utkala had something ‘to 
do with his change of religious faith from Saivism to Vaisnavism. Another 
interesting fact is that, unlike the earlier grants, these later records do not 
copy the genealogical portion from the copper-plate inscriptions of 
Chodaganga'’s grandfather Vajrahasta III Anantavarman (1038-70 A.D.),38 
but that they offer a more elaborate genealogy apparently fabricated by 
Chodaganga'’s court poets. This forged genealogy is important in regard to 
the king’s leaning towards Vaisnavism as it traces the descent of his family to 
the god Visnu.?3 


Another interesting information about the god Purusottama or 
Jagannatha at Puri seems to be supplied by the passage of the verses quoted 
above saying that the task of building a temple for the god Purusottama was 
neglected by the previous kings of the Puri region and that therefore 
Chodaganga took it up and fulfilled it. This no doubt suggests that the god 
Purusottama was being worshipped at Puri before the date of Chodaganga Ss 
conquest of that region, but that the Somavamsis, whom the Ganga king 
outsed, being staunch devotees of the god Siva.“ neglected the construc- 
tion of a suitable temple for Purusottama. As indicated above, the deity at 
Puri, like Venkatesvara-Balaji at Tirupati, Minaksi at Madurai, Vindhyavasini 
near Mirzapur, Kamakhya near Gauhati and numerous other gods and god- 
desses in different parts of India, was originally being WorSaIp Dou by the 
aboriginal inhabitants of the recognized Brahmanical pantheon.*! But, 
also pointed out above, the identification of Purusottama or Jagannatha ) 
Puri with the Brahmanical god Visnu seems to have been fully recognized 
before Chodaganga’s occupation of the Puri region. 


i i dala Panji, however, attributes 
celebrated Oriya chronicle called Ma I 
the me of the temple of Purusottama-Jagannatha not to 
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Anantavarman Chodaganga, but to his great-grandson Anangabhima INI (1211- 
38 A.D.), and it is usually believed by scholars that the Puri temple and the 
buildings connected with the shrine ‘may have been actually finished during 
his reign.42? We have seen“? that Anangabhima III was a staunch devotee of 
the god Purusottama and considered the deity as the de jure lord of his 
dominions and himself as a mere deputy of the god. It has also been shown 
that his successors ruled their dominions as subordinates of the theoretical 
overlord Purusotama-Jagannatha of Puri. As Anangabhima III was the Ganga 
monarch who dedicated his kingdom to the god Purusottama, he must have 
been regarded as the most remarkable royal devotee of the deity““ and 
popular tradition may have attributed to him, wrongly of course, his great- 
grandfather’s achievement of building the temple for the god. But another 
fact seems to lie at the root of the confusion. 


There is evidence to show that Anangabhima III installed an image of 
the god Purusottama-Jagannatha in a temple at Cuttack’ which became 
the later capital of the Ganga kings who were ruling first from Kalinganagara 
(modern Mukhalingam in the Ganjam district), and then from Jajpur (called 
‘New Yayatinagara’ or Yayatipura) in the Cuttack district. We know that Sivaji’s 
patrom-deity was the goddess Bhawani at Tuljapur near Osmanabad in the 
old Hyderabad State; but, since Tuljapur was not within easy reach to him, 
Sivaji, when he built the fort of Pratapagarh near Javli, set up there a new 
image of his patron deity.“° The Ganga king Anangabhima III seems to have 
similarly set up an image of his patron-deity Purusottama-Jagannatha at his 
capital at Cuttack owing his desire to live constantly near the god. 


That there was a temple of Sri Jagannatha (Purusottama) at Banarasi 
(i.e. Varanasi-Katak or the present Cuttack), capital of Jajnagar (i.e. the 
Orissan kingdom of the Gangas) was long ago known from the Tarikh-i- 
Firuz Shahi of Shams-i-Siraj. According to this work,” Sultan Firuz Shah of 
Delhi led an expedition against the kingdom of Jajnagar (The Ganga king- 
dom) about 1360 A.D. when the kingdom was under the rule of Bhanudeo, 
i.e. Bhanudeva III (1352-78 A.D.), who had his headquarters at Banarasi 
(i.e. Varanasi-Kataka or the present Cuttack). The sultan is said to have 
occupied Banarasi when the king fled from the capital. In connection with this 
expedition, the Tarikh-i-Firuz-Shahi says, “It is reported that, inside the Rai‘’s 
fort (i.e. king Bhanu’s fort at Banarasi or Cuttack), there was a stone idol 
which the infidels called Jagannath and to which they paid their devotions. 
Sultan Firuz in emulation of Mahmud-I Subuktigin, having rooted up the idol 
carried it away to Delhi, where he subsequently had it placed in an ignomini- 
ous position.” Recently evidence has come to light to show that this image of 
Jagannatha (Purusottama) at Cuttack was installed by the Ganga king 
Anangabhima III. 
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Sometime ago, a new set of copper-plates was discovered at a place 
called Nagari in the Cuttack District. This ର record belongs the 
Ganga king Anangabhima III and gives details of a number of grants made by 
the king in favour of several Brahmanas. We have to analyse them before 
discussing the light the record throws on the problem under discussion. 


L On the occasion of the Mina-sankranti on Saturday, Caitra-sudi 9, in 
the Saka year 1151, king Anangabhimrautta-deva, while he was taking a 
bath in the Mahanadi between the temples of Citresvara and Visvesvara at 
Abhinava-Varanasi-Katak (literally, at the camp or residence of ‘New Banaras’), 
granted twenty vatis of land at Puruanagrama in the Sailo Visaya (district) to 
a Brahmana named Sankarsananandasarma. The date of the grant corre- 
sponds to the 23" February, 1230 A.D. 


IH. Next year (i.e. in Saka 1152) on Thursday, Maghabadi 6, while the 
king was taking a bath in the same river, he granted a township covering 30 
vatis of land in the villages of Puranagrama and Jayanagaragrama in the 
same visaya to the same Brahmana Sankarsanandasarman. The date corre- 
sponds to Thursday the 26 December, 1230 A.D., which was the day of the 
Makara-sankranti. 


I. In the same year (i.e Saka 1152) king Anangabhima III also made the 
following gifts : 


(a) While he was taking bath in the Mahanadi, on the occasion of a lunar 
eclipse on Thursday, Margasirsa-sudi 15, he granted 18 vatis of land 
in the said Purangrama to Diksita Rudrapanisarman. The date corre- 
sponds to the 21% November, 1230 A.D. 


(b) On the occasion of the Makara-sankranti (Thursday, the 26® Decem- 
ber, 1230 A.D.) he granted 5 vatis of land apparently in the same 
village to the Brahmana Somapalasarman. 


(c) He granted, on the occasion of the installation of the god Purusottama, 
2 vatis of land, apparently in the same village, to the Brahmana 


Candrakarasarman. 


IV. Apparently in the same year (Saka 1152), on the occasion of a solar 
eclipse on Karakatak-amavasya,*? while the king was at Purusottama-ksetra 
(i.e. Puri) on the bank of the Southern Ocean, he granted 5 vatis of land in 
the same Puranagrama to Kayadisarman and some other Brahmanas. 


in the same year (Saka 1152) when the king was standing 
ee at Abhinava-Varanasi (New Banaras or Cuttack) 
on the occasion of the Makar-amavaSsya On Sunday, he granted 4 vatis of 
land in Vilasapuragrama in the Kuddinda ais Ye to the Brahmana 
Devadharasarman. The date corresponds to the 5* January 1231 A.D. 
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It will be seen from the details quoted above that they refer to a deity 
called Purusottama at Cuttack and to its installation not very long before 
Sunday the Makar-amavasya day in Saka 1152, corresponding to the 5 
January 1231 A.D., no doubt by king Anagnabhima III (1221-31 A.D.). This 
Purusottama-Jagannatha was worshipped at Cuttack for 130 years and was 
desecrated by Sultan Firuz Shah about 1360 A.D. 


Some time ago, the removal of a coating of plaster from the walls of 
the temple of Siva called Markandesvara at the well-known city of Puri in 
Orissa revealed the existence of a number of inscriptions which had previ- 
ously been hidden from the eye. 


All the epigraphs record the installation of perpetual lamps in the tem- 
ple of the god Markandsvara. The earliest of these records is engraved on 
the right wall of the second gate and belongs to the time of the great 
Anantavarmana Codaganga (1078-1147 A.D.) who conquered the Puri- 
Cuttack region from the Somavamsis about the beginning of the twelfth 
century.” 


The inscription of Codaganga appears to have been engraved in 1114- 
15. It begins with the Siddham symbol and the date referred to above. The 
first sentence in lines 1-4 apparently means to say that, in year 37 during the 
reign of the illustrious Codagangadeva, Sadhu Bhimadeva, a resident of Niralo- 
grama called an Angabhoga of the god Purusottama, as well as Ruda (Rudra 
?) and Hari (both probably of the same place) accepted some amount or 
cons of gold for one chaya-dipa meant to be a perpetual lamp to be burnt 
before the god Markandsvara. The epithet Sadhu applied to Bhimadeva shows 
that he belonged to the mercantile community. Possibly Ruda and Hari were 
also members of the same community. The expression anga-bhoga often 
occurs in Telgu and Kannada inscriptions in association with ranga-bhoga 
(cf.also anga-ranga-bhoga) and is sometimes translated as ‘decorations and 
illuminations of a god’.®* In the present case, the epithet anga-bhoga is ap- 
plied to a village, the income from which appears to have been utilized for 
the anga-bhoga or decoration of the deity in question. Thus the village of 
Niralo seems to have been a rent-free holding in the possession of the god 
Purusottama-Jagannatha of Puri. The expression chaya-dipa means a lamp 
held in the hand of an image generally of the donor. The word chaya, ‘image’, 
is known from other inscriptions also. A Srikurmam inscripitpion®® of Saka 
1275, belonging to the reign of Ganga Bhanu III, speaks of the dedication of 
the chayas of the king’s fatherNarasimha III and the latter’s wife Gangambika, 
which were represented as holding lamps for offering light to the god in 
Srikurmam temple. The responsibility of Bhimadeva and his two colleagues 
was no doubt to supply oil for the lamp in lieu of the interest of the gold 
deposited with them. 
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The next Sentence in line 4 states : “Now Bhimdeva‘’s son Nana ar- 
ranged for the discharge [of his obligation].” This shows that, probably after 
Bhimadeva’s death, his son Nana refunded the deposit and thereby freed 
himself from the obligation of supplying oil for the perpetual lamp. That the 
responsibility fell upon the son of Bhimdeva alone may further suggest that 
Ruda and Hari were his own brothers or sons. From the above two sentence 
we learn that formerly an endowment had been created by depositing some 
amount or coins of gold with Bhimadeva and others and that, in the 37 
regnal year of the Ganga king Anantavarman Codaganga, Bhimdeva’s son 
Nana freed himself from the responsibility. But who created the endowment 
that was terminated by Nana is not mentioned in these sentences. The names 
of the persons responsible for the creation of the endowment are, however, 
possibly known from the following sentence which describes the creation of 
a new endowment in the place of the terminated one. 


The next sentence in lines 4-6 mentions three person and refers to an 
image representing all the three of them. The following sentence in line 6 
states that Jivanta-sresthin accepted the gold for the lamp. This apparently 
means that the said three persons have originally created an endowment for 
the supply of oi! for a perpetual lamp held in the hands of their own images in 
the temple of Markandesvara and that, on the termination of the old endow- 
ment, they created another endowment by depositing the same gold with 
another person named Jivanta-sresthin. The condition binding Jivanta-sresthin 
is found in the following sentence in lines 6-7, which states that, in respect of 
the said perpetual lamp, the god Markandasvara would receive two hundred 
[measures] of oil every month. The name of the measure is not given in the 
record. In a similar context in the Bhubaneswar inscription of Anantavarman 
Codaganga, mention is made of the karanka, i.e. a Small pot usually made 
out of coconut-shell and used in measuring oil.** The same karankak meas- 
ure may be referred to in the present case as well. The names of the three 
persons who created the endowment are given as : (1) Hari, the Pujahari, of 
the god Markandesvara (2) Vandau (probably another Pujahari of same god), 
and (3) Vasu, the Pujahari of another god whose name appears to be 
Kohrinesvara. Pujahari is the same as Pujari meaning a priest.’ Lines 7-9 at 
the end of the record mention the names of the persons who were wit- 
nesses to the above transaction. These were (1) Mudrahasta Devadhara; 
(2) Nilakamunda (possibly another Mudrahasta); (3) Pasapalaka Sridhara; 
(4) Narayana (Possibly another Pasapalaka); (5) Sammavaji Mahadeva; (6) 
Devamendi (possibly another Sammavaji); and (7) Srikarna Hari. Mudrahasta 
(Oriya Mudiratha) is Now the designation of a class of servants of the god 
Purusottama-Jagannatha of Puri. Devadhara may have been a similar serv- 
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ant of the god Markandesvara. Pasapalaka may be the same official designa- 
tion found in the inscriptions in the form of pasayita, pasaita or pasayati.55 
Sammavaji may be mistake for Somayajin. Srikarana is the designation of a 
scribe. These people appear to have been temple officials. 


The inscription is interesting from several points of view. It is the only 
inscription of Anantavarman Codaganga so far discovered at Puri where the 
Ganga king is known to have built the great temple of Purusottama- 
Jagannatha after its annexation to the Ganga empire and the transference of 
his allegiance from Saivism to Vaisnavism in the early years of the twelfth 
century. It is not possible to determine when exactly and by whom the 
Markandesvara temple was built. But it is not unlikely that this temple had 
been in existence when Codaganga built the temple for Purusottama- 
Jagannatha. We do not know whether the Purusottama-Jagannatha temple 
was built by Codaganga before or after the 37 year of his reign, though the 
absence of any reference to the achievement in any of his own records may 
probably suggest that the construction was undertaken in the later years of 
his life. We also do not know as to who was responsible for granting the 
village of Niralo in favour of the god Purusottama-Jagannatha, although it is 
clear that this deity was already enjoying considerable influence when the 
inscription under study was engraved.(The suggestion is supported by the 
reference to sagara-tira-sannivese Purusottama-sabditam devayatanam in 
Krnsmisra’s Prabodhacandrodaya which was staged in the presence of the 
Candella king Kirtivarman (c.1065-1100 A.D.).56 


It is difficult to say whether the suggestion is further supported by the 
fact that the Anargharaghava of Murarimisra (ninth or tenth century accord- 
ing to some, but c.1050-1135 A.D. according to others) was staged on the 
occasion of the yatra of the god Purusottama of Puri since the epithet /Javan- 
oda-velavan-ali-tamala-taru-kandala, applied to the deity, does not refer to 
his worship on the sea-shore and since Visnu’s name Purusottama was not 
unknown elsewhere.” It has to be noticed that Murari’s drama gives a rapid 
description of well-known places like Ujjayini, Varanasi, Kailasa, Prayaga, 
Tamraparin on the sea, Campa in Gauda, Pancavati, Kundina in Maharastra, 
Kanci in Dravida and Mahismati in the Cedi-mandala. But not of 
Purusottamapuri or Puri.° 


The town of Maihar is the headquarters of the former State which now 
forms a Tahsil of the Satna District of Madhya Pradesh. A prasasti is engraved 
on a slab of stone lying in the temple of Sarada on the hill near the town. 


The prasati was noticed by J.D. Beglar, who visited Maihar (spelt by 
him as Mahiyar) in 1871-72, in Cunningham's A.S.I. Reports, Vol. VII, p.51 in 
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the following words : “...to the right of the steps leading upto the chief statue 
(in the shrine of Devi Sarada) is a large slab, now cracked, which contains an 
inscription perfectly illegible from the effects of weather....” This description 
of the record with reference to the state of its preservation is not quite 
correct. The characters of the epigraph belong to the Early Nagari alphabet of 


the tenth century A.D. The language is Sanskrit and the record is written in 
verse. 


The inscription begins with the mangala: Om namah Sarasvatyai which 
is followed by a fairly big prsasati in fiftyone stanzas composed in various 
metres. Verses 1-2 of the prasati describe the goddess [Sarasvati] as identi- 
cal with Brahmi, Kamala and Gauri and as installed ‘on this peak [of the hill[’. 


The reference is no doubt to the hill at Maihar, on which the inscribed 


slab has been found. The following stanza records the author’s obeisance to 
the goddess Sarasvati. 


Verses 24-35 of the epigraph narrated a story relating to the anteced- 
ents of the Brahmana Damodara. It is said that he was really the son the 
goddess Sarasvati and was living in Brahma-loka along with the preceptor of 
the gods (Brhaspati) and that once there was a Sastric dispute between the 
two, in which Brhaspati was defeated by the young boy (verse 24-26.) Being 
angry at his defeat, the preceptor of the gods cursed the boy to be born on 
the earth (verse 27).The boy’s mother Sarasvati then appeased Brhaspati 
(verse 28) who consoled the daughter of Brahman (Sarasvati) °° by predict- 
ing that her young son would be born in a family of pious Brahmanas and 
would become a great scholar (Verses 29-34). The last stanza of this sec- 
tion (verse 35) puts the following words in Brhaspati’s mouth : “Verily, this 
child will again come back to you as a result of being drowned in [the waters 
of ] the sea after having seen Purusottama in the Odra country.” The refer- 
ence here is to the god Purusottama-Jagannatha of Puri in Orissa. 


Verses 35-40 describe Damodara’s career on the earth, the first two 
stanzas (verses 35-36) stating that, at the time Brhaspati was consoling 
Sarasvati in heaven, Damodara was born as the son of Devadhara on the 
earth. It is further stated that, as predicted by the preceptor of the gods, he 
stayed in his (i.e. his father’s) house till he became sixteen years old. The 
following two stanzas (verses 37-38) state how then Damodara left his 
parents, friends and relations and, resolving to set out on pilgrimage, reached 
in due course the sea-shore where he saw the god Purusottama.®! Verse 40 
states that Damodara went back to the world of Brahman where he told the 
people the story about himself. As indicated by the prediction in verse 35, he 
must have lost his life while bathing in the waters of the Bay of Bengal near 
the temple of Purusottama-Jagannatha in Orissa. The next stanza (verse 
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41) says how his father became greatly mortified at the news of his son’s 
death. 


The reference to Damodara’s pilgrimage to Puri is very interesting. As 
we have seen, there is evidence to show that the god Purusottama-Jagannatha 
of Puri in Orissa was a celebrated deity in the latter part of the eleventh 
century A.D. when Krnsamisra wrote his Prabodhacandrodaya at the court of 
the Candella king Kirtivrman (c. 1065-1100 A.D.). It is now clear from the 
present record that the god was enjoying the same celebrity as early as the 
middle of the tenth century and probably even some time earlier. 


References: 
1. Proc. IHC, 1947, pp.91 ff.; Sircar, Stud. Geog. Anc. Med. Ind., pp.178 ff. 


2. The car festival of gods and goddesses is popular in South India and was 
probably a Daravidian religious institution. It seems to have been introduced in 
the worship of Purusottama-Jagannatha of Puri by the Gangas who had come 
to Orissa from the South. See JAS, 4 Series, Vol. VI, No. 1, 1962, p.9. 


3. Cf. Devottara and Bhogottara in Wilson’s Glossary. For the issue of coins in 
the names of deities, see below, pp.87 ff. 
4. See Ep. Ind., Vol. XXX, pp.46 ff. While the dedication of Sahasika’s kingdom to 


the ascetic Vamadeva is known from the Commentary of Jayanaka’s 
Prthvirajavijaya (twelfth century), Gangeya’s descencendants continued to 
call themselves Vamadeva-pad-arnudhyata from the days of Karna (1041-71 
A.D.) to the end of the dynasty, and the Malkapuram inscription of 1263 A.D. 
speaks of Vamasambhu’s worship by the Kalacuri kings for centuries till that 
date. See below. 


54 Ibid., Vol. XXVIII, pp.251-52, verses 27-28 which are also found in other 
records. See below, p.66, note 3. 


Ibid., p.240. See below, pp.67-68. 
See Chapters VII-VIII below. 
Watters, On Yuan Chwang’s Travels in India, Vol. II, pp. 93-94. 


{05 De 


An inscription of the tenth century A.D., from Maihar in the Satna District of 
Madhya Pradesh, refers to the pilgrimage of a Brahmana youth of that area to 
the sea-shore in the Odra country in order to have a darsana of the god 
Purusottama (Ep.Ind., Vol. XXXV, p.173). The popularity of Purusottama- 
Jagannatha of Puri in the said region about the same time is further proved by 
Krasnamisra'’s Prabodharandrodaya composed in the eighties of the eleventh 
century A.D. at the court of the Candella king Kirtivarman (c.1065-1100 A.D.). 
See Ibid., Vol.XXXIII, p.184, note 1. See below,pp. 76 ff. 
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10. Ibid., Vol. XXX, p. 21 and note 7 : e uttare Anangabhimadevanka sana- 

ai Bhima-pariraenku Bhimanagara-dandapatum ani raja koleeduti 

Anangabhimadeva holie. E raja nagara Coudvare kataka vije kari thanti. 

Emantare eka-dinare rajae vije kari asi Mahanadi pare hoi e-nadiru daksina- 

tire dekhile vaga mari vasiachi. Eha dekhi raja vada ascarya pai subha-yoga- 

dinare e-Varavati-gramare subha dei naara tolai kataka kari e-kataka-nama 

Vanarasikataka volinama dei nagara-Caudvara-kataka chadi asi kataka kari 

rahile. The epithet Abhinava-Yayatinagara-Visnu applied to the said king in 

the Madala Panji suggests that he had his capital previously at ‘New Yayatingara 
(Yayatipura)’, e.e.modern Jajpur. 


11. Ep. Ind., Vol. XXVIII, pp. 247-48. 
12. Ibid., Vol. XXX,pp. 97 ff. 
13. Ibid., p. 19 : nagara-Kataka thai sri-Purusottama sri-Jagannathadevanku 


samasta samarpi Rauta-pane thaanti. Raja 2nka abhiseka na hele. Odisarajya- 
raja sri-Jagannatha-mahaprabhu emanta kahi abhiseka nohile. 


14. Ind., Cult., Vol. VL. P.73. 
15. Ep. Ind., XXXL, p.97 ;Vol. XXXIII,p.43. 
16. UIbid., Vol. XXX, pp.201-02. 


17. Ibid., p.234. That these kings were not antagonistic to the worship of Siva 
and Sakti is indicated by a few inscriptions in Siva temple, Vaisnava and 
Saiva; cf. the epithets Paramavaisnava, Paramamahesvara, Purusottama- 
putra Rudra-putra and Durga-putra applied to the former and 
Paramamahesvara, Durga-putra and Purusottama-putra to the latter (Ibid., 
Vol. XXXIII, pp.43, 126-27). Likewise, Kapilesvara (1435-66 A.D.), founder of 
the Suryavamsi Gajapati dynasty of Orissa, is called Mahesvara-putra, Durga- 
putra and Purusottama-putra in the Warangal inscription which describes his 
nephew Raghudeva as Durga-vara-putra and Jagannathadeva (labdha*)- 
caraprasada (ibid., p.127). 


18. Ibid., Vol. XXX, p.19. 


19. Cf. SII, Vol. V, Nos.1264 and 1294 for Narasimha I (1238-64 A.D.), and ibid., 
Vol. VI, No.1118, for Narasimha II (1278-1305 A.D.). 


20. JKHRS, Vol. I, pp.251 ff. 
21. History of Orissa, Vol. 1, pp.277-79. 


22. History of Kalinga (offprint), p.192. 


23. SII, Vol. V, No. 1214; Ep.Ind., Vo,. V, PP. 35-36 : sri-Jagannathadeva-vijaya- 
rajya-sam vatsarambulu 3 sri-vira-Banudeva-jiyyanamgari! vehorana-munanddu. 


24. JAS, Letters, Vol. XVII, pp.19 ff. : sri-Purusottamadevasya pra vardhamana- 


vijaya-rajya saptame = ‘nke...vire-srimad-Bhanudeva-ravtta-varma. 


25. SII, Vol. V, Nos.1154-55. 
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Ibid., Vol. VI, Nos.714 and 938. No.714 of Saka 1241 = 1319 A.D. gives the 
date as sri-devadideva-sri-Jagannathadevarala-vijaya-rajva-somvat-serambulu 
13, while No.938 has sri-devadideva-sri-Purusottamadevasya pravar-dhamana- 
vijaya-rajya-samvatsarambulu 9. 


See Indo-Asian Culture, Vol. II, Nos.2, October, 1953, pp.120 ff. 


Padau yasya dhar=antariksam=akhilam nabhis=tu sarva disah srotre netra- 
yugam rav-indu-yugalam murdh=api ca dyaur=asau I prasadam Purusottamasya 
nrpatih ko nama karttum ksamas=tasy=ety=adya=nrpair=upeksitam=ayam 
cakre=’tha Gang-esvarah II Laksmi-janma-gram paya-nidhir=asau sambhavitasya 
sthitir=no dhamni svasurasya pujyata iti ksirabdhi-vasad=dhruvam I nirvinnah 
Purusottamah pramuditas=tad-vasa-labhad=Ram=a-py=etad=bhartr-grham 
varam pitr-grhat prapya pramod-anvita II. 


Translation: “What king can be named that could erect a temple to such a god as 


29. 
30. 
31. 


32. 
33. 
34. 


39. 
36. 
37. 
38. 
39. 


40. 


Purusottama, whose feet are the earth, whose novel the entire sky, whose 
ears the cardinal points, whose eyes the Sun... father’s house.” 


Cf. JASB, Vol. LXIV, 1895, p.130; Vol. LXV, 1896, p.240. 
Cf. R.D. Banerji, History of Orissa, Vol. I, p.251. 


Ep. Ind., Vol. II, p.334. For Puri as a contraction of Purusottama-puri or 
Jagannatha-puri and Purusottama as a similar contraction of Purusottama-puri 
or Purusottama-ksetra, cf. Satyabhama called both Satya and Bhama. 


Ibid., p.187. 
JASB, 1903, p.110. 


Cf. the Korni and Visakhapattanam plates of Saka 1003 (1081-82 A.D.) in 
JAHRS, Vol. I, pp.40-48; Ind. Ant., Vol. XVIII, pp.61-65. Codaganga conquered 
Utkala after 1081-82 A.D. and before 1112-13 A.D. The Somavamsis appear 
to have been extirpated about the beginning of the twelfth century. 


JAHRS, Vol. I, pp113-24. 

Ind. Ant., Vol. XVIII, pp.165-72. 

IHQ, Vol. XXII, pp.300-07. 

Cf. the Nadagam plates in Ep. Ind., Vol. IV, pp.188 ff. 


It must be admitted that the Visakhapattanam plates of Saka 1057 (1135-36 
A.D.) describe Codaganga as a parama-mahesvara and do neither refer to his 
suzerainty over Utkala nor offer the fabricated genealogy (Int. Ant., Vol. XVIII, 
pp.472-76). But there are many other cases of the utilization of an earlier 
draft of the prasast/ even after the introduction of a later draft. See Ep. Ind., 
Vol. XXXIII, p.330, note 2 ; Vol. XXXV, p.203. 


The Somavamsi kings are described as parama-mahesvara in their inscrip- 
tions. 
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Cf. JRASB, Letters, Vol. XIV, 1948, pp.103-06. 
Ray, Dynastic History of Northern India, Vol. 1, p.478. 
See above, pp.63 ff. ; JKHRS, Vol. I, pp.251-53. 


AS we have seen above, Anangabhima was a saintly Vaisnava, so that even 
his Saiva subjects called him a Bhagavat. See p.64; Ep. Ind., Vol. XXX, p.19. 


The city is called Varanasi-kataka in the Ganga inscriptions and Banarasi in the 
Muslim chronicle. See Ray, op.cit., pp.491-94. As will be seen below, this city 
called ‘New Banaras’ was already the residence of the Ganga king during the 
reign of Anangabhima III. As Puri is a contraction of Purusottama-puri or 
Jajagannatha-puri, Kataka (Cuttack) is an abbreviation of Varanasi-kataka or 
Abhinava-Varanasi-kataka. For Atak-banaras, named by Akbar after Katak- 


Banaras, see Akbarnama, trans., Vol. III, pp.520-21; Muntakhabut Tawarikh, 
trans., Vol.II, p.301. 


See J.N. Sarkar, History of Aurangzeb, Vol. IV, p.32, Cf. Sircar, Stud. Geog. 
Anc. Med. Ind., p.223, for imitation gods. 


See Elliot and Dowson, The History of India as told by its own Historians, Vol. 
III, pp.312-15. 


See Ep. Ind., Vol. XXVIII, pp.235 ff. 


In Saka 1152, the Karkatak-amavasya fell on Thursday the 11 July, 1230 
A.D. According to Svamikannu Pillai’s Indian Ephemuris, there was a solar 
eclipse this year on the Vrsabh-amavasya (Tuesday the 14“ May, 1230 A.D.) 
and not on the Karkatak-amavasya day. The Vrisabh-amavasya may be in- 
tended in the inscription in the place of Karkatak-amavasya. 


The inscription has Abhinava-Varanasyam bhagavatah sri-Purusottama-devasya 
sannidhau. 
See Ep. Ind., Vol. XXXIII, pp. 181 ff. 


See loc. cit. Cf. Sreenivasachar, A Corpus of Inscriptions in the Telingana 
Districts, Part II, p.201. For bhoga, ‘a jagir’, see p. 170. See also Sircar, Ind. 


Ep. Gloss., S. V. 

SII, Vol. V, No.1205. 

Ep. Ind., Vol. XXX, pp. 30-31. 

Cf. ibid., Vol. XXIX, p.107 and note 3 ; Sircar, Ind. Ep. Gloss., S.V. 
Pasayita=prasadita, probably ‘a Jagirdar’. 

Or. Hist. Res. Journ., Vol. III, pp.1 ff. See above, p.62, note. 

For the date of Murari, see De, Hist. Sans. Lit., p. 449; Kieth, Sanskrit Drama, 
p.225; ABORI, Vol. XXXVIII, p. 88; etc. 
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The other references pertaining to dates earlier than the eleventh century, 
cited in Or. Hist. Res. Journ., Vol. III, pp.6 ff., are even more dubious. 


Attention may be drawn to the representation of the goddess Sarasvati as 
identical with Brahmi, Kamala and Gauri and also as the daughter of the god 
Brahman. We know that our goddess of learning is variously represented in 
Puranic literature as the daughter or wife of Brahman (though Brahman’s more 
well-known wife in Gayatri or Savitri) and sometimes also as identical with 
Durga, the wife of Siva, as the wife of Visnu or Manu, and as the daughter of 
Daksa. See Monier-Williams, Sans.-Eng- Dict., s.v. 


Samudra-majjanan=nunam=Odresu Purusottamam drstva tav-amtike bhuyah 
pur=agacchaty=ayom sisuh 


Tatas=tu ganitair=eva divas air=deva-dvrlabhah praptavan jaladhes=tiram 
drstas=ca Purusottamah 
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CHAPTER - IV 


RITUALS AND FESTIVALS 


The Rituals and Festivals of Sri Jagannath are unique and 
innumerable. These go parallel with various associations of Lord Jagannath 
with other religious practices. Starting from the daily and periodical rituals 
each one is observed with dignity, fanfare and grandeur. The role of the 
functionaries occupies a vital place. The Veshas and festivals are replica 
of greatness of the Great God. The places like Mukti Mandap within the 
precinct and the Monasteries outside perform a prime role. 


It is noteworty that many rituals in minute form are the holistic 
secrets of the complex. Therefore, it is not fit to go for an exhaustive 
details in the matter. 
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Daily Rituals 


Mahimohan Tripathy 


The word ‘ Jagannath’ literary means the Lord of the Universe. He is 
also ‘Devadhideva’ (Lord of Lords) and ‘Rajadhiraj’ (King of Kings). He is 
Purusottam - the Supreme Purusa. The daily and periodical rituals observed 
and performed in His service and worship since time immemorial, bear the 
dignity and grandeur which a supreme person is entitled to. The details of 
rituals have been specified in certain texts in Sanskrit and Odia. Neeti or ritual 


signifies a particular type of religious rite. The daily rituals are described be- 
low, in brief. 


Dwarphita & Mangalaalati 
(Opening of the Temple doors & auspicious waving of Lamps) 


The doors of the sanctum are to be opened by 5 AM in the morning - 
as stated in the Record of Rights of the Temple. During the month of Kartika 
(October-November) and Dhanu (Dec-January) and on certain specific days, 
the doors are to be opened much before 5 A.M. i.e. between 2 to 3 A.M. 
Presence of five sevaks (servitors) is necessary for performance of ‘dwarphita’ 
neeti. They are Bhitarchha Mahapatra, Pratihari, Muduli, Akhanda -~ Mekap 
and Palia-Mekap. They belong to different service groups. The doors are 
opened after Bhitarchha Mahapatra examines the seals, placed on the pad- 
locks on the previous night by another sevak known as Talichha Mahapatra. 
On some days, on account of extra rituals or delay in completion of rituals, it 
becomes impossible to do ratri pahada (closing of the temple doors after the 
final neeti is over in the night). On such occasions the question of opening of 
the doors on the following morning does not arise and only from mangalaalati 
onwards the rituals are performed. 


The subsequent neeti after dwarphita is mangalaalati. It means wav- 
ing of lamps before the Deities early in the morning. Bhitarchha Mahapata 
and two other Puspalak servitors perform this neeti standing below the 
pedestral (ratnavedi). 


Mailam: (Removal of dress, flowers etc.) 


The scheduled time for mailam is 6 A.M., but it depends upon the time 
taken for mangala al/ati. The sevaks associated with this particular ritual are 
Puspalak (3 persons), Khuntia, Changada Mekap and Dhoba. 
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Three Puspalak sevaks (not including Bhitarchha Mahapatra) change 
the clothes, flowers, tulasi ( a holy basil plant) leaves of the Deities, worn on 
the previous night. After removal of clothes, another clean or washed set of 
clothes are worn by the Deities. The clothes are known as ‘tadapa’ and 
‘uttariya’ ( like towels). These are made of cotton worn by the Deities for 
bath. These clothes are washed by a Dhoba sevak, who is actually a Brahmin 
by caste. 


Abakash: 


The time is between 6 to 6.30 in the morning for the purificatory rites 
of the Deities, such as brushing of teeth and taking bath. These rites are 
performed by Puspalaks, Suarbadu, Paniapat, Mukhapakkhal, Padhiary, Amla 
Ghatuary, Bhandar Mekap, Mahabhoi and Khuri Nayak. One should not mean 
that the Deities actually take bath. Three Puspalaks perform a simple worship 
sitting on the floor below the ratnavedi. They sprinkle water mixed with cam- 
phor, curd, amla and sandal paste on three brass mirrors, each about two 
feet high, symbolizing the bath. Before that, they also show the toothsticks 
and tongue scrappers to the Deities, symbolizing brushing of the teeth. Dur- 
ing such rites the temple astrologer (Jyotisha) reads out the tith/ and other 
astrological details of the day. 


Mailam: 


The time specified in 6.45 A.M. The Deities change Their clothes and 
wear another set. A sevak known as Akhanda Mekap keeps in the sanctum 
Akhanda Baitha. This lamp is not extinguished and burns till ratri pahada i.e. 
the time of retirement of the Deities to beds. The sevaks associated with this 
ritual are Puspalak, Changada Mekap, Akhanda Mekap, Suar Badu, Dhoba etc. 


Sahanamela: 


The time for Sahanamela of the Deities, specified in the Record of 
Rights of the Temple is 7 A.M. During Sahanamela devotees are allowed to 
go upto ratnavedi to have darshan of the Deities without paying fees for it. 
Thus general public get opportunity to see the Deities at a very close dis- 
tance. Sahanamela is usually conducted for one hour. Though there is provi- 
sion for sahanamela twice a day, but in practice it is held only once generally 
after mai/am, subsequent to abakasha. On certain festive days sahanamela 
is held after sandhayadhupa (evening puja). During the month of Katrika it is 
held in the evening after sandhyaalati. Sometimes it is held after morning 
dhupa and on certain festive days, there is no provision for sahanamela. 
Sahanamela is not treated as a part of rituals but is held only to enable 
ordinary public to go near the Deities. The following categories of sevaks are 
engaged in the sahanamela. Puspalak, Khuntia, Mekap, Tadhau-Karan, 
Gochhikar, Pratihari, Suarbadu. Also some officials remain present. 
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Beshalagi: 


This is performed between 8 A.M. to 8.30 A.M. The Deities are again 
dressed up. They wear different robes and gold ornaments studded with 
precious stones to suit different festive occasions and seasons. 


Rosha homa: 


The time is between 8 to 8.30 A.M. Homa or Fire sacrifice is done in 
the sacred kitchen of the Deities, before cooking of food (Prasad) starts. 
This important ritual is being done by Puja Panda Sevaks. Previously Deula 
Purohita sevaks were performing such ritual. The other sevaks engaged in 


the ritual are Dhopakhalia and Mekap. Rosha Homa and Beshalagi rituals are 
held simultaneously. 


Surya Puja (Sun worship): 


Next follows Sun worship. The yantra of Sun-God in the inner enclo- 
sure near the Muktimandap is worshipped by a Puja Panda. 


Dwarapala Puja: 


The images of Divine gatekeepers at the Jaya-Vijaya gate in the main 
temple are worshipped by a Puja Panda. 


Gopal Ballav Bhoga: 


The prescribed time is 9 A.M. This is the time for breakfast of the 
Deities. The bhog or food offered consists of sweet popcorn (khai), khua, 
laddus, coconut sweets (Kora), ripe banana, curd and chipped-coconut etc. 
The offerings are made at a place called Anasara Pindi, just outside Kalahat 
door. Three Puja Panda sevaks perform this puja in a brief manner with 5 
upacharas only. The other servitors associated with this ritual are Sudusuar, 
Ballav Jogania, Suarbadu, Patribadu, Garabadu, Palia Mahasuar, Pradhani 
and some temple officials. 

Sakal Dhupa (Morning Puja): 

The specified time is 10 in the morning. The daily and periodical bhog 
or food items have been specified. This bhog is also called Kotha bhog or Raja 
bhog. Previously the Raja Superintendent of the Temple bore the cost of 
materials for preparation of the bhog. Now the cost is borne by the Temple 
Administration. Rice, wheat, ghee, sugar, fuel, earthern pots, vegetables etc. 
are supplied for the cooking purpose by the Temple Administration. The bhog 
after being offered to the Deities becomes mahaprasad and thereafter is 
distributed as ‘khei’ (dues) among the servitors of the day, including the 
Gajapati Maharaja. On an averag€, 75 nos of sevaks are engaged everyday 
in service to the Deities. Three Puja Pandas perform the Puja with 16 (six- 
teen) Upacharas which means the puja has sixteen aspects, namely:- 
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Asana (seat of image) 

Swagata (welcome) 

Padya (water for washing the feet) 

Arghya (offering of flower, sandal paste etc.) 
Achamaniya (water for sipping) 


a np wD 


Madhuparka (honey, ghee, milk and curd offered in silver or brass 
vessel). 


: Achamaniya 
8. Snana (bath) 
9. Bastra (cloth) 
10. Avarana (jewels) 
11. Gandha (scent and sandal paste) 
12. Puspa (flower) 
13. Dhupa (incense stick) 
14. ODipa (light) 
15. Naivedya (food) 
16. Vandana (namaskar or prayer) 


Sri Balabhadra is worshipped by one Puja Panda and Goddess Subhadra 
is worshipped by another Puja Panda. The Puja Panda who worships Jagannath 
also worships Sri Devi, Bhudevi and Sudarsana. Nilamadhava is not wor- 
shipped separately, as he is considered to be identical with Jagannath. There 
are seven idols on the ratnavedi. 


The following sevaks are engaged in these rituals. Pujapanda, Suarbadu, 
Paniapata, Pradhani, Pratihari, Palia-Mahasuar, Pantibadu, Garabadu, Rosha 
Paika, Palia-Patri, Changada-Mekap, Muduli, Chandan Ghatuary, Palia-Mekap, 
Palia-Khuntia, Hadap Naik, Bidia Jogania, Sudu suar, Gochhikar, Dakhinighar- 
Pratihari, Ghantua, Vaijaantri, Dhukudidwar-Pratihri etc. After puja, offering 
of lamps to the Deities is made. 


The morning bhog or food offered to the Deities consists of rice, kanika 
& kheechudi, dal, vegetable curries, greens, cakes etc. The local names of 
the bhog are pithapuli, hanshakeli, kanti, enduri, mathapuli, kakatua jhili, 
bundia, Desialu kadalibhaja, ada pachedi (ginger tonic) etc. 


Mailam & Bhog Mandap: 


The prescribed time is 11 in the morning. After morning puja, the Dei- 
ties change their clothes and again Puja takes place in Bhog Mandap, a place 
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behind the Garuda pillar of Jagamohan. Huge quality of bhog such as rice, dal, 
curries, cakes of different kinds, saga etc. are offered to the Deities. Puja 


Pandas worship with five Upacharas only, namely Gandha, Puspha, Dhupa, 
Deepa and Naivedya. 


The cost of Bhogamandap bhog is not borne by the State i.e. Temple 
Administration. This bhog is mainly prepared to meet the need of different 
mathas (monasteries) and for sale to the general public. The sevaks associ- 
ated with this function are Puja Panda, Mahasuar, Suar, Chngada Mekap, 
Palia Mekap, Palia Puspaalak, Bhog Mandap Pratihari, Suarbadu, Khuntia 
Patribadu etc. On most of the days, Bhog Mandap Puja is performed after 
morning dhupa. But sometimes it is done after the afternoon dhupa. On 
certain Occasions, Bhog Mandap Puja is performed twice or thrice i.e. after 


morning, afternoon and evening dhupas to meet the demand of pilgrims for 
mahaprasad. 


Madhyahna Dhupa(Afternoon Puja): 


The time is between 12.30 to 1.00 in the afternoon. The bhog offered 
in the Pokharia (near Ratnavedi) is worshipped by three Puja Pandas with 16 
upacharas, in the same manner as in the morning dhupa. Cooked rice, cur- 
ries, soup and sweets, cakes of different kinds are offered in this dhupa. The 
same categories of sevaks, as in the morning dhupa, are engaged in this 
ritual. Lamp waving is also done after the bhog. 


Madhyahna Pahuda: 


If rituals have been performed in time and if time permits, the Deities 
retire for afternoon nap. The doors of Kalahat, Jaya-Vijaya and Beherana 
(south door) of the main temple remain closed. This ritual is to take place 
between 1 to 1.30 P.M. 


Sandhya Alati: 


After opening of the doors, the evening lamp waving before the Deities 
is done. If there is no afternoon pahada, this lamp waving takes place after 
afternoon dhupa and after change of clothes. On Ekadasi days, the Deities 
change Their clothes and wear other sets after alati is over. 


Sandhya Dhupa (Evening Puja): 

The time is between 7 P.M. to 8 P.M. The puja upacharas and manners 
are like that of morning and afternoon dhupas. But bhog items are less in 
quantity and number. The items are mostly watered-rice, cakes like puli and 
amalu, sakara etc. 

After bhog puja, again alati or lamp offering is made. This a/ati is named 
as ‘Jaya Mangala alati’. 

441 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


Mailam and Chandanlagi: 


Then follows sahanmela or public darsan of the Deities. If there is no 
sahanmela, the Deities change Their clothes and are annointed with sandal 
paste mixed with camphor, keshar and kasturi. The Puspalak sevaks do this 
function. The other sevaks required for this ritual are Suarabadu. Ghatuary, 
Muduli, Palia-Mekap, Palia-Padhiary, Garabadu, Hadap Naik and Palia-Khuntia. 


Badasinghar Besha: 


After Chandanlag/, the Deities are dressed up again for Badasinghar 
besha. The Deities wear Baralagi Patta (silken robes). Some portions of Gita 
Govinda of poet Jayadev are woven into the texture of these robes. The 
Deities wear flowers, flower garlands and floral headgears. This besha is very 
attractive to look at. 


Badasinghar Dhupa (Night-Puja): 


The time for this is 11.15 at night. This is the last bhog of the day. The 
Puja Pandas worship the Deities with five upachars sitting on the floor down 
the ratnavedi. This quantity of bhog is much less and the items are Pakhal 
(watered-rice), Kadalibada, Kshiri, Kanji etc. 


Khata Sejalagi & Pahada: 


The time 11.45 to 12 at night. The bedsteads of the Deities are ar- 
ranged. The Puspalaks carry the idol of Sayan Thakur from Bhandarghara to 
Ratnavedi and place the idol near Lord Jagannath. This idol is a metallic con- 
joined idol of Purusha and Prakriti or Lord Vishnu and Goddess Laxmi/. Then 
follows offering of green coconut, betels and camphor to the Deities. At the 
time of alati, the Bhitara gayani, a temple Devadasi ( a lady servitor) sings 
devotional songs from Gita Govinda standing at the Kalahat door (this serv- 
ice has been discontinued after her death in 1993). Then the Sayan Thakur is 
taken to Jaya Vijaya door. After offering of green coconuts, betels, flowers, 
camphor al/ati to Sayan Thakur, the idol is taken to the bed-stead of Sri 
Jagannath and then to Bhandarghara. 


Thus the Deities retire to Their beds. Then follows sealing of locks on 
the Kalahat, Jaya Vijaya and Dakhina (Beharana) doors. Talichha Mahapatra 
puts the seal. The temple premises are vacated of sevaks and visitors. Only 
a few temple police officials and sevaks keep watch in the night. 


This is in brief, the daily rituals observed in the temple. It is generally 
not possible to follow the time prescribed for each ritual on account of cer- 
tain practical difficulties. On specific festive days, additional rituals are per- 


formed. As a result, changes in timing and alterations in the routine rituals 
are made. 


= 
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Ritual Functionaries and 
their Duties and Functions 


Dr. Prafulla Kumar Rath 


There is a popular notion among the people that the Sebakas of Shri 
Jagannath temple comprise 36 kinds of service guilds, which in combination 
is called the Chatisa Nijoga. 


At present we come across the following Nijogas. 


1. Puspalaka Nijoga 17. Dutta Mohapatra Nijoga 
2. Pujapanda Nijoga 18. Kotha Suansia Nijoga 
3. Bhitara Sevaka Nijoga 19. Pani Apata Nijoga 

4. Pratihari Nijoga 20. Vimana Vadu Nijoga 
5. Daita Pati Nijoga 21. Dho Pakha!la Nijoga 
6. Suara Mahasuara Nijoga 22. Bidua Behera Nijoga 
7. Garavadu Nijoga 23. Ghantua Nijoga 

8. Patri Vadu Nijoga 24. Ghatuari Nijoga 

9. Suara Vadu Nijoga 25. Muduli Nijoga 

10. Khuntia Nijoga 26. Kotho Bhoga Nijoga 
11. Mekapa Nijoga 27. Hadapa Naik Nijoga 
12. Mahajana Nijoga 28. Pradhani Nijoga 

13. Badu Suara Nijoga 29. Chunara Nijoga 

14. Darpania Nijoga 30. Chhatara Nijoga 

15. Sudha Suara Nijoga 31. Suara Mahasuara 
16. Anasara Suddha Suara Nijoga Rosa Committee 


(Source Sri B.Misra, ‘Dainandina Sri Mandira Niti’, S.B.Pulication 2007. P. 103) 


But it will be seen from the Record of Rights that there are 119 kinds 
of Sebakas. Besides, there are various other institutions and persons 
connected with the ritual services of the temple. In fact, there is no hierarchical 
order among the Sebakas. Each Sebaka has a specific duty to perform and 
they are all equal in the eyes of Sri Jagannatha, except that by the very 
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nature of the services some Sebakas have contro! over others, and being 
the founder of the temple and paramount King of Orissa, the Gajapati Maharaja 
of Puri is the first and foremost Sebaka of the Temple. 


Numerical aspects of some terms used in association with the worship 
of Sri Jagannatha cannot be properly explained such as Sola Sasana, Batisi 
Karavada and Athara Karana etc. Many changes and due to want of historical 
evidences it is highly difficult to conclusively understand the justifying meaning 
of such numerical terms. Similarly we come across two terms connected 
with servitors of the temple such as Chhatisa Nijoga and Atharabhaga Bada 
(Thirty six guilds and eighteen sections). Barring a very few, most of the 
Nijogas have been formed in the recent past. Chunara Sevaka Nijoga is one 
such example. Pattajoshi Mohapatra is the head of Chhatisa Nijoga. Therefore, 
it seems on some point of time servitors belonging to various castes, generally 
called Chhitisa Pataka, that is thirty six castes, were officially engaged in the 
temple service. This inclusion of servitors from various social stratas being 
regarded as unique and the most covetable decision, the term Chhatisa Nijoga 
became so highlighted that it meant the 36 guilds of servitors. But originally 
Chhatisa Nijoga meant one guild of servitors whose members represented 
as many as 36 castes like other Nijogas such as Samparada Nijoga and 
Pasupalaka Nijoga. It is known from “Karmangi” that in the past there was 
‘Bhajani Nijoga’ with 64 vaishnavas including two sections of singers and 
instrument players. 


The King is the first Sevaka of Sri Jagannatha. This concept of king 
being the servant of the deity was evolved or made public for the first time 
by Kapilendra Deva during 15th Century A.D. Till then the king was the deputy 
of Sri Jagannatha/ Purusottama. The only service which people see today 
being performed by the king is Chhera Panhara on the chariots during annual 
Ratha Yatra. In course of this service the king sprinkles water mixed with 
sandal paste and there after sweeps the platform on the Chariot by broom 
stick with gold handle.But the lexical meaning of the term Chhera Panhara is 
different than the activity as we see. ‘Chhera’ means body excreta at the 
time of loose motion and ‘Panhara’ means sweeping. Hence it seems the 
king in the past was sprinkling cow dung mixed water on the path through 
which the main images are to be taken out from the sanctum. 


Sprinkling of cowdung mixed water is regarded as the purifying agent. 
It is a common traditional practice in many Odia household to sprinkle cow 
dung mixed water in the early morning around the house, specially the front 
court yard and there after the area is Sweeped by a broomstick. Just after 
the dead body is taken out to the funeral ground cow dung water is sprinkled 
around the houses for sanctification. Cow dung is one among five nectars or 
Pancha Gavya. Therefore the original work of sprinkling cow dung water 
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SI. No. 


1. 


8. 
9. 


Raja of Puri 
(Gajapati Maharaja) 


Parichha or Rajguru 


Chhatisa Nijoga 
Naika Pattajoshi 


Bhitarachha 


Muduli Mahajana 
Amonia Parichha 
Talichha 


Mudrahasta or Mudiratha 
Deula Purohita 


Puja Panda 
Badapanda 


10. Pasupalaka (Pushpalaka) 


11. Mahajan 


gone such changes that the real meaning of 


d. 


Functions 


He is the first and foremost sebaka. He 
performs Chherapahara in three chariots 
during Car festival. Also performs some ritual 
Services during Chandan Yatra, Snana yatra 
and Dola yatra. He is the hereditary Chairman 
of the Temple Managing Committee 


They were once managing the temple affairs. 
At present, they perform limited functions. 
They are associated with the Raja. 


Management and supervision of daily rituals, 
temple store and food offerings. He heads 
and controls the Chhatisa Nijoga. 


Main sebaka, associated with the ritual of 
daily door opening of the temple in the 
morning and lamp offering called Mangal Alati. 


Decoration and adornment of the deities on 
festive occasions. 


Supervising the arrangement of food 
offerings and maintenance of its sanctity 


He seals the doors at night after ‘pahada’ 
controls and checks the purity of the Kitchen. 


Ritual services of the Raja in his absence 


To sanctify services and to preside over 
special ritual functions according to Smarta 
Dharma scriptures. Performs ‘Ratha Anukula’ 
and ‘Ratha Pratistha’. 


Worship of the main-deities of the temple. 
Supervision of the Puja panda sebakas. 


Adornment, flower decoration and dressing 
of deities and Puja at the time of ‘Abakasha’ 


They serve all the representative deities of 
the ‘dakhinighar’ and offer ‘ballava bhog’ 
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12. 


13: 


14. 


15. 


16. 


17. 
18. 


19. 


20. 


21. 


22. 
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Mudra 
Khuntia 
Behera Khuntia 


Bileijaga Khuntia 
Ghoda Barika 


Rukunaharana Khuntia 


Bhandara Mekapa 


Palia Mekapa 


Akhanda Mekapa 


Changada Mekapa 
Khataseja Mekapa 
Dambaru Mekapa 
Dandapahada Mekapa 
Pratihari 


Daita 


Pati Mahapatra 


Patri Badu 


there. Carry the representative deities (Bije 
pratimas) for specific rituals. 


Sandal paste supply for the anointment of 
the deities 


To supply flower garlands and tulasi leaves 
to the Pasupalaka 


Arrangement of flower garlands to be sent 
to the palace 


Watching the cats during food offerings 


Performs this seba during ‘chandana yatra’ 
at the time of ‘alatalag!’. 


He who takes part in the enactment of the 
episode of Krushna taking away Rukmini. 


Remains in charge of the ‘Ratnabhandar’ 
containing jewellery etc. required for the daily 
use of the deities. 


Flower decoration of the deities and 
inspection of door at the time of opening in 
the temple and other specific duties. 


Lighting and arrangement of the perpetual 
lamps 


Cloth arrangement of the deities 
Bed arrangement for the deities 
Dambaru related works 

Carpet spreading 


Guarding the deities and looking for the 
status of the pilgrims, watching the 
movement of pilgrims. 


They do specific ritual services during Car 
festival, Nabakalebara and Anasara, 
Rahurekhalagi, Chitalagi etc. 


Works with Daitas but as a Brahmana has 
other specific functions. 


Ritual ingredients (Puja upakarana) supply 
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23. 


24. 


25. 


26. 


27. 


28. 


29. 


30. 


31. 
32. 
33. 


34. 


3D 


36. 
37. 


38. 
39. 
40. 
41. 
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Garabadu 

Suarabadu 

Jyotisha (Khurinayaka) 
Mukhapakhala 


Ghatuari 
Ghochhikar 


Sunagoswami 
Muduli 


Alati Balita Sebaka 
Purana Panda 
Datta Mahapatra. 


Lugadhua and Panikunda 
Sebaka 


Ballava Jogania 


Bimanabadu 
Anasara Sudha Suara 


and Sudhasuara 


Hadapanaika 
Bidia Jogania 
Khatuli sevaka 
Asthana Pratihari 


Supply and storage of water during 
performance of rituals. 


Who wash the floor of the inner sanctuary 
several times. Arranging the foods after 
offerings are made. 


Astrological calculations and forecasting 


Supply of tooth sticks and tongue cleaners 
and flower in the morning 


Amla, camphor and sandal paste supply 


Control! and regulation of the pilgrims’ entry. 
They belong to Pratihari class, who watch 
Jaya-Vijaya door. 


Draws water from Sunakua on Snana 
Purnima. 


Storekeeper of various articles such as cups, 
plates, whisk and camphor, etc. 


Wicks supply 
Purana recitation during food offering 


Face colouring of the deities (Srimukha 
singhar) 


Water supply to the Lugadhua sebakas 
Washing the clothes of the deities 


Supply sweets to the sebakas from the store 
for Ballava Puja. 


Palanquin/carriage bearer 


Supply of soft drinks to the deities during 
Anasara days, supply of ‘Khali’ and ‘Oshua’ 


Floor washing for food offering within the 
sanctum 


Bete! supply 
Betel preparation 
Puts ‘Khatuli’ for Abakash Puja - 


Water sprinkling for Bahara deuli bhoga puja 
distribu-tion of food shares among the 
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42. 


43. 


44. 


45. 
46. 


47. 


48. 


49. 


50. 


51. 


52. 


53. 


54. 


55. 


56. 


57. 
58. 
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Kothabhoga Jogania 
Pradhani 
Paika 


Lenka 
Suaranijoga Nayaka 


Mahasuara 


Jagia Mahasuara 
Badusuara, Thali Tuna and 


Amalu Suara 

Pantibadu and Ghia Parasa 
Amalutoli and Purakharada 
Tolabadu 

Rosapaika 

Bahara Deulia Suara 


Baharadeuli Jogania 


Rosa Dhopakhalia, 
Angarua and Gobarapania 
Dhopakhalia 


Handi Jogania Tolabati 
Birimunda Samartha 


sebakas after the bhog. Has functions on 
Jhulan, Janmastami, Radhastami, Kartik 
Purnima etc. 


Food ingredients and fuel supply to the 
kitchen from the temple store. 


Calls the Panda sebakas and distributes ‘Khei’ 
of Muktimandap 


With their heads Dalei and Dalabeheras stay 
in the temple throughout the day and night. 


To call the sebakas for kitchen work. 


At present, the Suaranijoga is managing all 
affairs of the Suaras and the Kitchen. 


Supervises preparation of food in the kitchen. 
Himself cooks ‘Hariballabh tata’ pitha’. Takes 
the firsts ‘pantichheka’ 


Inspection of consecrated food preparation 
Cake and sweet preparation 


Consecrated food related services, carrying 
“chhekas”. 


Preparation of foods called Amal/u and 
preparation of pura. 


Transportation of cooked food from the 
kitchen to the temple 


Intimation to the sebakas regarding the 
affairs of the kitchen 


Cake preparation in the kitchen of goddess 
Lakshmi 


Supply of food materials from the godown 
to the Bahardeuli Amara at Laksmi’s Kitchen. 


Kitchen and oven cleaning 


Supply of earthen pots etc. 
Black gram and rice grinding 
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59. 


60. 


61. 


62. 


63. 


64. 


65. 


66. 


67. 


68. 


69. 


70. 
71. 


72. 


73. 
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Kathabhogapania 


Panikipata 


Nikapa and Gandhan 
Nikapa 


Biribuha 
Daudibola 


Chunara Garuda 
Sebaka (Mahadipa and 
Dhwajabandha) 


Sabata Nijoga’ 


Pani Apata 
Mandani 

Chaka Apasara 
Mulia Suansia 


Binakara 


Darpania 
Kotha Suansia 


Mahabhoi 


Supply of water to Mahasuara and suaras 
from the Kitchen wells. 


Previously was doing fish cutting, animal 
butchering during Dasarra and was cutting 
vegitables in kitchen. At present this seba 
has been discontinued. 


Grinding spices. 


Transporting black gram etc. from the store 
for grinding and then to the kitchen for 
preparing cakes 


Rope making and supply the same for 
drawing water from Bimala’s well. 


Ritual Services related to god Garuda, Hoisting 
the flag and lighting the Lamp atop the temple 
and undertake masonary works with lime 
mortar. 


Service to pilgrims with regard to Hindu rites 
such as Sankalpa, Sraddha and Dana in 
Panchtirtha and at Swargadwar on 
Amabashya days. 


Utensil cleaning and water supply from 
Bimala’‘s well. 


Canopy fixing on festive occasions over the 
platform on which deities are installed. 


Takes charge of ‘chaka apasara’ (pillow) 
from Darji Sebaka. 


Supply of wooden materials on certain 
festive occasions. 


Harp playing 


Vessel! washing, mirror placing and 
Purnakumbha setting 


Supervise and undertake arrangement for 
the visiting deities on festive occasions 


Milk and milk product supply 
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74. 
75. 


76. 


77. 


78. 


79. 


80. 


81. 
82. 
83. 


84. 
85. 
86. 


87. 


88. 


89. 


.90. 


91. 
92. 


93. 
94. 
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Gita Gobinda 
Bhitara Gaani 


Samprada Nijoga 
Dayanamali 


Madeli 


Prasada badu, Badu 
Mahapatra 


Tatua 


Patarabandha 
Vaijayanti 
Chhatra Nijoga 


Kahalia 
Sankhua 


Parbajatra Jogania 
Chitrakara 


Rupakara 


Bania 

Tamara Bisoi 
Karatia 
Bentabindha Paika 


Patara Bisoi 
Kalabethia 


Devotional song recitation from Gita Gobinda 


Ritual service of singing devotional songs at 
the time of ‘Pahada’ 


Dance at the time of ‘Patuara’, certain 
functions at the time of Krishna Janma rituals. 


Flower and Tulsi Leaves supply and garland 
making 


Madal (musical instrument) playing 


Responsibility of sending ‘tata’ (container) 
with offered food to deities from the temple 
to the palace 


Transportation of foods ‘tat’ from the temple 
to the palace 


Leaves supply for packing 
Ghasa (musical instrument) playing 


Service of holding umbrella and other articles 
during regular ritual activities 


Plays on ‘bije-kahali’ 
Conch blowing 


To provide food material supplied from the 
store to the Mahasuara on festive occasions. 


Painting of the temple walls other than the 
deities. 


Drawing and painting on the walls of the 
temple and makes bije pratimas, sarathi etc. 
attached to the chariots. 


Prepare and repairs ornaments 
Works as coppersmith during car festival. 


Sawers. 


Ritual of arrow shooting in accordance with 
mythology. 


Preparation of silk ropes etc. 
Who drag the Chariots 
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95. 
96. 


97, 


98. 
99. 


100. 


101. 
102. 
103. 
104. 
105. 
106. 


107. 


108. 
109. 


110. 


111. 


112. 


114. 
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Darji 
Kumbhara Bisoi 


Ratha Bhoi 


Malachula Seba 
Banua 
Chakra Dihudia 


Ojha Maharana 
Ghanta Seba 
Ghantua 

Ratha Dahuka 
Badhei 

Vaidya 


Amunia Chhatars 


Chhamu dihudi 
Chapa Behera 


Chapa Dalei 
Mapasaita Karana or 


Mahaprasasta Seba 
Taddau Karana 


. Deula Karana 


Baithi Karana 


Stitches clothes, Chakaapasara etc. 


Supply of earthen vessels for preparation of 
consecrated foods. 


Labourer’s work in construction of chariots, 
sheds and canopies 


Garland making 
Supplies fire works when required 


Responsibility of showing lighted candle in the 
procession and grinding rice etc. for cakes. 


Blacksmithy 

Gong beating 

Occasional! gong beating 

Singing song on the cars during car festival 


Carpentry 


Herbal medicine supply to the deities at the 
time of their illness, during Anasara. 


Leading the food offerings procession with 
erected umbrellas 


Candle lighting 


Boat playing during Chandan Jatra and 
Kaliyadalana 


Boat rowing. 


Supervision of the food distribution among 
the sebakas 


Record keeping, maintenance of almanac, 
supervision of daily services round the day 
of the temple and festivals 


Inspection of the regular ritual services of 
sebakas, keeps accounts of the Bhandar, 
Changada ghara and distribution of Parbani 
Khei, etc. 


Accounts maintenance regarding income 
from flag and gift offering on the Simhasana 
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115. Kotha Karana Accounts maintenance regarding income 
from flag and gift offering on the simhasana. 

116. Carcaita Karana Inspection of the service of the sebakas 

117. Dayanapatri Ritual service related to Dayanachori festival 

118. Chaulabachha Karana Service of refining and grinding rice and mung 
(dal) 


119. Matha and Byaktigata Seba Services of certain Mathas and ritual service 
based on individual capacity (whisk service) 


N.B : The following sebas (ritual services) are not been performed at present. 


Panikipata, Daudibala, Binakar, Gitagovinda, Bhitaragayeni, Madeli, 
Patarbindha, Sankhua, Kalabethia, Kumbharibisoi, Malachula, Banua, 
Mapasaitakaran, Charchakaran. One seba, which was not included in the 
Record of Rights, was revived in the year 1988 by the Temple Administration, 
i.e. Beherakaran seba. 


In the earlier days.the Gajapati Rajas used to maintain a list of Sebakas 
with details of services performed by them. This document is called Karmani 
or Karmangi. It is interesting to compare this document with the Record of 
Rights which is prepared by a Special Officer appointed for this purpose by 
the Government of Orissa in 1952. The comparison of these two records will 
reveal the categories of Sebakas were in existence in the past and categories 
present in our time, and types of Sebakas who were present in the past but 
are now dropped out and types of Sebakas who have been recently introduced 
but were not there in the past. Briefly speaking a comparative analysis will 
reveal the nature of changes which have occurred in the services in course of 
time and possible causes of such changes. The following statement gives the 
list of Sebakas as mentioned in Karmangi and Record of Rights, Wherever 
cross marks have been given they show that such Sebakas are absent. 


Statement giving Sebakas and Services of the Jagannath Temple 


SI. Sebakas mentioned SI. Sebaka Sl. No. as 

No. in Karmangi No. in Record of Rights mentioned in 
Record of 

Rights 

(1) (2) (3) (4) (5) 

1. Mahashrama Raj Nijoga 1. Gajapati Maharaja (1) 

2. Dakhali Rajaguru Nijoga 2. Parichha and Rajaguru (2) 

3. Purohita Khatani Nijoga 3. Deula Purohita (7) 

4. Bhitarachha Nijoga 4. 


Bhitarachha, Muduli Mahajana, (4) 
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Taluchha Nijoga 
Mudra Hastha 
Pasupalaka 
Khuntia 


Srimukha Singhari 
Changada Mekapa 
Bhitara Bhandara Mekapa 
Akhanda Mekapa 
Sejaghara Mekapa 
Suara Badu 

Patri Badu 

Daita 

Hadapa Naik 

Bidia Jogania 
Sudha Suara 


Sanjadhupa Mangalalati 
Prasada Badu 

Bimana Badu 

Darapania 

Purana Panda 

Badhei Maharana 
Karati Maharana 
Tambara Maharana. 
Patara Bindhani 
Sugandha Ghatuari 
Bhogparikshya 

Madeli Mrudanga Sebaka 


Chausati Samprada 


୪୦ ଏ ୩ 


Talichha 
Mudra Hastha or Mudiratha 
Puspalaka (Singhari) 


Khuntia : 

Palia Khuntia, 

Behera Khuntia, 
Bilaijaga Khuntia, 
Ghoca Banka Khuntia, 
Rukuna Haran Khuntia 


Mukhapakhal Sebaka 
Changada Mekapa 
Bhandar Mekapa 
Akhanda Mekapa 
Khata Seja Mekapa 


Bhog Saita, Behera Suara Badu 


Patri Badu 
Daita Seba 
Hadapa Naik 
Bidia Jogania 


Anasara Sudha Suara 
and sudhasuara 


Alati Balita Seba 
Prasada Badu 
Biman Badu 
Darpania 

Purana Panda 
Badhei Maharana 
Karatia Seba 
Tamara Bisoyi 
Patara Bisoyi 
Ghatuari 

Mudra Seba 
Madeli Seba 
Samprada Nijoga 
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(5) 
(6) 
(10) 


(13) 
(26) 
(17) 
(14) 
(16) 
(18) 
(24) 
(22) 
(20) 
(38) 
(39) 
(37) 


(31) 
(79) 
(36) 
(71) 
(32) 
(105) 
(91) 
(90) 
(93) 
(27) 
(12) 
(78) 
(76) 
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33. 
34. 


(b) 


(d) 


(f) 
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Gita Gaana 
Rabadia Sebaka 


Rosa Dhopakhalia 
Rosa Angarua 


Chhataseba Nijoga 


Suansia 
Benta Bindha Routa 
Aeiya Mahajana 


Simhaduara Nijoga Padhiari 


Asthana Padhiari 
Mandani Khuntia 


Ratha Kata dandi bata 
Sebaka 


Chakuria Lenka Paik 
Ghiaparasa 


Tolabati Sebaka 


Rosa Saraghara 


Baithi Palia (carrying 
water) Sebaka 


Chauladhua (washing rice) 


Chaulabhara (pouring 
rice in pot) 


Kathapela (feeding 
oven with fuel) 


Chalania (steering rice 
in pot when cooked) 


OfIhania (taking out 
pots from oven) 


33. 
34. 


35. 


36. 
37. 


Bhitar gaani Devadasis 


Rosa Dhopakhalia, 
Angarua, Gobarpania, 
Rabadia (one sebak) 


{Chatra Sebaka, 
{Rosa Seba, 
{Dwara Seba, Kala 
{Kanati 


Mulia Suansia 
Benta Bindha Paika 


(75) 


(56) 


(83) 


(69) 
(92) 


Same as 19 of Record of Rights. 


Asthana Pratihari 
Mandani Khuntia 


Lenka Sebaka 


Panti Badu, Bidua 
Panti Badu. 

Ghia Parasa 

(One Sebaka) 


Handijogania and 
Tolabati Sebaka 


Sebaka 
Sebaka 


Sebaka 
Sebaka 
Sebaka 
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(41) 
(67) 


(45) 


(50) 


(57) 
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49. 


50. 
51. 


52. 
53. 
54. 
55. 
56. 
57. 
58. 
59. 
6. 
61. 
62. 
63. 
64. 


65. 
66. 
67. 
68. 
69. 
70. 
71. 
72. 
73. 


74. 
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Galania (decanting -4 
rice water) 
Pani Apata 46. 


Kua Ada Nijoga Bisoi 


Kumbhar Nijoga Bisoi 49. 


Ghanta Bajana Sebaka 50. 
Bira Kahalia 51. 


Pahanti Abakash Nidra Bhanga 


Dhupa Sankha Mahuria 52. 


Mahasuar 53. 
Bagada Pitta Suara 54. 
Khiri Suara 55. 
Khiri Suara 

Tiana Suara 

Pana Suara 


Pacheli Suar 


Tola Badu 56. 


Panti Badu Sebaka 


Dhoba Badu 57. 
Tata Badu 58. 
Pradhani 59. 
Ballabha Jogania 60. 
Mahabhoi 61. 
Faraka Muduli 62. 
Kotha Kumbhar 

Mahari 63. 
Darji Nijoga 64. 
Biribuha 65. 


Sebaka 


Pani Apata 


Parbajatra Seba 
Kumbhar Bisoi, 
Ballava and Bahar 
Deuli Kumbhar 
Bisoi Dainik Seba 
Kumbhar Bisoi 


Ghanta Seba 
Kahalia 
Sankhua Seba 
Mahasuar 


One Sebaka 


Tola Badu 


Same as mentioned 
under 50. 


Pani Kunda Sebaka 
Tatua Seba 
Pradhani 

Ballabha Jogania 
Mahabhoi 


Bhitar Gaani Devadasi 
Darji Seba 
Biribuha 
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(66) 


(96) 


(102) 
(84) 


(85) 
(47) 


(49) 
(49) 


(52) 


(34) 
(80) 
(43) 
(35) 
(73) 


(75) 
(95) 
(62) 
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75. 
76. 
77. 
78. 
79. 


80. 
81. 
82. 
83. 
84. 
85. 


86. 


87. 
88. 
89. 
90. 
91. 
92. 
93. 
94. 
95. 


96. 
97. 
98. 
99. 
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Ratna Kama Dihudia 
Chakra Dihudia 
Binakar 

Chitrakara 

Chapa Dalei 


Mahajan Khatani 
Pani Chada Panda 
Garabadu 

Muduli Khatani 
Datta Khatani 
Rancha Suar Nijoga 


Padhiari Khatani Nijoga 


Sabata Nijoga 
Parajatra Jogania 
Chaka Apasara Khatani 
Chunara 

Bajantri 

Pati Mahapatra 
Bindhani Nijoga 
Charcha Karana 


Mahapusaita 


Rosa Paika 
Dahuka 
Kotha Karana 


Deula Karana 


66. 
67. 
69. 
70. 
71. 


73. 


74. 
75. 
76. 
77. 


78. 


79. 
80. 
81. 
82. 
83. 
84. 
85. 
86. 


87. 
88. 
89. 
90. 


Chhamu Dihudi 
Chakra Dihudia 
Binakar 
Chitrakara 


Chapa Dalei and 
Chapa Behera 


Mahajana 
Garabadu 

Muduli Seba 
Datta Mahapatra 


Suara Badu (Bhog 
Saita, and Behera 
Suar Badu) 


Pratihari Seba, 
(Bada Dwara, 
Dhukudi, Dakhina- 
Dwara, Naika, 

Jaya Vijaya, Bhog- 
mandapa, Dwarghar, 
Simhadwara) 


Sabata Nijoga 
Parbajatra Jogania 
Chaka Apasara Seba 
Chunara 

Baijayanti (Badyakara) 
Pati Mahapatra 

Bania Sebaka 
Charcheita Karana 


and Mapasaita Karana 
or Mahaprasastha 


Rosa Paika 
Ratha Dahuka 
Kotha Karana 


Deula Karana 


456 


(108) 
(100) 
(70) 
(87) 


(110) 
(109) 


(11) 


(23) 
(30) 
(33) 


(24) 
(19) 


(65) 
(86) 
(68) 
(64) 
(82) 
(21) 
(89) 
(116) 


(111) 
(53) 

(104) 
(115) 
(113) 
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100. Taddau Karama 91. Taddau Karana (112) 
101. Baithi Karana 92. Baithi Karana (114) 
102. Chaula Bachha Karana 93. Chaula Bachha Karana (118) 


The statement shows that there are 185 types of sebakas mentioned 
in the Karmangi, whereas there are 119 types mentioned in the Record of 
Rights, What is the reduction due to? Before this matter is taken into 
consideration it is necessary to know the nature of the services which the 
sebakas, who are not mentioned in the Record of Rights, were performing in 
the past. Detailed account of each of these sebakas as mentioned in the 
Karmanga is given in the following statement. 


(A) Sebakas Mentioned in Karamangi but not in Record of Rights 
Type of Sebaka Type of Seba 


Padusi Siropa Nahaka Issuance of orders, gifts, grants on behalf of 
the Raja, execution, management and inspection 
of activities in the temple 


Bhitar Garea Badu Providing water during ritual performance inside 
the sanctum. 

Bahar Garea Badu To provide water to the pujapandas for rituals 
performed outside the sanctum such as Snana 
Purnima. 

Panasuna Jogania Betel sizing and refinement 

Brahman Karatia Muduli Sanda! paste preparation and occassional smear- 


ing of such paste on the bodies of the sebakas 
on festive occasions. 


Tolabadu Sebaka Transportation of rice grains, incense and food 
offerings, etc., to the palace from the temple 

Andola Badu Sebaka Carrying of the goddess deities in a carriage, 
water in golden pots and garlands in a carrying 
pole 

Sunadihudi Sebaka Holding Torch and showing light 

Dhariyara Sebaka Dhwaja (banner) holding 

Kansari Maharana Sebaka Brass works 

Astalehi Maharana Sebaka Brass and other metal works 

Joda Kahali Sebaka Twin bugles playing 

Upangia Sebaka Upanga (musical instrument) playing 

Bainsikar Sebaka Flute playing 
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Minanaik Sebaka 


Jantrakar Sebaka 

Bahar Bhandar Mekapa 
Pahadaghara Mekapa 
Duara Naik Sebaka 
Suansa Saraghara Mekapa 


Bhandara Jagia Faraka Dalei 
Sebaka 


Brundaban Naik Sebaka 
Bhata Sebaka 

Mali Sebaka 

Luna Khatiba Bisoi 

Gua Bisoi 

Pata Hati Mahunta Sebaka 
Dhana ghara Jagia Paik 
Deul Palera Sebaka 


Guharia Pradhani 
Brahman Sebaka 


Jaripatuka 


Chuna Munda Baduan 


Bhitarabedha Sebaka 


Bhog Manohi Murujadeba Sebaka 


Brahmana Samaratha Sebaka 
Sudra Smaratha Sebaka 


Rosa Saraghara Mekapa 


Rosadwara Jagia 


Rosa Saraghara Jagia 


Responsibility of bringing Sampradas for daily 
dance performance 


Harp playing 

Other storekeeping 

Cloth supply 

Bhog release after Dhupa 

Collection of the leftover materials of the cars 


Watchmanship and house-calling of the 
Sebakas 


Storekeeping of festival related articles 
Eulogy reader 

Gardening, garland making and fruit collection 
Salt supply for Amrita Monohi Bhogas 

Betel nuts supply 

Care of the principal elephant 

Watchmanship of the granary 

Sweeping 


Order execution of the parikshya and reporting 
on various aspects to him 


Cloth stitching and thread work 
Flour making of the cake ingredients Nadapa 
(a preparation from pulses) supply 


Account maintenance of the items of food 
offering and distribution of bhog among the 
sebakas 


Responsibility of making the food offering place 
drawing diagram by rice powder 


Supply of pasted food ingredients 
Paste preparation of food ingredients 


Food ingredients and spices supply to the 
kitchen 


Guarding at the door of the kitchen. 
Guarding the kitchen store 


458 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


Suna Chandra Surya Kalapat 
Tarasa Sebaka 


Upachar Chamar Sebaka 
Ratna Alata Sebaka 
Sunabeta Sebaka 

Khadi Binchiba Sebaka 
Pahanti Kabata Pheda Sebaka 


Suna, Rupa, Tamba, Kansa, 
Jagada Maja Sebaka 


Sambhu Vaidya Sebaka 
Dudhaghar Jagia Sebaka 
Bhiana Nijoga Bisoi Sebaka 
Gouda Nijoga Bisoi Sebaka 
Ratna Kama Bindani 


Suna, Rupa Matha Kama Bindani 


Solachtta Bindani Sebaka 
Chinhara Mahara Sebaka 
Siputi Maharana Sebaka 


Pani Sankhua Sebaka 


Guari Pradhan 


Chuhana 

Kamar Kanta 

Kala Kanati 
Daekhunia Vaishnaba 


Bhajani Nijoga 
Panjia Karana 
Khanda Sakara 


Para Khatia 


Tarasa (a flat umbrella) holding service 


Whisk holding service 

Fanning service to the deities 
Cane holding service 

Fanning service by a cloth 

Door opening in the early morning 


Utensil cleaning by rice powder and tamarind 


Ayurvedic doctor's service 

Milk-room watching 

Food ingredients supply 

Milk supply 

Jewellery work 

Fire work of ornaments 

Solachita ornament making 

Precious metal identification and valuation 


Symbol-mark works on deity’s clothes and 
stitching 


Conch shell blowing 


Reporting of complains and grievances of the 
sebakas to the Parichha 


Granary management 

Iron nail supply 

Instruction regarding procession 
Singing and drum beating 


Cymbal playing for the minor deities in the temple 
compound 


Record maintenance of daily events in Madala 
Panji 

Sweet coconut balls and sweet puffed rice 
supply 


Burial works of polluted food and water supply 
for the water play of the deities. 
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Sarkari Mahapatra 


Mansing Mahapatra 


Sabha Rekha Mahapatra 


Gharua Karana 


Kuaada Sebaka 


Aria Sebaka 


Padma Kadali Tola Sebaka 
Kshetra Baidya Sebaka 
Dudhaghara Sebaka 
Baragotha Palei Sebaka 


Dhanaghar Sebaka or Kotaita 
Sebaka 


Udania Muduli Sebaka 


Tirthamatia Sebaka 
Khetra Jagia Majhi Sebaka 
Badyakara Sebakas 
Parikhya Sebaka 


Information service to Raja (regarding the deities 
and the temple) 


Information giving and coordination work among 
the Raja and the sebakas 


Instruction to the sebakas and supervision of 
their works 


Information supply to the Raja regarding the 
temple affairs when he holds meeting at 
Mahashram Beherana at Barunai 


Responsibility of scaring the crows away from 
the food offerings 


Boat service to the deities during invasion by 
Jabans 


Banana Garden Management 

Ayurvedic doctor of Puri town 

Sebaka in charge of milk store 

Head of Milkmen in charge of herds of cattle 


Sebaka in charge of paddy store 


Sebaka in charge of winnowing away chaffs from 
paddy 


Sebaka in charge of cleaning tanks 
Watchman of Puri Khetra 
Drum player and musician sebaka 


Supervisory duties 


The above noted comparison of the Karmanga or Karmani with the 
Record of Rights also shows that there are a few services which are found in 
the Record of Rights, but not in the Karmanga. Some of these services may 
be recently introduced, but most of them must have been performed in the 
remote past. But it is not clear which of the Sebakas mentioned in the 
Karmanga were performing these services. It is necessary to give an account 
of the nature of the services of these sebakas who are missing in the 
Karmanga, so that the reasons for such omissions may be found. The following 
statement gives information regarding Sebakas mentioned in Record of Rights 


but not in Karmanga 
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Type of Sebaka 


1; 


10 


11. 


12. 


13. 


14 


15. 


Gochikar (28) 


Khatuli (40) 


Paik Seba (44) 


Amalutoli and Purakharada (51) : 


Bahara Deul Suar (54) 
Bahara Deul Jogania (55) 


Panikipata (60) 


Nikapa or Gandhan Nikapa (61) : 


Gita Gobinda (74) 


Patarbandha (81) 


Kalabethhia (94) 


Ratha Bhoi (97) 


Mala Chula Sebaka (98) 


Banua (99) 
Dayana Patri (117) 


Type of Function 


The Gochikar sebakas watch at the Jaya Vijaya 
door and do not allow any pilgrim to enter the 
sanctum during restricted time 


To place three wooden seats in front of the 
deities during Abakasa Puja 


These sebakas remain present in the temple 
throughout the day and execute the orders 
of the temple authorities 


These sebakas prepare sweet ingredients 
This sebaka offers to the goddess Lakshmi 


These sebakas receive from the store all! the 
food ingredients and give them to Bahara Deula 
Suara for cooking 


These sebakas cut all the vegetables, which 
are used for the preparation of curries in the 
temple kitchen 


Keep separately coconut, hing, jira, ginger and 
other types of spices in the store room. 


This sebaka sings songs from Gita Gobinda in 
front of the deities 


This sebaka wraps the cakes with leaves into 
packets and gives over to Tatua Sebaka who 
carries them from the temple to the palace 


These sebakas draw the chariots with others 
during annual! Ratha Yatra 


These sebakas collect labourers and engage 
them in the construction of the Chariots. 


These sebakas prepare tuffs of flowers with 
tulasi leaves, and supply them to Khuntia 
sebakas for adoration of the deities. 


These sebakas supply necessary fireworks. 


This sebaka accompanies the Patuara which 
proceeds from the temple to Jagannath Ballava 
Matha on the occasion called Dayana chori 
festival. 


Continuity and Changes of Services 


A glance at the statement shows that some Sebakas are performing 
now more than one service for which there were separate Sebakas in the 
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past. For example, the services of Rosa Dhopakhalia, Angarua, Gobarpania 
and Rabadia which are mentioned under Serial No.56 of Record of Rights 
have been clubbed together and are now performed by a single category of 
Sebaka, which was not so in the past. In the past Rosa Dhopakhalia, Rosa 
Angarua, and Rabadia were three different Sebakas and there was no such 
service like Gobarapania. Similarly, Badu Suar mentioned under Serial No. 49 
of the Record of Rights performs services connected with preparation of 
cakes, porridge, curry, sweet drink and items from coconut and curd. Each of 
these services was performed in the past by separate Sebakas and there 
were thus six different Sebakas mentioned under Serial No. 120 to 125 in 
the karmangi. Therefore combination of services is one of the reasons of the 
reduction in the number of category of Sebakas enlisted in the Record of 
Rights. 


The service called Rosa Chhatisa Nijoga mentioned under Serial No. 92 
of the statement shows how the service of cooking rice was split up into 
seven different subsidiary services involving such correlated activities such as 
the supply of water, cleaning and washing rice, putting washed rice in cooking 
pot, setting fuel in oven, stirring rice in pot while being cooked, taking out 
pots from oven after rice is boiled and decanting surplus water. Each of these 
works was assigned to a group of separate Sebakas and there were thus 
seven groups of different sebakas to perform the service of cooking rice. 
Such type of splitting up of services into minor sections and assignment of 
each section to specific Sebaka groups are uncommon with the present day 
service organization of the temple. 


Taking specific services into consideration it is found that certain services 
which were in existence in the past being found obsolete in the present time, 
such services have been dropped out in the present service organization of 
the temple. The administrative arrangement was very much elaborate in the 
past. There were Parichhas who were vigilant over the Sebapuja of the temple 
and particular about the maintenance of discipline among the Sebakas. Since 
the post of the Parichha was dropped his assistant Guharia Pradhani Brahmin 
was no longer required. There were specific scribes who used to make daily 
trips to Khurda, where the Gajapati Raja resided, to inform him about the 
temple affairs. Some of these scribes (Karan) were Sarakari Mahapatra, 
Mansingih Mahapatra, Sabha Rekha Mahapatra, Gharua Karan who were 
collecting information about the affairs of the temple and were informing the 
Gajapati Raja regularly. 


Watch and ward was very strict in the past. There were sebakas who 
were watching the store, kitchen and other places in the temple. The Sebakas 
of such categories as Rosadwara Jagia and Rosa Saraghara Jagia, Bahara 
Bhandara Mekapa, Pahadaghara Mekapa, Duara Naik, Bhandara Jogia Taraka, 
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and Brundaban Naik come under the category of watch and ward services 
which have been dropped in our time. 


As the rituals were ramified into many minute details and numberless 
paraphernalia were observed in the matters of holding multi-coloured and 
different types of umbrella, providing music in accompaniment of dancing 
and singing at the time of offerings, worship and Abakash, different items of 
work were assigned to different sebakas each performing a specific service. 
There were thus multiplicity of ritual services with specified Sebakas in the 
past. The services of such Sebakas as Andola Badu, Dharjyara, Suna Dihudi, 
Bhoga Manohi, Muruja deba. Brahmana Samartha, Sudra Samartha, Rosa 
Saraghar Mekapa, Bhitara Garia Badu, Bahara Garia Badu, Bhata, Suna 
Chandra, Surya Kalapata, Tarasa, Upachar Chamara, Ratna Alata, Sunabeta 
Sebaka, Khadi Binchiba, Parakhatia, Pani Sankhua, Dakhina Vaishnaba, and 
Bhajani Nijoga are either clubbed with other services or dropped altogether. 


There was a granary in which paddy was stored. The tenants used to 
supply paddy of the lands of the endowment which they held. Large number 
of different categories of Sebakas were attached to the granary. Some of 
them kept accounts of paddy (chuhan), some were in charge of cleaning, 
husking and storing paddy (Dhanaghara Sebaka and Madani Muduli) and some 
others employed to watch (Dhanaghara jagia) and keep record of distribution 
and use of paddy. Since the granary is non-existent the Sebakas associated 
with it become redundant. 


Similarly, the endowment used to maintain a dairy at the headquarters 
and in ritual centres. Milk and milk products used to be supplied from such 
centres. This section required Sebakas for receiving milk and milk products, 
storing them, preparing food items from milk and diary products, keeping 
account of supply and utilization of dairy products, guard the milk products, 
and maintenance of dairy and enumeration of cattle of different herds and 
taking care of health of all cattle, in each herd. Since the dairy is no longer 
existent the services of the Baragottha Palei Sebaka (in charge of 12 herds 
of cows), and Dudhaghar Sebakas (watchman of milk store) are not required. 
Today one will find a group of sevakas titled as Puspalaka. They are assigned 
to adorn the images. 


Likewise different categories of Sebakas were in service as gardeners 
to maintain vegetable, fruit and flower gardens and to supply the products of 
these gardens to. the temple. Several smiths—goldsmiths, brass; smiths, 
blacksmiths, were in service to make and repair ornaments and jewellery, 
pots, pans and utensils and objects of iron. There were special sebakas who 
were in charge of making and mending beds, mosquito nets and various 
types of dress. Ayurvedic doctors were in temple service to take care of the 
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patients and supply medicine and provide relief to the needy persons, Sebakas 
and inhabitants of Puri. Sebakas were there to watch the whole Shri Kshetra 
and keep the sacred tanks renovated and in proper maintenance. The elephants 
maintained by the temple were under the charge of Mahuntas and these 
Sebakas used to decorate the elephants and accompany as an essential 
paraphernalia in all processions. Sebakas were stationed at the strategic points 
like ferry ghats with boats ready to carry the deities away to places of safety 
at the tune of emergencies and attack on temple. 


When these services were dropped the Sebakas like Padma Kadali Tola 
(Banana orchard), Mali Sebaka (gardener), Chinhara mahar (to identify and 
test the purity of gold/silver), Ratna Kama Bindani, Suna, Rupa matta Kama 
Bindhani and Solachita Bindhani (all goldsmiths), Kansari Maharana (Brass 
worker) and Kamar Kanta (blacksmith) Jaripatuka (stitching clothes) and 
Siputi Maharana (marking cloths), Sambhu Vaidya and Kshetra Vaidya 
(Ayurvedic doctors), Khetra Jagia (watchman of Puri town), Tirtha matia 
(tank cleaner and maintainer), Patahati mahunta (caretaker of elephant), 
and Area Sebaka (stationed at ferry ghat with boat ready to shift the deities 
to a place of safety) were no longer required. 


When the temple administration passed into the hands of the State 
Government after independence, the services of Padusi Siropa who was issuing 
orders of Gajapati Raja, and Guhari Pradhan who was listening to the 
grievances of the Sebakas, became superfluous and therefore, their-services 
were abolished and the concerned Sebakas were disbanded. 


Attenuation in ritual services is marked in dancing, singing and the 
practices of musical plays which were an integral part of worship. For example, 
the services of Joda Kahalia (twin bugles), Upangia (upang is a kind of kettle 
drum), Jantrakara (flute) do not feature in the Record of Rights. After the 
management of the temple was taken over following the abolition of feudal 
system, the temple administration observed austerity in the Sebapuja and 
accordingly there came about reshuffling, clubbing, dropping services. For 
example, some services of such Sebakas as Panjia Karan (custodian of 
almanac), Suansa Saraghar Mekapa (collection of extra wood after 
construction of chariots), Deula panhara (sweeping the temple compound), 
Bhitarabedha Sebaka (distributing Khei), Pahanti Kabata Feda (breaking the 
sea! of the door), Bhiana Nijoga Bisoi (supplying foodstuff to the kitchen), 
Panasuna Jogania (supplying betel leaves), Gua Bisoi (supplying betel nuts), 
Luna Khatiba (supplying salt) and Khandasakars (supplying sweet coconut 
balls), were either dropped in some cases or clubbd with other services. 
There are certain Sebakas who were serving both at the palace and the 
temple. The Gharua Karana was one of them His duty was to keep records 
of daily activities in the temple, keep an eye on the Sebakas and report 
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everything about the temple to the Gajapati Raja. While he was in the palace 
at Khurda he was also looking after the management of the palace. Likewise 
the Phulbadu as a temple Sebaka used to supply flowers for the decoration 
of the deities and as a palace Sebaka, he used to carry all used flower garlands 
to the palace where the Gajapati Raja used to offer prayers to such sacred 
flowers. There were two other Sebakas who were associated with the Gajapati 
Rajas. One was Brahmin Karatia Muduli (making sandal paste and supplying 
both to the temple and palace) and the other was Tola Badu to collect after 
those were used at offerings and worship and carried to the palace for the 
Gajapati Raja to make use of them at the time of worship. With the liquidation 
of supremacy of the Raja of Puri over the Jagannatha Temple the royal family 
was deprived of the privileges of getting services of these Sebakas and 
consequently, such services became disintegrated. 


List No.13 
(Prepared by Gromes in 1805) 
The Establishments of the Temple 


1 Mooderut 2 Poojarey Pandah 

3. Hoompalia -do- 4. Rookeeney Putreka Pundah 

5. Singarey Pussoopauluck 6 Chattisa Neejoog Naik 

7. Tulcho Moha Patter 8. Ussorrurrah Dhura Sebuck 

9. Doorbakhaut Dewa Sebuck 10. Bhiturchoo Maha Patter 

11. Moodooley Mahajun 12. Beerburbana Sebuck 

13. Moosah Dhurat Sebuck 14. Nund Sebuck 

15. Bhismook Rajah Sebuck 16. Duyta Putty 

17. Putty Maha Patter 18. Poospaunjully Bundapunnah 
Sebuck 

19. Bissodhatree Takoorany Sebuck 20. Treemook Singaree Dutt Sebuck 

21. Mahajun 22. Dukhin Ghur Macap 

23. Dolegovind Deb Sebuck 24. Rogoonath Sebuck 

25. Joygopaul Sebuck 26. Uddittykusup Sebuck 

27. Dussaruth Cowsullea Sebuck 28. Bushoodeb Daybucky Sebuck 

29. Bhetur Bhundar Macap 30. Rutno Binchoney Sebuck 

31. Bahar Bhundar Macap 32. _. Sammoo Khoonteah 

33. Behara Khoonteah 34. “Mundoney Khoonteah 

35. Rookoona Khoonteah 36. Ghorahbarick Khoonteah 

37. Margar Jagah Khoonteah 38. Changrah Macap Khoonteah 

39. Ukhund Mecap 40. Muddaraks 

41. Khutsaz Macap 42. Puttree Burroo 

43. Gurahburroo 7 44. Bahar Gura Burroo 

45. our Burroo 46. Bhoag Sytah 
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51. 
53. 
55. 
57. 
59. 
61. 
63. 
65. 
67. 
69. 
71. 
73. 
75. 
77. 
79. 
81. 
83. 
85. 
87. 
89. 
91. 
93. 
95. 
97. 
99. 


101. 
103. 
105. 
107. 
109. 
111. 
113. 
115. 
117. 
119. 
121. 
123. 
125. 
127. 
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Purickho Burroo 

Soodoo Soaur 

Hurap Naik 

Damooriah Sebuck 

Chucka upsur Sebuck 
Sreemoka Paukhalun Purrihary 
Pooran Pundah 

Kurmoneah Sebuck 

Culla Chutter Sebuck 

Trass Sebuck 

Megdumbur Sebuck 
Khuttoley Sebuck 

Soaur Maha Sowar Neejoog 
Pitta Soaur 

Tolah Burroo 

Maulpoah Soaur 

Morfoly Purkhiah 

Beeree Boaha 

Haundey Jogniah 

Chama dewriah 

Gochakar 

Dess Pradhaun 

Taruck 

Pauniah Auput 

Russo Mecap 

Parub Jattra Jaginiah 

Bahar Dewry Joganiah 
Ghutuarry 

Dusangoe Googul Ghuttooary 
Uchinta Puhundo Dip Bussa Sebuck 
Goondecha Nugur Dwarey 
Durponeah 

Persaud Buroo 

Buttoomol Pauney Coond Sebuck 
Koat Bhoag Panneah 

Dhun Sebuck 

Dunna Malley 

Haundolla Burrow 

Koa Dowreah 

Ungrowah 

Rabareah 
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48. 
50. 
52. 
54. 
56. 
58. 
60. 
62. 
64. 
66. 
68. 
70. 
72. 
74. 
76. 
78. 
80. 
82. 
84. 
86. 
88. 
90. 
92. 
94. 
96. 
98. 


100. 
102. 
104. 
106. 
108. 
110. 
112. 
114. 
116. 
118. 
120. 
122. 
124. 
126. 
128. 


Biturburhah 

Unnoosur Soodoo Soaur 
Beeria Juginiah 

Dundoo Puhara Sebuck 
Aultee Kanna Sebuck 
Joymungul Aurutty Sebuck 
Tirto Sebuck 

Dundoo Chutter Sebuck 
Kutonee Chutter Sebuck 
Nettoollar Sebuck 
Astaun Purreharey 

Maha Soaur 

Puntee Burroo 

Burroo Soaur 

Thauley Soaur 

Khoat Bhoag Jagiah 
Russye Pyke 

Tooah Butty 
Poospaunjelly Dewriah 
Purriharey Nejoog 

Doaur Naik 

Shye Naik 
Jitkar Moodooley 

Maha Bhuye 

Koat Bhoog Jaganiah 
Gopaul Bullub Jaganiah 
Bahar Dewrey Bhoag Soaur 
Tilumlah Ghuttooary 
Chunder Dip Ghuttooary 
Dwary Sebuck 
Chaup Dwarey 
Pautter Majrah 
Russuye Pauney Coond Sebuck 
Noogah Dhoah 

Poojah Tooisey Sebuck 
Choonarah and Dhuza Banda 
Beemaun Buroo 
Saulgraum Sebuck 
Dhout Pauckhalleah 
Gover Pauneah 
Choonakota Sumutta 
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129. 
131. 
133. 
135. 
137. 
139. 
141. 


143. 
145. 
147. 
149. 
151. 
153. 
155. 
157. 
159. 
161. 
163. 
165. 
167. 
169. 
171. 
173. 
175. 
177. 
179. 
181. 
183. 
185. 
187. 
189. 
191. 
193. 
195. 
197. 
199. 
201. 
203. 
205. 
207. 
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Berry butta Summertta 
Choona Mapah 
Cahaleah 

Binakar 

Purub Jattoa apota 
Sukulee Munjah 

Kurta Moodooley 


Chaumoo Jattish 
Coomaur Besye Sebuck 


Oopoochaur Chamur Sebuck 


Soota Saubuily Sebuck 
Rutno Paudooka Sebuck 
Too! Chamur Sebuck 
Kullah Jhara Sebuck 
Langka Sebuck 
Burgunna Langka 
Naukbinda Sebuck 

Sole Chitta Sebuck 
Rutno bindaney 

Patah Banda Sebuck 
Butto Bautooliah 
Bauruye Bissocurmah 
Chetrokar Sebuck 
Suhochro Gurrah Ojah 
Huraty Sebuck 
Pathooreah 

Nullah Currah 

Kote Soah Seah 
Chucka upsur Seha 
Guddy Seha 

Bawoots Tumba Sebuck 
Bhetur Mahoorey Sebuck 
Gauch Cutta Sebuck 
Aik Nucky Sebuck 
Tellengey Baudakar 
Maudooleah Sebuck 
Sumpeordah Nejoog 
Bhetur Gayaney 

Toolah Bhunah 

Jawrah Sebuck 
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130. 
132. 
134. 
136. 
138. 
140. 
142. 


144. 
146. 
148. 
150. 
152. 
154. 
156. 
158. 
160. 
162. 
164. 
166. 
168. 
170. 
172. 
174. 
176. 
178. 
180. 
182. 
184. 
186. 
188. 
190. 
192. 
194. 
196. 
198. 
200. 
202. 
204. 
206. 
208. 


Chaoul Bucha Sebuck 
Ghoontooah 

Tool Sencha 

Mundoney Bunda Sebuck 
Mucker bara gooreah 
Petul caum Munjah 

Maha Soogundey Deurey 
Sebuck 

Khoorey Naik Sebuck 
Coomaur Bajayeah Sebuck 
Choorey Khundah Sebuck 
Tir Cornman Sebuck 
Khuddy Sebuck 
Toolalotoa Sebuck 
Perdhaney Sebuck 
Behara Langka 

Pyke Sebuck 

Sekarbinda Sebuck 
Chinarah Sebuck 
Tomrah bindaney 
UrgurJogeah 

Buyruck Sebuck 
Roopkar Sebuck 

Lahar Sebuck 

Kuttah Sebuck 
BhakootSebuck 

Khurka Soah Loah 
Mooldah Soah Seah 
Duyee Sebuck 

Dundoo Chutter Seha 
Tatoo oo!llar Seha 

Pattra Sebuck 

Gunah Burat Sebuck 
Paunjee Macap 

Bug Sanneul Sebuck 
Tumokeah Sebuck 
Sumkhoo Sebuck 
Nettokey Sebuck 

Paun Sakha Masaul dhurah 
Koondrarah Sebuck 
Dhooley Kutna Sebuck 
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209. Hautey Mahoot Sebuck 
211. Nuhobut 

213. Jyetolah Burmacharrey 
215. Moho Setty or Rujuck 
217. Rut Russee Bhanga 


1 Dewool! Poorohit Sebuck 
2nd. Purcheeah Sebuck 
3rd Purcheeah Sebuck 
4th. Purcheeah Sebuck 


4. Deuool! Kurn Sebuck 
6. Bhandar Naik Sebuck 
8. Tundkar Burgun Sebuck 


10. Aumin Sebuck 

12. Cheahwoo Sebuck 

14. Kotekurn Sebuck 

16. Behera Sebuck 

18. Dess Kurn Sebuck 

20. Puneah Kurn Sebuck 

22. Puschim Dwar Burgun Sebuck 


24. Bhoage Gomashta Sebuck 
26. Khursodah Sebuck 

28. 4 Gomashtahs of Purchauhs 
30. Sookey Gomashtah 

Bahar Dewool Shewuck 

1 Putitpaubun Sebuck 

3. Nirsing Gunness Sebuck 

9. Luchmey Nursingo Sebuck 

7. Hatto Mooktessur Sebuck 

9. Batta Kristno Sebuck 

11. Butta Uppreoss Sebuck 

13. Butta Gunness Sebuck 

15. Oodgar Markundessur Sebuck 
17. Butta Mungulla Sebuck 

19. Chundenssur Sebuck 

21. Khetterpaul Sebuck 

23. Butto Hunnomunt Sebuck 
25. Bheetur Nursingo Sebuck 


27. Khoorey Gunness Sebuck 
29. Beemolakhey Sebuck 
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210. 
212. 
214. 
216. 
218. 


2. 
3. 


Naugarchee Sebuck 
Enderdumun Khurkha 
Gow Rakhowall 
Ruttoo Bhuye 

Bahar Pawrah 


1st. Purcheeah Sebuck 
Sutaishazaree Purcheeah 
Sutaishazaree Naik 
Sutaishazaree Tusildar 
Turrow Putnaik Sebuck 
Changrah Kurn Sebuck 
Dugrah Burgun Sebuck 
Ruso Byete Kurn Sebuck 
Pindeka Sette Sebuck 
Map Syte Burgun Sebuck 
Ruso Kurn Sebuck 
Nirmatlloo Kurn Sebuck 
Putnaik Burgun Sebuck 
Sauties Hazarey Byet Kurn 
Sebuck 

Purb Jattra Gomashta Sebuck 
Chur Chyte Sebuck 
Dhurza Sit Sebuck 
Sakaliah Sebuck 


Cossy Bissonath Sebuck 
Radhabullub Sebuck 
Bindabunchund Sebuck 
Merda Narain Sebuck 
Ugnissur Sebuck 
Balmookund Sebuck 
Rissessur Sebuck 
Buttessur Sebuck 
Endrauney Sebuck 

Ununt Poorsoottum Sebuck 
Butto Bulram Sebuck 
Madun Ray Sebuck 

Putty Maha Pattero Gopaul 
Sebuck 

Buddry Narainey Sebuck 
Bankaroy Sebuck 
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31. Mundoney Ghur Mahadeb Sebuck 32. Mohun Ray Sebuck 

33. Bhundo Gunness Sebuck 34. Kisso Ray Sebuck 

35; Surressutty Sebuck 36. Susty Devey Sebuck 

37 Neelmadub Sebuck 38 Bara Kallayka Sebuck 

39 Dudy Bamun Sebuck 40 Maha Luchmey Sebuck 

41 Soorjodeb Sebuck 42 Gopaul & Dudy Bamun Sebuck 

43 Russick Ray Sebuck 44 TandobessurSebuck 

45 Hoyagrieve Sebuck 46 Bally Narain Sebuck 

47 Bully Patalessure Sebuck 48 Buycoontessur Sebuck 

49 Buycoont Naut Sebuck 50 Ooturoyney Sebuck 

51 Setulah Dewy Sebuck 52 Belmool Lokenath Sebuck 

53 Cossissur Sebuck 54 Issanessur Sebuck 

55 Burmacharies Narain Sebuck 56 Chittun Chyton Sebuck 

57 Aunund Bardeb Sebuck 58 Saum Ray Sebuck 

59 Dendoy! Sebuck ଠେ Swaoariy Mundeet narainey 
Sebuck 

61 Swaoariy Mundeet Rogoonaut Sebuck 62 Swaoary Mundeet Gopeenaut 
Sebuck 

63 Tirtheahdeb Sebuck 64. Chytunno Sebuck 

65. Gopaul Sebuck 66. Barra Rogoonaut Sebuck 

67. Koonjabehary Sebuck 68. Nissa Nirsing Sebuck 

69. Nissa Buraho Sebuck 70. Nissa Treebekurn Sebuck 

71. Goroor Sebuck 72. Bhoobnessur Sebuck 

73. Brummah Sebuck 74. Juggomohun Chitur Nursing 
Sebuck 2 

75. Khumboo Chytun Sebuck 76. Joybejoy Sebuck 

77. Soorjo Poojah Sebuck 78. Pakasala Gunness Sebuck 

79. Kawa Gunness 2 Sebuck 80. Kowell Nursingo Sebuck 

81. Dukhin Durjah Nursing Sebuck 82. Chaurey Dwar Hunmunt Sebuck 

83. Punchoo Mook Hunmunt Sebuck 84. Dwadus Mahabeer Sebuck 

85. Chucker Narain Sebuck 86. Chitro Suttobody Sebuck 

87. Cheetro Mahadeb Sebuck 2 88. Hurrychundey Sebucks 2 

89. Cheetro Rogoonaut Sebuck 90. BheerbhudderSebuck 

91. Duckinghur Luchmey Sebuck 92. Behorano Hunnoomunt Sebuck 

93. Cheetro Gunness Sebuck 94. Puncho Mook Gunness Sebuck 

95. Gokurnessur Sebuck 96. Yongtessur Sebuck 

97. Joytessur Sebuck 98. Cheetro Mungolla Sebuck 

99. Luckmey mundeet Chetro Hanumunt 100. Bhaunder Deb Sebuck 

Sebuck 

101. Duckin Dwar Chetro Hanumunt Sebuck 102. Urroon Khumbhun Hunumunt 

Sebuck 
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103. 
105. 
107. 
109. 
111. 
113. 
115. 
117. 
119. 
121. 
123. 
125. 
127. 
129. 
131. 
133. 
135. 
137. 
139. 
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Chyton Takoor Sebuck 
Jumassur Sebuck 

Copaul Mochun Sebuck 
Bellessur Sebuck 

Seth Madub Muchoo Madub Sebuck 
Kunnonursing Sebuck 
Totah Gopeenauth Sebuck 
Chaur Gunnoputty Sebuck 
Oogur Sin Sebuck 

Allum Chundee Sebuck 
Urdhasoney Sebuck 
Churcheka Sebuck 

Ullaie Pudmah Sebuck 
Chaumoondah Sebuck 
Nairainey Sebuck 
Barrahey Sebuck 
Hurchundy Sebuck 

Supto Matree Sebuck 
Choorungo Davey Sebuck 
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104. 
106. 
108. 
110. 
112. 
114. 
116. 
118. 
120. 
122. 
124. 
126. 
128. 
130. 
132. 
134. 
136. 
138. 


Lokenath Sebuck 
Markandessur Sebuck 
Nifkuntessur Sebuck 

Bally Nursingnath Sebuck 
Seedussur Beddessur Sebuck 
Surgodwar Lokenath Sebuck 
Banalem Sebuck 

Sooha Gunnoputty Sebuck 
Surgodwar Hunnomunt Sebuck 
Putty Deb Sebuck 

Murreechy Sebuck 
Ramchundey Sebuck 
Jarroomull Sebuck 

Duckin Collyka Sebuck 

Surbo Mungullah Sebuck 
Basooly Sebuck 

Rookooney Sebuck 

Ullaie Daney 3 Sebuck 
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The Evolution of the Priestly Power 


Gaganendra Nath Dash 


Part I (The Gangavamsa Period ) 
Background 


Our starting point is a legendary tradition and that will set the tone of 
what is to emerge out of this paper. The tradition is recorded in Rémanuja 
Divya Caritéai!. According to this tradition Ramanuja, the celebrated South 
Indian Vaisnava saint, on his way from North India, came to Puri. He was 
distressed to see the heterodox mode of worship prevalent at the shrine of 
Lord Jagannatha and the lives of the priests there. When he attempted to 
reform both the mode of worship and the lives of the priests as prescribed in 
Pancaratras with the support of the king, the priests did not co-operate. 
Ramanuja, resolved to conduct the worship according to the Pancaratra sys- 
tem, appointed a new set of priests. The traditional! priests that very night 
went in a body to the shrine of Lord Jagannatha and complained against 
Ramanuja’s attitude. Lord Jagannatha liked the priests and their mode of 
worship. Therefore, he ordered Ramanuja to desist from carrying out his 
intended reform. But Ramanuja would not listen to him. So Lord Jagannatha 
directed Garuda, his mount, to convey Ramanuja during his sleep to Sri 
Kurmam (Andhra Pradesh). Ramanuja woke up the next morning and to his 
surprise found himself in a different place where Siva, in his Lingam form, was 
being worshipped. He, being a Vaisnava, could neither worship Siva nor could 
eat any food offered to Siva. He therefore fasted. In the night he was told by 
a ‘divine voice’ that the priests of that place and he himself had mistaken the 
‘tortoise’ form of Visnu for Siva lingam and that he should therefore start the 
worship of Visnu-Sri Kurmam forthwith. Ramanuja realised his mistake and 
started the worship of Visnu, the real deity of that Ksetra, there. 


This tradition is also found mentioned in Prapannamrta, another tradi- 
tional biographical work on Ramanuja by Anantacarya.? It is also briefly re- 
corded in the Rajabhoga section of Madala Panj/°, the chronicle of the 
Jagannatha temple of Puri, which was compiled most probably for the first 
time in the late sixteenth century or later. In it, Ramanuja’s name has not 
been mentioned and has been substituted by the term “Acarya” meaning the 
Master. There has been an attempt to connect this tradition with the Krsnaite 
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mythology and the incident has been placed wrongly during the reign of 
Gajapati Purusottama Deva (A.D. 1466-1497). 


Though this tradition glorifies the priests of Puri and supports their 
cause, it seems that it is not entirely a creation of the priests, as in that case 
it would not have found a place in two different traditional biographical works 
on Ramanuja, i.e. Ramanuja Divya Caritai and Prapannamrta, because this 
tradition records Ramanuja’s setback. Ramanuja’s visit to Puri Is also cor- 
roborated by Totadri-matha-guru-parampara*®. The sacred mark painted on 
the foreheads of Lord Jagannatha and Balabhadra corresponds exactly to 
the sacred mark painted on the foreheads of the members of Ramanuja sect 
and is supposed to be another indirect evidence of Ramanuja’s visit to Puri.® 
Though Ramanuja was not one of the Alwars, he had the highest respect for 
them and Ramanuja’s visit to Puri is also indirectly supported by the exist- 
ence of the deity Alalnatha in Brahmagiri, 16 miles from Puri.¢ (The word Alal 
has been derived from the word Alwar.) The name Emara Matha, a matha 
belonging to the Ramanuja sect existing in Puri, is also cited as another evi- 
dence in this connection. The word Emara, has supposedly been derived 
from the abbreviated form (embar) of the Tamil translation (em-peru-Man- 
ar) of Ramanuja’s other name, Manmatha.’ 


Therefore it seems probable that there is some kind of historical basis 
of this tradition besides, of course, elements of free imagination and super- 
naturalism which should not be taken too seriously. It seems that Ramanuja, 
with the support of the then ruling monarch in the control of the Puri tract, 
tried to introduce Brahminic mode of worship at the shrine of Lord Jagannatha 
in Puri. But the priests who were not adept at Brahminic rites — perhaps 
because they themselves were to a larger part still Non-Brahmins — were 
unable to adopt it (except painting the sacred mark on the foreheads of the 
deities). When Ramanuja, determined to carry on his reform proposals, en- 
gaged a new set of Brahmin priests, the opposition from the Non-Brahmin 
priests was vehement. In the face of their fierce resistance, in spite of the 
possible support of the monarch in control of the Puri tract, Ramanuja had to 


abandon his attempt. The opposition to Ramanuja was so vehement that 
Ramanuja had to flee during the night. 


Once we accept the probable historical basis of the tradition as men- 
tioned above we may draw the following hypothetical conclusions: 


lL. That Ramanuja — if at all — must have visited Puri prior to his self- 
banishment in the Hoyasala kingdom or the adjoining area in 1096 A.D. or 
thereabout to avoid the Cola persecution under Kulottunga I (1070-1118) 


(see above Kulke, chapter 9), i.e. when the later Somavamsis were ruling in 
the central Orissa including the Puri tract. 
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2. That the later Somavamsis were showing some interest in the Puri 
deity resulting in their support to Ramanuja which is significant because it 
both corroborates and is corroborated by two other traditions recorded in 
the Rajabhoga section of the Madala Panji. One of these traditions deals with 
the recovery and re-installation of Lord Jagannatha by Yayati Kesari 146 
years after the Raktabahu invasion when Jagannatha was hidden in a secret 
place near Sonepur* thus associating the Puri deity with the family history of 
the Somavamsis. Yayati Kesari of the Madal/a Panji tradition has been identi- 
fied with Yayati Mahasivagupta I (circa 922-955 A.D.) and the historical basis 
of this tradition has been accepted in the reconstruction of the history of the 
Jagannatha cult.!° Therefore it is quite likely that after an initial spell of the 
patronage of Brahminical Saivism, necessary from the point of view of con- 
solidation of their hold in the coastal Orissa, the Somavamsis revived their 
interest in the Puri deity because of their family association with the same. 
The other Rajabhoga tradition says that Siva-Bhuvanesvara ordered one 
Basudeba (Vasudeva) Bahinipati alias Basudeba Ratha to bring Codaganga, 
the son of the widow Ganga (goddess Ganga) and Siva-Gokarnesvara, from 
south and make him king of Orissa. Accordingly he went to south and invited 
Codaganga who came in disguise and occupied Cuttack and became king of 
Orissa. It appears that there was rivalry among the priests of the different 
Tirtha-based sub-regional deities, of whom Siva-Bhuvanesvara, Visnu- 
Jagannatha and Durga-Viraja were most famous in the coastal Orissa, to 
acquire a higher position i.e. the status of the regional deity at the expense 
of others. The popular epithet “Purusottama-putra, Durga-putra; Rudra- 
putra” later used by the Orissan kings, sometimes with slight variation, has 
most probably its origin in this rivalry and indicates that the competition for 
the recognition and patronage among the priests of these three deities ex- 
isted in earlier times and even during later Ganga and early Suryavamsa 
period, when the Jagannatha cult was at its height of predominance, the 
necessity to appease the followers of Siva and Durga was felt. Naturally 
enough, the revived interest of the later Somavamsis for the Puri deity, which 
might have been associated with their family history, annoyed the Saivas of 
Bhubanesvara, so long favoured and patronized by the Somavamsis. There 
is a clear hint in the Rajabhoga tradition that the last Somavamsi king was no 
more prepared to extend the favour. Therefore it is quite likely that they felt 
threatened when royal favour were withdrawn from them and invited 
Codaganga, a fellow Saiva and devotee of Siva-Gokarnesvara of Mahendragiri 
from south to invade Orissa with promises of help and support against the 
Somavamsis. So the Saivas of Bhubaneswara might have played a role in 
the occupation of Orissan throne by Codaganga. 


3 That the Puri deity was identified with the Brahminic deity Visnu- 
Purusottama and Visnu-Jagannatha sometime in the late 11th century to 
arouse the interest of Ramanuja in this worship. 
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4. That the mode of worship of this Purusottama-Jagannatha was not 
yet completely Brahminized and the priests were Non-Brahmins not adept at 
Brahminic rites. It is corroborated by the fact that event at the present time 
one comes across Non-Brahminic traits in the services of Lord Jagannatha 
as well as Non-Brahmin priests called Daita and Sudha’. 


But it is very difficult to explain satisfactorily the later part of the tradi- 
tion’ where the conversion of the Saivite priests and deity into Vaisnavite 
priests and deity at Sri Kurmam by Ramanuja has been narrated. Sri Kurmam 
was only eight miles from the Ganga capital at ‘Kalinganagara’ identified with 
modern Mukhalingam. Therefore it is unlikely that without the active support 
either of Rajaraja I Devendravarman (1070-1078 A.D.) or his son Codaganga, 
the then monarchs of Kalinganagara, Ramanuja could have dared to attempt 
such a bold venture especially after his setback at Puri. But Codaganga’s 
father was a Saiva and Codaganga was a staunch Saiva in his early career 
and there are reasons to believe that he remained so throughout his life.!* 
Moreover, as we have already seen, he was supported by the Saivas of 
Bhubaneswar in his bid to wrest central Orissa from the hands of the later 
Somavamsis because of the fact that he was a Saiva. Even if we accept for 
argument’s sake that Codaganga changed his faith under the influence of 
Ramanuja, it seems improbable that he ever supported such a conversion. 
Perhaps the Vaisnavization of Sri Kurmam was of different date and the 
process of legitimation associated Ramanuja’s name with this shrine as he 
was one of the most famous Vaisnava saints.’ 


To sum up, the priests of the tirtha-based sub-regional deities of Orissa 
were traditionally very powerful. At least according to the tradition they were 
not only powerful enough to withstand the incursions of the combined forces 
of the regional political power and religious leadership of the stature of 
Ramanuja but were able to influence the political history of the land. The 
priests of the Puri deity were particularly very powerful. Against this back- 
ground , which we reconstructed from legendary traditions, an attempt will 
be made to paint the picture of the evolution of the priestly power in Puri on 
the basis of more reliable historical traditions. 


The Gangavamsa Period 


It could have been very baffling to explain why Codaganga, a member 
of the Eastern Gangas who for centuries had remained devoted to Siva 
Gokarnesvara, after all the support he must have got from the Saivas of 
Bhubaneswar in his imperial design, and he himself remaining Saiva through- 
out his life, constructed a huge temple for Visnu-Jagannatha. But the back- 


ground already painted above can at least hypothetically provide the follow- 
ing answer: 
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That Codaganga — shrewd as he was — realised quite early that the 
Saivas of Bhubaneswar were too powerful for him to consolidate his position 
and regime without any interference. His concern in this regard was naturally 
very great as he might have been able to occupy central Orissa with the 
active support of these Saivas. Therefore, guided by the principle of consoli- 
dation of his power, he tried to create a counter-balancing force to the Saivas 
of Bhubaneswar and shift the religious-cultural capital of Orissa from 
Bhubaneswar to another place, thereby diminishing the influence Bhubaneswar 
exercised in the affair of Orissan politics. At this juncture, the Jagannatha cult 
came to him handy. He tried to create a counter-balancing force through the 
patronage of this cult of Jagannatha. As shown above by Kulke (chapter 9) 
the construction of gigantic temple for Lord Jagannatha was just an act of 
such politically motivated patronage. Codaganga’s suspicion of the Saivas 
seems to be the reason why he shifted the political capital of his empire to 
Sarangagarh,!¢ a few miles north of Bhubaneswar, which was the capital of 
the later Somavamsis,,” The further shifting of the capital to Cuttack by 
Anangabhima III (circa 1216-1239 A.D.) must be viewed in this light. It is 
interesting to note that Anangabhima III named his capital Abhinava Varanasi 
or ‘New Varanasi’, a name with a Saivite ring, perhaps to neutralize the Saivite 
suspicion. But at a later date he erected a temple and installed Lord 
Purusottama in his new capital. 


The immediate descendants of Codaganga continued the active pa- 
tronage of the Jagannatha cult and their motive was perhaps the same as 
Codaganga’s, i.e. to create a counter-balancing force to the powerful Saivas 
of Bhubaneswar. The patronage took the shapes of : 


(a) making land grants and other gifts to Lord Jagannatha®®, 


(b) construction of the temples of Jagannatha at the different places of 
the empire?®, 


(c) accepting Vaisnavism as their personal faith in which the influence of 
Narahari Tirtha?! might have played a crucial role, 


(d) accepting Lord Jagannatha as their over-lord which was the climax of 
this trend. 


The image of the Gangas as Saivas helped to neutralize the suspicion 
and ill-feeling of the Saivas of Bhubaneswar at the earlier stage of patronage 
of the Jagannatha worship. Moreover the Gangas were much more powerful 
unlike the weak Somavamsis and their military might and tactical move in 
shifting their capital to places beyond the reach of the Saivas of Bhubaneswar 
kept them (the Saivas) at bay. Whether they liked it or not, they did not 
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know how to alter the royal policy of the patronage of the Jagannatha con- 
sciousness. 


The policy of the Ganga kings made the Jagannatha worship gradually 
popular and effectively silenced the voice of the Saiva priests of Bhubaneswar 
in Orissan politics. Not only they lost their influence but for their own survival 
they had to adjust themselves to the new situation created by the popularity 
of the Jagannatha tradition.2?3 Accepting Lord Jagannatha as their over-lord 
and vesting the sovereignty in him the Ganga monarchs emphatically de- 
clared the triumph of the Jagannatha worship over the Bhubaneswar based 
Saivism and their freedom from the influence of the latter. 


The royal patronage enhanced the popularity and influence of the 
Jagannatha worship rapidly. With it the prestige, position and power of the 
priests of Lord Jagannatha — who were originally Non-Brahmins — grew. But 
at the same time the growing popularity and influence of the Jagannatha 
worship, ironically enough, threatened to undermine the position of these 
priests. As the name and fame of Sri Jagannatha spread beyond the border 
of the Ganga empire, pilgrims from all over India started visiting Puri and they 
expected a Brahminical shrine, i.e. a Brahminic deity worshipped by the Brah- 
min priests in accordance with the Brahminical mode of worship. To satisfy 
the feelings of these pilgrims it became imperative to strengthen the 
Brahminical elements in the worship. It may be mentioned here that a group 
of scholars led by Sayanacarya while commenting on Rgveda®* (circa 1370 
A.D.) made a reference to Purusottama-Jagannatha of Puri in contrast to 
[earlier] “Rgarthadipika” commentary by Venkata Madhava (written circa 
950 A.D.) which is quite significant”, because it suggested all-India Brahminic 
recognition of Lord Jagannatha. This Brahminic acceptance of Lord Jagannatha 
pre-supposed Brahminization of the shrine which must have taken place be- 
tween the 10“ and 14 century A. D. The Brahminic version of the 
Indradyumna legend as found in different Sanskrit Puranas, written between 
1312 and 1370 A.D., suggests again that the process of Brahminization, 
with its corollary the appointment of the Brahmin priests, started prior to 
that date. It seems, therefore, that the appointment of new Brahmin priests 
gained momentum not later than the late thirteenth century. This is indirectly 
corroborated by the account of Anangabhima in III (c. 1216-1239 A.D.) as 
recorded in the Rajabhoga section of Madala Panji.26 


The appointment of new Brahmin priests gradually threatened to un- 
dermine the position of the non-Brahmin priests and they were in a fix. Nei- 
ther they could resist the appointment of the Brahmin priests (for the fear of 
losing all-India Brahminic acceptance of their cult and consequently their po- 
sition and power) nor could they welcome the Brahmin priests with out- 
stretched hands (as it spelled the increasing dominance of the Brahmin priests 
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in the affairs of the cult, hence 
best of things and had to reco 
status of the Brahmin priests in 


their doom). They were prepared to make 
gnise — perhaps unwillingly — the priestly 
the worship of Sri Jagannatha. 


It may also be mentioned here that accepting Lord Jagannatha as 
their over-lord and placing their kingdom in his “Samrajya” (empire) placed 
the Ganga kings — perhaps without their complete comprehension in the 
beginning — under the influence of the priests of the Sri Jagannatha temple. 
Not only at the religious level of their power but also at the executive-cum- 
political level of their existence — which was the real source of their power 
hence primary in nature — they were made sub-ordinate to the priests as 
they (the priests) were spokesmen of Lord Jagannatha who was the ‘Sover- 
eign Lord’, at least, theoretically. The whole picture now underwent a trans- 
formation and the position of the kings became lower, at least theoretically, 
in comparison to the elevated position of the priests who assumed the role 
of spokesmen for the Sovereign Lord Jagannatha. 


The later Gangas, especially Narasimha IV (1377/78 - 1413/14 A.D.) 
and Bhanudeva IV (1413/14 - 35 A.D.), it seems, became aware of the 
danger from the priests. They tried their best to take counter-measures 
which consisted of: 


(a) switching back to Saivism in the matters of personal faith, 
and 
(b) ~ trying to control the temple administration and, through it, the priests. 


We know the family history of the Gangas (Ganga Prasasti) from nine 
different copper plate inscriptions so far discovered. Out of these two copper 
plate inscriptions, i.e. Dasagoba plates by Rajaraja III (1198/9—1212/8 A.D.) 
and Nagari plates by Anangabhima III (c. 1216—1238/9 A.D.) belonging to 
the early Ganga period do not concern us here. Out of the rest belonging to 
the late Ganga period, Narasimha II (1278/9—1308/9 A.D.) in his Alalpur, 
Kendupatana and Asankhali plates, Bhanudeva II (1308/9—1327/8 A.D.) in 
his Panjabi Matha plates and Bhanudeva III (1352/3—1377/8 A.D.) in his 
Kaijanga plates had started their family history with an invocation to 
Narayana® indicating Vaisnavism as their personal faith. But Narasimha IV 
(1377/8 - 1413/4 A.D.) suddenly changed this tradition and in his Kenduli 
and Sankarananda Matha plates started the family history with an invocation 
to Siva. 


Narasimha II (1278/9—1308/9 A.D.) 
Alalpur plates Om Namo Narayanaya 


Kendupatana plates (3) Om Namo Narayanaya 
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Asankhali plates Om Namo Narayanaya 
Bhanudeva II (1308/9—1327/8 A.D.) 
Panjabi Matha plates ... Om Namo Narayanaya 


Narasimha III (1327/8—1352/3 A.D.) 
Bhanudeva III (1352/3—1377/8 A.D.) 


Kaijanga plates Om Namo Narayanaya 
Narasimha IV (1377/8—1413/4 A.D.) 
Kenduli plates Om Namah Sivaya 


Sankarananda Matha platee Om Namah Sivaya 


This is very significant. Gangas, who were Saivas for centuries, had 
switched over to the Vaisnavism sometime after the conquest of Orissa 
proper by Codaganga in their zeal to patronize the Jagannatha worship. But 
it seems, Narasimha IV switched back to the Saiva fold. It has also been 
observed that the later Gangas were not prepared any more to accept the 
over-lordship of Lord Jagannatha and to rule as his deputy’. These were — 
it seems — reactions to the influential position of the priests of the Jagannatha 
temple. It seems also that the later Gangas tried to control the temple or 
tradition administration as a counter-measure to priestly influence and power. 
But it was already too late and the priests were not willing to part with their 
power and position, their influence and freedom of action. They were not 
prepared to allow the kings to meddle with the administration of the temple. 
To the attempts of the kings to control the priests, among whom the non- 
Brahmin priests must have been quite dominant, their reaction was very 
sharp. A legendary tradition in Rajabhoga provides evidence to that effect. 


According to this tradition once king Nihsanka Bhanu Deva of the Ganga 
dynasty came to visit Lord Jagannatha. The worshipper (pasupalaka) found 
nothing to give the king as oblation because there was neither flower nor 
tulasi on the body of Sri Jagannatha. There was a garland of dayana flower 
on the head of this priest worshipper. He brought it from his head secretly 
and gave it to the king as oblation. The king found a hair in the oblation of 
flower garland and became suspicious. He enquired how it was possible to 
find a hair in the flower garland offered as oblation. The priest became nerv- 
ous and replied that there were hairs on the head of Lord Jagannatha. On 
hearing this, the king got angry and got the priest taken into custody and 
ordered him to show the hair on the head of Lord Jagannatha. (In fact there 
are no hairs on the head of Lord Jagannatha.) Lord Jagannatha knew the 
nervousness of the priest and ordered the king in a dream, “Why do you 
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trouble the priest (sevaka)? You yourself will see the hair on my head at the 
time of morning decoration.” The King woke up and came to darsana at the 
time of morning decoration. He saw hair hanging from the head of Lord 
Jagannatha. He was surprised and rolled at the feet of Lord Jagannatha. He 


then got the priest released from the custody and made best efforts to 
console him.?? 


| Though this is at best a priestly tradition, the historical basis of this 
tradition cannot be ruled out. Leaving aside the supernatural element in it, i.e. 
the intervention of Lord Jagannatha supporting the cause of the priests, the 
beginning and the concluding parts of the tradition, i.e. the initial interference 
of the king in the affair of the Jagannatha worship and the end of this inter- 
ference under pressure seems to be true.3° The pressure in fact comes from 
the priests, but in the name of Lord Jagannatha. Incidentally the term 
pasupalaka, designation of a section of priests in the temple, figures as early 
as in an inscription of Codaganga of the year 1114/ 1115 A.D. where it is 
mentioned as “pasapalaka”.3! These priests, existing at very early times, 
seem to be non-Brahmin, priests. Nihsanka Bhanudeva of this tradition can 
be identified with Bhanudeva IV, the last Ganga king.32 Even if, for argument’s 
sake, we do not accept the historical basis of this tradition, the functional 
analysis of this tradition leads us more or less to the same conclusion, i.e. 
the tradition was created and used by the priests to put a full stop to the 
interference of the later Gangas in the cult affairs. In other words, the later 
Gangas tried to interfere in the religious affairs and the priests resisted it 
vehemently using the name of Lord Jagannatha, who was depicted as the 
supporter of the cause of the priests. It must be pointed out here that in 
contrast to pre-Ganga phase — when the Orissan king seems not to have 
played an active role in controlling the priests but limited his activities to the 
support given to Ramanuja— in this phase the king personally spearheads 
the attack against the priests. 


In Oriya Mahabharata, written by Sarala Dasa during the reign of 
Kapilendra Deva (1435—1466 A.D.) the founder of the Surya dynasty, we 
find the non-Brahminic version of the Indradyumna legend? in contrast to 
the Brahminic version of the same found in different Sanskrit Puranic texts 
mentioned earlier. It appears that in this non-Brahminic version of the 
Indradyumna legend written by ‘Sudramuni’”*, the non-Brahmin and the Brah- 
min priests of Lord Jagannatha have been represented by Sabara Jara®* and 
Brahmin Basu?’ respectively. King Indradyumna and king Galava alias Gala 
Madhaba (Sk. Madhava) have represented the Orissan kings. The reactions 
of the Non-Brahmin priests to the appointment of the Brahmin priests on 
one hand and to the interference of the Orissan kings in the temple adminis- 
tration on the other, during the later Ganga period, have found reflection in it. 
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At the same time, it seeks to define the hierarchical position of these three 
groups (i.e. the non-Brahmin priests, the Brahmin priests, and the Orissan 
kings) in terms of Lord Jagannatha’s preference from the point of view of the 
non-Brahmin priests, in the account of securing of the holy log (daru). Ac- 
cording to this account when king Indradyumna noticed the daru in the ‘Rohini 
Kunda’ he engaged people to lift it out of the kunda. But the daru was SO 
heavy that they were unsuccessful3®. Indradyumna despaired and did not 
know what to do. Then Lord Jagannatha told him in a dream that only Sabara 
Jara and the Brahmin Basu would be able to lift it?” as it was not merely a log 
but the pinda, i.e. the very body of Krsna himself. Then king Indradyumna 
entreated both Sabara Jara and Brahmin Basu to help him in lifting the daru. 
When finally the daru was lifted the Sabara could lift it easily while the Brah- 
min could lift it with difficu/ty.3® This is suggestive. The log-lifting capability is 
the measuring-rod to determine a group’s (out of the three groups men- 
tioned earlier) relative proximity to Lord Jagannatha and its position in the 
cult hierarchy. Therefore it has been implied that the Non-Brahmin priests are 
nearest to Lord Jagannatha and hence have the highest position in the cult 
hierarchy. In contrast the Brahmin priests have occupied the middle position 
and the lowest position has been assigned to the Orissan kings. 


The claim of the non-Brahmin priests for a higher position than that of 
the Orissan kings in the religious hierarchy is also evident in another section 
of the same Indradyumna legend in the work of Sarala Dasa. King Galava, 
under the suspicion that the Sabaras had concealed the Nila Madhaba (Sk. 
Madhava), killed many Sabaras. In consequence the Lord equating the Sabaras 
with his sons cursed that the line (vamsa) of Galava will be completely ex- 
tinct despite the fact that he was a devotee.3* This is again significant. Fur- 
thermore, king Galava faced defeat at the hands of Sabara Jara. These are 
evidences to the claims of superiority of the non-Brahmin priests vis-a-vis 
the kings of Orissa. To follow the narrative of Sarala Dasa further, king Galava, 
after his defeat at the hands of the Sabara Jara, prayed to the Lord to 
protect him. The Lord came to his rescue and addressing him said, “Come, 
Oh’ king, and let me surrender you to the Sabara Jara so that the enmity 
between both of you will come to an end.”“° Saying thus the Lord took king 
Galava with him to Sabara Jara and made them friends. This portion of the 
narrative says in as many words about the power-struggle existing between 
the non-Brahmin priests and the Orissan kings and clearly hints at the de- 
mand of the priests that the struggle for power would come to an end if and 
when the kings surrendered to the priests and accepted their superiority in 
the cult hierarchy. The above conclusion seems plausible in view of the en- 


thusiasm of Sarala Dasa to narrate contemporary events in the garb of my- 
thology.?! 
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Thus this was a crucial phase in the evolution of the priestly power. 
Though priests were already dominant, they were not united and the Brah- 
min and the Non-Brahmin priests were at loggerheads. They were nervous 
and used the name of Lord Jagannatha as a defensive measure whenever 
they were cornered. The Orissan kings, i.e. the later Gangas were aggressive 
in their relationship with the priests trying to control the priests and interfere 
in the temple affairs. The final outcome was far from certain. But this scene 
changed dramatically for the advantage of the priests and the usurpation of 
the Ganga throne by Kapilendra signalled this change. This is proposed to be 
discussed at a subsequent stage where an effort will be made to show that 
the usurpation was the turning point in the evolution of the priestly power. 


Part II (The Suryavamsa Period) 
Kapilendra Deva 


According to popular tradition, the last of the Ganga kings of Orissa 
was issueless. He one day prayed to Lord Jagannatha to let him know who 
would succeed him to the throne of Orissa. Then Lord Jagannatha told him in 
a dream that the beggar boy he would observe in front of the Vimala temple 
inside the precinct of the Jagannatha temple the next day was his choice to 
succeed him to Orissan throne. Accordingly, when the king went there the 
next day he found a beggar boy named Kapili Rauta, who first was a cow- 
herd, then a thief and finally had become a beggar in Puri, at the appointed 
place. He took Kapili Rauta alias Kapilendra to his palace with him and adopted 
him as his son who became the king of Orissa in due course.? 


According to Gangavamsanucaritam, by the eighteenth century poet 
Vasudeva Ratha, Kapilendra, the founder of the Suryavamsa usurped the 
throne, Bhakti Bhagavata by Jivadeva, written in the sixteenth century A.D. 
during the reign of Prataparudra, grandson of Kapilendra, more or less sup- 
ports this theory when it says Kapilendra ascended the throne with the sup- 
port of the nobility of the land and founded Suryavamsa“*, Last but not the 
least, Kapilendra was not an adopted son of the last Ganga king Bhanudeva 
IV as the Réjabhoga tradition of the Madala Panji seeks to establish because 
Kapilendra founded Suryavamsa instead of continuing the Ganga line. Thus it 
seems that there is some truth in the remark of Gangavamsanucaritam that 


Kapilendra usurped the throne. 

Secondly, according to the Raghudevapur grant of Kapilendra’s nephew 
Raghudeva, Kapilendra’s grand-father was a ndayaka and nrpa which meant 
at least a local chief.45 Again, according to the same authority, Kapilendra’s 
father and his (father’s) brother defeated their enemies though they them- 
selves were slain in the same battle.“é Further, according to the Warangal 
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inscription of the same Raghudeva, Kapilendra’s father Jagesvara was a 
Mahéréya and nrpa, i.e., king.“? Though the example of tracing an imaginary 
and exalted lineage after one becomes a king (like Kapilendra) or a big official 
(like Raghudeva) may not be rare, Raghudeva’s claim seems to be true and 
Kapilendra’s early career seems to be not as lowly — that he was a cowboy, 
a thief, and a beggar in that chronological order — as the compiler(s) of 
Réjabhoga believed or wanted us to believe. His later career at least, which is 
quite brilliant in many respects, does not elicit much credence to his sup- 
posed early career. 


So we tend to believe that the legendary tradition recorded in Réjabhoga 
has been completely created in which Kapilendra’s usurpation of the throne 
has been ignored and his early career has deliberately been painted black. 
When was this legendary tradition created? We have at least solid reason to 
rule out the possibility that this tradition was created when the Réjabhoga 
was compiled for the first time, i.e., in late sixteenth century A.D. or therea- 
bout. Persons without any claim to the throne becoming king through the 
grace of a deity is a well-known and popular motif and it is extremely unlikely 
that the priest compiler(s) of Ré@jabhoga used this very motif simultaneously 
in three different cases while narrating how Codaganga, Kapilendra and 
Purusottama became kings unless these legendary traditions were already 
prevalent. It seems then that these traditions were created at different times, 
most probably during the reigns of Codaganga, Kapilendra and Purusottama 
respectively in order to legitimise the accession of these monarchs or with 
some such purpose. It follows that the creation of a legendary tradition in 
which Kapilendra’s usurpation has deliberately been ignored and his early life 
has deliberately been painted black had a similar motive. We must now try to 
discover who might have created this tradition and with what motive? In 
order to do that we should first answer the question who might have ben- 
efited most out of the creation of this legend? 


Kapilendra benefited from the creation of this legend because it legiti- 
mised his usurpation doubly: 


(i) it proved that he was the adopted son of the last Ganga king; and 


(ii) it proclaimed that Kapilendra could become king because Lord 
Jagannatha desired it to be so. 


We have definite information that Kapilendra at least encouraged the 
latter idea.“& In spite of that it is highly unlikely that Kapilendra was party to 
the creation of the tradition which falsely painted his early career with a black 
brush. Even if we accept, for argument’s sake, that Kapilendra was really a 
cowboy, a thief and a beggar he would hot have liked to give these facts 
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wide publicity through the creation of a legendary tradition in which these 
black patches in his career came out prominently. Had he really wanted to 
publicize these facts he could have mentioned them in his numerous inscrip- 


tions. It can be imagined that at best he accepted only that part of the 
tradition which legitimized his usurpation. 


The priests of Lord Jagannath were those who benefited most from 
the creation of such a tradition as it proclaimed loudly the power and privi- 
lege of “their” deity which can make a king out of a cow-boy-cum-thief- 
cum-beggar whose spokesmen they were. Further in the medieval age this 
legendary tradition, zealously propagated by the priests, must have had also 
a tremendous effect on the people of Orissian empire and effectively silenced 
Kapilendra’s opponents. Thus the priests provided quite substantial support 
to Kapilendra, though this does not necessarily mean that he acquired the 
throne or continued to kept it only through priestly support. Kapilendra did 
not perhaps oppose the creation and propagation of this legend because of 
this support however unpalatable a part of legend might have been to him. 
Obliged as he was to the priests, he had to pay a price (which we will be 
discussing shortly) for the support provided to him which was also beneficial 
to the priests. Finally the legendary tradition, in which Lord Jagannath has 
been made to play such an important role, could not have been created 
without the active participation of the priests. Therefore we suspect that 
there was a collusion between the priests and Kapilendra against their com- 
mon enemy : the Gangas. It seems that the priests created and propagated 
the tradition primarily to acquire more power and prestige as spokesmen for 
the deity who can do and undo things as, for example, can make a king out 
of a cow boy-thief-beggar Kapilendra and secondarily to legitimize Kapilendra’s 
usurpation which also enhanced their own prestige and power indirectly. 


We must now discuss in a little more detail the price Kapilendra had to 
pay in return for the support provided to him by the priests and how it 
enhanced their power and prestige. We have already observed that the early 
imperial Gangas dedicated their empire in favour of Purusottama-Jagannatha 
and accepted his overlordship which was immensely beneficial to the priests. 
We have also seen how the last imperial Gangas changed their policy and did 
not acknowledge the overlordship of Lord Jagannatha, and how they even 
tried to interfere in the affairs of Jagannatha cult.“ But in contrast to the 
policy followed by these last Ganga kings Kapilendra switched back to the 
policy of the earlier Gangas, as we have already referred to the fact that 
Kapilendra officials publicly accepted that he had become king of Orissa at 
the command of Lord Jagannatha. In other words, in order to legitimize his 
usurpation he was prepared to accept the overlordship of Lord Jagannatha. 
Not only his officials, he himself in his 31st Anka inscription at the Jaya-Vijaya 
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door of Jagannatha temple made a public proclamation to that effect.” This 
was a price Kapilendra had to pay in return for the support he got from the 
priests. 


Not only that, Kapilendra accepted the ‘sevaka’ (lit. servant) status of 
Lord Jagannatha.5’! This is significant because all the sevakas of Lord 
Jagannatha are not priests, who are a kind of superior of exalted sevakas. To 
my assumption there is no reason to believe that Kapilendra was an exalted 
sevaka, i.e., a priest. At best his relative position in the religious hierarchy 
was not precisely defined. We also do not know if he was assigned any ritual 
duty as a sevaka of Lord Jagannatha. But in order to understand the mean- 
ing of this sevaka status we must remember the context in which it was 
used: that both Non-Brahmin and Brahmin priests were claiming a higher 
position than that of the Orissa kings and the Non-Brahmin priests were 
claiming a higher position than that of the Brahmin priests in the cult hierar- 
chy as is reflected in the Mahabhédrata by Sarala Dasa, written during the 
reign of Kapilendra, where the ability to lift the holy log is indicative of the 
relative positions claimed®2. Thus the rededication of the Orissan empire in 
favour of Lord Jagannatha and acceptance of a sevaka status seems to have 
been the price paid by Kapilendra to the priests in return for their support at a 
crucial moment which greatly increased the power and the prestige of the 
priests. 


Purusottama Deva 


After this the priests intervened again successfully in the selection of a 
successor to Kapilendra’s throne. According to legendary traditions Kapilendra 
had eighteen legitimate sons and one illegitimate son named Purusottama 
who was not the rightful heir to the throne. But Purusottama succeeded to 
the throne and could protect it against the challenges of the other sons of 
Kapilendra only because, according to these traditions, Lord Jagannatha wanted 
it to be so and overruled the claims of the other sons of Kapilendra.’3 It 
appears that Purusottama was not the real heir to the throne. This is cor- 
roborated by '‘Bhuvanesvari Stotra’ attributed to Purusottama in which he 
thanks Kapilendra for the kindness and preference shown to him.’ The strik- 
ing similarity between the situations and legendary traditions concerning the 
accession of Kapilendra and Purusottama is amply clear. As we have already 
analysed the tradition and the situation concerning the former’s accession 
and argued and concluded that the priests created the tradition primarily to 
acquire more power and prestige and secondarily to legitimize Kapilendra’s 
accession, there is no need to repeat them except the similar conclusion that 
most probably the priests created and propagated the legendary tradition 
concerning Purusottama’s accession primarily to enhance their power and 
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prestige and secondarily to legitimize Purusottama’s accession as his claim 
to the throne, if at all, was very weak. 


It appears that Purusottama had to accept a relatively lower position 
than that of the priests in the cult hierarchy in return for the priestly support 
for his accession and it seems he had to agree to the institution of 

cherépahara” rituals, the ceremonial sweeping of the cars of the three dei- 
ties during the car-festival. This ritual duty was assigned to him as a sevaka 
(servant) of Lord Jagannatha which very clearly indicate his inferior position 
in the cult hierarchy because he might have been a sevaka but in contrast to 


the priests, the exalted sevakas, he was merely a sweeper-sevaka, the sevaka 
of the lowest category. 


The primary purpose of the famous Kéafici-Kaveri tradition, it seems, 
was to legitimize this cherapahara rituals or the ceremonial sweeping of the 
cars by the Orissan king though it also legitimized the succession of 
Purusottama to the throne of Orissa. The whole tradition rather hinges upon 
this cherapahara and attempts at resolving the contradiction arising out of 
sweeper’s job done by a king. The tradition runs as follows: 


King Purusottama wanted to marry the princess of Kafici and the king 
of Kafici accepted the proposal. But on a subsequent visit to Orissa during 
the car-festival the king of Kafici discovered to his surprise and dismay that 
Purusottama was performing cherapahara, obviously a sweeper'’s job, be- 
fore the deities. He went back and sent words to the effect that he would 
never give his daughter in marriage to a sweeper. Purusottama, who consid- 
ered this rejection not only a personal insult but an insult to his deity, vowed 
that he would obtain the damsel by force and give her in marriage to a 
sweeper and thus vindicate his honour. He, therefore, marched against Kafici 
with a large army but was defeated. He came back in sorrow and prayed 
Lord Jagannatha to help him in his endeavour. Lord Jagannatha told him in a 
dream that he should once again march against Kafici and this time the Lord 
himself and his elder brother Balarama would personally go and help him in 
the battle. Accordingly Purusottama marched against Kafici second time. On 
his way, near the lake Chilka, a milkmaid named Maniki sought his audience 
and when the audience was granted produced a ring before him. She told him 
that she was selling curd on the way-side when two soldiers, one dark and 
the other fair complexioned, on horse-back approached her and ate all the 
curd she had to sell. But when asked by her to pay for it they told her that 
they belonged to the armed forces of the king of Orissa; and did not have 
any money to pay for the curd but a ring. They asked her to present the ring 
to the king following with the main army who would in turn pay for the curd 
they had eaten after the ring was presented to him. Purusottama immedi- 
ately recognised the ring that belonged to Lord Jagannatha and knew that 
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both Lord Jagannatha (the dark complexioned one) and his elder brother 
Balaram (the fair complexioned one) were on their way to Kafici to help him. 
As requested by the milkmaid Maniki he established a village there named 
Manikipatana. Then he, with the help of Sri Jagannatha, defeated the king of 
KAafici who was a devotee of Lord Ganapati and took the princess of Kanci a 
captive. He then ordered his minister to find out a suitable sweeper bride- 
groom and to wed the princess of Kafici with him. He came back to Orissa. 
During the next car-festival while the king was performing his ritual duty of 
cherapahara, broom in hand, the clever minister suddenly appeared with the 
princess of Kafici, who at the beckoning of the minister put a garland round 
the neck of the king Purusottama indicating marriage with him. The king, 
surprised and angry, wanted to know the meaning of this. The minister ex- 
plained that he was offering the princess to the most suitable sweeper he 
had found. Did the king want to deny that at that moment, in front of Lord 
Jagannatha, doing a sweeper'’s job, he was not a sweeper? The king, of 
course, could not deny the fact (that at that moment he was the sweeper of 
Lord Jagannatha) and thus accepted the princess of Kafici as his wife.°> This 
is not the place to analyse and discover in detail how this legendary tradition 
grew up. But on the basis of historical data, mythological accounts and leg- 
endary traditions available to us at present, we can look back and make 
some guesswork regarding the origin and evolution of this legendary tradi- 
tion. 


As Purusottama figures prominently in this tradition, this tradition must 
have been created either during the reign of king Purusottama or a little later. 
In a painting in the Jagamohana (i.e., the audience hall) of the temple of Sri 
Jagannatha, Lord Jagannatha and his elder brother Balarama on horse-back 
and the milkmaid Maniki with a pot (obviously of curd) on her head are 
noticed which has supposedly been mentioned by Balarama Dasa, a Six- 
teenth-century poet and a contemporary of Purusottama’s son 
Prataparudra,’® indicating the origin of the legend during the reign of 
Purusottama. Again from Caitanya Caritémrta, a Bengali biographical work 
on Caitanya, we come to know that Prataparudra was performing cheréapaharé 
during the car-festival of 1512 A.D.” There is not a hint there that the cus- 
tom was of recent origin and was considered unusual. This means not only 
this institution of cherapahara was created sometime earlier but it has al- 
ready been justified and legitimatized by the legendary tradition which means 
the legendary tradition was created earlier; i.e., during the reign of 
Purusottama. It seems Purusottama did not oppose the creation of this tra- 
dition as this indirectly supported and legitimized his accession. Had this insti- 
tution cherapaharé been an old and established custom there would not 
have arisen any necessity to create this tradition to justify the institution 
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during the reign of Purusottama. Therefore we may conclude that this insti- 
tution cherapahardé originated during Purusottama’s reign. Perhaps this is the 


reason why in this tradition the “king of Kafici” did not know the existence of 
this popular custom and it surprised him. 


| It Seems the successful invasion of the territory of the Vijayanagar 
empire (in which Kafici was included) by Purusottama which was under the 
administration of Chandragiri-based Salva Narasimha and his (Purusottama’s) 
possible marriage with latter's daughter after his defeat provided some sort 
of historical basis for the creation of the legend.58 The earlier kings of 
Vijayanagar were staunch Saiva, devotee of Siva-Virupaksa whom they had 
dedicated their empire and ruled as His viceroy” (rather like their contempo- 
rary, the early imperial Gangas, who dedicated their empire to Lord Jagannatha 
and ruled as His viceroy). That is why they were and especially Salva 
Narasimha, was imagined as anti-Vaisnava. It must be mentioned here that 
Ganapati (1198-1261 A.D.) was one of the most famous Kakatiya kings 
who ruled around Warangal. His kingdom, perhaps known as Ganapati king- 
dom after him, came under the Reddies and Velamas after the collapse of 
Kakatiya power. The rivalry between the pro-Saiva Vijayanagar and pro- 
Vaisnava Orissa for this former Kakatiya or Ganapati kingdom created a 
situation in which the name Ganapati or Ganapati-kingdom got somehow 
mixed up with Salva Narasimha against whom Purusottama had to wage 
war. According to Hindu mythology Ganapati, after all, is a son of Siva. As a 
result Salva Narasimha, supposed to be pro-Saiva, was thought to be a 
devotee of Ganapati and anti-Vaisnava though he was in fact pro-Vaisnava.®® 
Therefore he was considered to be right person to be contemptuous of the 
institution cherapahard in the tradition. 


The various mythological romances like Rukminiharana, Usaharana, 
Candrabati alias Laksmanaharana, Surekhaharana, Sobhabatiharana occuring 
in the Mahabhéarata by Sarala Dasa® and later works like Bhagabata trans- 
lated by Jagannéatha Dasa® and Harivamsa by Acyutananda Dasa® supplied 
the general frame-work, the story structure and the romantic elements to 
this tradition. It must be pointed out here that Purusottama of this legend 
who became king through the grace of Lord Jagannatha and ruled Orissa, in 
all probability, as His Viceroy like his father Kapilendra, who used the epithet 
‘Purusottama-putra’ (i.e., son of Jagannatha), may be equated with the he- 
roes of many of these romances who were sons of Krsna-Jagannatha. The 
heroes and the heroines invariably fell in love with each other in these ro- 
mances but the heroes became unsuccessful in their attempts to forcibly 
carry away the heroines from the latters fathers places and were defeated. 
Then Krsna-Jagannatha and his elder brother Balarama came to their rescue 
and defeated the fathers of the heroines which led to their happy marriage. 
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The strikingly similar story structure between these romances and the Kafici- 
Kaveri tradition is evident. 


The legendary material consists of two independent but related legen- 
dary traditions once current in the families of Parala and Bada Khemundi 
(Khimudi) kings. According to one Kala Hammira alias Narasimhadeva was 
eldest of Kapilendra’s eighteen legitimate sons. When Purusottama became 
the king of Orissa after Kapilendra and ruled from his capital Cuttack, Kala 
Hammira established himself at a place called Gudari in modern Koraput dis- 
trict and laid the foundation of Khemundi kingdoms. Purusottama prior to his 
march against the Colas, advised by the goddess Manikesvari in a dream 
made peace with his brother Kalé Hammira and with his help was able to 
defeat the Colas. After that Kala Hammira-Narasimhadeva adopted Manikesvari 
as his family deity.&* According to the other legendary tradition sage Kapila 
had a daughter named Manikyabati who used to worship the Goddess 
Manikesvari. Svarnabhanu, a son of Kapilendra, the king of Orissa, fell in love 
with this girl but the king of Vijayanagara kidnapped this girl from the hermit- 
age of the sage and wanted to forcibly give her in marriage to the king of 
Bahmani kingdom. But Kapilendra defeated the king of Vijayanagara and res- 
cued Manikyabati who was thus happily married to Svarnabhanu. At the time 
of marriage the sage presented Manikyabati with an image of deity Manikesvari 
and asked her to worship the deity regularly as before. From that day on- 
wards Manikesvari became the family deity of Svarnabhanu and his descend- 
ants who continued to reign in Khemundi region.® On the basis of these two 
legendary traditions regarding the deity Manikesvari we suspect that the sons 
of Kapilendra and especially Purusottama had to do something with this de- 
ity. Purusottama’s Sakta leaning may be cited as an evidence in this re- 
spect.® It is quite likely that Purusottama constructed a temple for this deity, 
whom he probably considered a consort (sakti) of Lord Jagannatha, near 
Chilka and established a village named “Manik(esvari) patana”. But later, un- 
der the influence of Vaisnavite bhakti movement this deity Manikesvari, sup- 
posedly the consort of Lord Jagannatha, underwent a transformation and in 
order to be conveniently identified with the milkmaid Radha, beloved of Krsna- 
Jagannatha, became a milkmaid named Maniki. The identifying ring motif 
might have been borrowed from the famous Sanskrit play “Abhijfiéna 
Sakuntalam” by Kalidasa or from “Réméayana” where Hanuman’s identifica- 
tion was established by Sita after he produced Rama's ring. 


Thus mythology, romance and history were woven round the institu- 
tion cherapahard in order to resolve the contradiction between kingship and 
a king's very unusual ritual-duty which was incidentally a Sweeper’s job and 
to legitimize this institution. That is why cherépahard is in the centre of this 
legendary tradition; take it away and the whole tradition collapses*, But this 
must be pointed out here that in spite of its support to Purusottama’s acces- 
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sion this institution suggested his inferior position vis-a-vis the priests. That 
is why, even in this tradition, the king of Kafici contemptuously referred to 
Purusottama as a sweeper. (How it later became a prestige-symbol and 
legitimized the Rajas of Khurda/Puri is another story®8), This was the price 
Purusottama had to pay in return for the support he got from the priests. 


There is another tradition too in which Purusottama figures and which, 
though apparently not related to the Kafici-Kaveri tradition, later got incor- 
porated into it. This tradition has fragmentally been preserved in "Réjabhoga” 
section of the Madal/é Pafiji. According to Réjabhoga, “. . . the king 
(Purusottama) became very angry at the sight of the cake in his (Dasa 
Muduli‘s) hand and got this Dasa Muduli (obviously a temple priest) arrested. 
The next day he (the king) got the bhoga (food offerings) prepared by an- 
other priest. This night Lord Jagannatha said to him (the king) in a dream, 
‘You have imprisoned my Mahasudra (the chief cook). I am not at all satisfied 
with the cakes (prepared by this new cook)!’ The king woke up, held this 
Dasa Muduli in esteem and awarded him the title of Mahasuara. He issued 
him with a turban as a token of this new title. He ordered him to prepare the 
cakes as usual.®® A slightly different version of the same tradition, preserved 
in the narrative poem Kéafici-Kaberi by Purusottama Das, gives some more 
details which need not be given here because the main motifs are amply 
clear. 


The beginning and the concluding portions of this tradition, i.e., the 
interference of the king Purusottama in the religious affairs and the cessation 
of this interference are most likely based on truth. At least it shows 
Purusottama’s unsuccessful attempt to control the tradition and his defeat at 
the hands of the priests who used Lord Jagannatha to serve their ends. 
Either Purusottama’s bid to control the worship provoked the priests intensely 
to thrust this very unusual ritual duty on his head indicating his inferior posi- 
tion or alternatively the imposition of the ritual duty cherépahara upon 
Purusottama’s head invited this royal interference. The latter inference seems 
to be more plausible and that is how this tradition got incorporated into the 
Kafici-Kaveri tradition.”? 

Even if for argument’s sake we do not accept historical basis of this 
tradition and take it as completely fabricated and created by the priests, it at 
least records the priests’ claim to superiority vis-a-vis the king and their 
nearness to Lord Jagannatha. They were also in a position to use Sri 
Jagannatha in support of their claims. These claims and the atmosphere in 
which these claims could be made must have been responsible to the institu- 
tion of cherapaharda custom which suggests Purusottama’s place in the low- 
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est stratum of the hierarchy (for a different interpretation see above Chapter 
12). 

In spite of the defeats at the hands of the priests, Purusottama, it 
appears, did not abandon the attempt to control the priests. In order to do 
that he, for the first time, got the temple-rituals codified. This manual 
GopAaléarcanavidhi, attributed to his authorship probably because of the initia- 
tive he took in this direction, was just one of the means available to him to 
control the priests through the elaborate prescription and descriptions of 
daily and other special rituals. Though the priests, especially the Non-Brah- 
min priests, whom this inconvenienced most, resented this codification, as it 
curbed their independence so much, they could not resist it because all India 
Brahmanic recognition of Jagannath must have been putting direct and indi- 
rect pressure on them from time to time in this direction. We can also imag- 
ine that the compilation of this manual in fact strengthened the hands of the 
Brahmin priests in some respects so that their resistance to it — if at all — 
was half-hearted. The Brahmin priests started taking the upper hands in the 
temple affairs and to predominate. 


But this move on the part of Purusottama was not adequate enough 
to control the priests. Therefore Purusottama had to seek other means. One 
of these was to patronise the Brahmins other than the Puri priests, who, he 
probably thought, could successfully check the influence of the priests of 
Lord Jagannatha. The earlier Somavamsi and Ganga kings of Orissa patron- 
ized the Brahmins as a matter of policy and established Brahmin village 
(agrahara or sésana). Kapilendra even seems to have worked in cultivating 
their support for his usurpation for which he patronized them. But during the 
reign of Purusottama there seems to have been sudden spurt in these activi- 
ties. From traditions recorded in “Cakadébaséana” we come to know that 
Purusottama wanted to establish sixteen Brahmin sésanas near Cuttack out 
of which he was able to establish as many as fifteen sésanas, only one short 
of the original goal.” He also lavished them with other gifts including tax-free 
land.”? These Brahmins had their own reason to be envious of the Puri priests 
who were becoming more and more influential and they, perhaps, in turn 
helped Purusottama in the compilation of the manual of rituals of Lord 
Jagannatha. Not only this, they even went so far as to proclaim that king 


Purusottama was the incarnation of a part of Visnu or Narayana (Narayana 
amsavatara).”3 


ର This is probably the origin of the latter concept “calanti Visnu” or “thékura 
raja” [the popular epithet by which the Rajas of Khurda and then of Puri are 
known]. But it seems this concept of identifying the king with Visnu-Jagannatha 
could not become popular during the reign of Purusottama. Otherwise the 
epithet “sacala Jagannéatha”, i.e. mobile Jagannatha could not have been 
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given to Caitanya after his arrival in Puri as we find mentioned in some Bengali 
biographical works on Caitanya”* because the existence of two mobile or 
moving Jagannathas simultaneously would simply have become ridiculous. It 
seems to be the hey-day of the institution cherapahdara indicating 
Purusottama’s inferior position which became immensely popular with the 
spread of the Kafici-Kaveri tradition. It was really the victory of the priests 
over the state executive presided over by the king. 


Prataparudra Deva 


Prataparudra (1497-1540 A.D.), son of Purusottama, though accepted 
the institution of cherépahara with good grace, seems to have made efforts 
to control the priests and the tradition. Therefore hardly two years elapsed 
after his accession when he started interfering in the temple affairs. In a 
proclamation to be found in an inscription at the Jaya-Vijaya door of the Sri 
Jagannatha temple he prohibited the singing of Gitagovinda by Jayadeva in 
the temple which, it seems, was a long standing convention and made the 
singing of “Abhinava Gitagovinda”, supposed to have been written by his 
father Purusottama, mandatory in its stead. But the priests resisted this 
unsought for change and under their pressure Prataparudra had to counter- 
mand his previous order within a short period.’”’ Not discouraged by this 
failure and undaunted by the humiliation he suffered, Prataparudra remained 
in constant look-out for opportunities to crush the priestly influence once and 
for all. The advent of Caitanya in Orissa at this time came to him as a god- 
sent opportunity and the increasing popularity of the Caitanya cult offered 
him precisely what he has been seeking. Prataparudra sought the support of 
the Caitanyaites and the Caitanyaites needed his patronage. 


The immense popularity of Caitanya, under the state patronage, 
emerged as challenger to the Jagannatha cult and thereby successfully checked 
the power and influence of the Puri priests. Prataparudra’s association with 
this emerging popular cult improved his image, enhanced his prestige and 
strengthened his hands to the disadvantages of the priests. The Caitanyaites 
also extended him active support as is evident from Caitanya Caritamrta the 
famous biographical work on Caitanya, which lavishly poured praise on him. 
This led to a situation in which the priests felt threatened and took measures 
for their self protection one of which resulted in the additions and modifica- 
tions in the famous Indradyumna legend. By this they challenged the very 
source of power of Pratéparudra over the Jagannatha cult as king of Orissa 
and successor of Yayéti Kesari (though not his direct descendent), the “Sec- 
ond Indradyumna”.’® 


The core of these additions/modifications in the Indradymna's legend 
seems to be the seeking for a very unusual favour by Indradyumna, the 
mythical founder of the Jagannéatha cult, from Visnu-Jagannatha. When the 
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Lord offered him to grant any favour he wanted, Indradyumna prayed for the 
complete extinction of his line (Vamsa) as a favour. Surprised the Lord wanted 
to know the reasons for this rather peculiar request. Indradyumna explained 
that he should not be survived by anybody lest a descendant of his over- 
come with vanity claimed to be the owner of the Jagannatha temple, the 
headquarters of the Jagannatha worship or in other words claimed exclusive 
right over the tradition. Then the Lord was very much pleased and granted 
him this favour. 


But this episode is not found mentioned in earlier Brahminic and Non- 
Brahminic versions of Indradyumna legend; i.e. Sanskrit Puranas and Séralé 
Mahéabhéarata. It was found mentioned for the first time in “Caitanya Mangala”, 
a Bengali biographical work in verse, written by Jayananda”? “in the sixth 
decade of sixteenth century”. This request by Indradyumna though often 
cited as the supreme self-sacrifice on the part of Indradyumna has, in fact, 
been very carefully put in his mouth by the priests who sought to prevent the 
interference of Prataparudra in the affairs of the Jagannatha worship declar- 
ing it as immoral and against the express wish of Indradyumna I, the founder 
of the cult*, This suggests that the influences of the priests started declining 
during the reign of Prataparudra with the increasing popularity of Caitanya 
cult and the priests were on the defensive. 


Conclusion 


Thus the power, prestige and the influence of the priests of Lord Jagannatha 
got ample opportunities to increase considerably during the reign of Kapilendra and 
reached the point of culmination during the reign of Purusottama. This was because 
both of them were not rightful heirs to the throne and, to some extent at least, 
depended on the priests for their legitimization. But with the accession of Prataparudra 
the priests, though under increasing stress and strain, put on a bold front and were 
successful for the time being. But with the advent of Caitanya and the increasing 
popularity of Caitanya cult the outcome was decided, if not in favour of the kings, 
certainly against the priests. Further, this internal dissension seems to have contrib- 
uted to some extent to Prataparudra’s defeats at the hands of Krsnadeva Raya of 
Vijayanagar and subsequent political decline of Orissa. 
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H. Kulke, 1976 and above chapter 12. 
Madala Panji,(1940) p. 50. 


Kafici-Kaberi by Purusottama Dasa. See also Accounts of the Gangavamsa of 
Odradesa, Local Records Vol. 47, and Genealogy of the Kings of Odradesa, 
Local Records, Vol. 60, for slight different versions of the same tradition. 


See Cakadabaséana, in: Cakada Pothi O Cakada Basana ed. Sudhakar Pattanaik, 
1959. 


See the 19th Anka year inscription on Purusottama Deva in: KB Tripathy, 1962, 
pp. 292-293. See also his 3rd and 5th Anka year inscriptions in: K. B. Tripathy, 
1962, pp. 283-285 for his various gifts to Brahmins. 


This epithet is contained in one of the Sanskrit passages of blessing specially 
composed for Gajapati Purusottama and now found appended to Cakadéabasana. 
See Cakada Pothi O Cakada Basana, ed. S. Pattanaik, 1959, p. 54. Though 
Cakadabaséana might have been a later work these Sanskrit passages must 
have been composed when Purusottama was alive as there was no point in 
blessing him after his death. 


See Caitanya Bhdagabata by Brndabana Dasa , Antya Lila, 3rd, 5th & 8th 
Adhydayas; Caitanya Caritémrta by Krsnadas Kaviraj, Madhya Lila, 10th, and 
Antya Lila, 5, [ Of course, it is also quite possible that the application of this 
epithet sacala Jagannatha in the case of Caitanya remained restricted only to 
some Bengali followers of Caitanya but otherwise Prataparudra Deva might 
also have been known as calanti Visnu and thakura raja.) 


See G.N. Dash, 1976, for details. 


Ina paper manuscript entitied “Sri Purusottama Ksetra Daru Brahma Murti 
Abatara” and preserved in the Gopitirtha Matha, Bhubaneswar, Yayati Kesari 
has been given the title “Second Indradyumna*. 


Caitanya Mangala, ed. B. B. Majumdar & S. Mukhopadhyay (1971), Prakasa 4/ 
25 and also in Prakasa 1/146. 


[77(a) See also ‘Hindus and Tribals (- Quest for Co-existence -)' by G.N. Dash, 
1998, New Delhi, Decent Books.} 
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Navekalevara 


G.C. Tripathi 


Introduction 


Navakalevara - the new embodiment, so is called the ceremony of 
the periodical renewal of the wooden images in the Jaganntha temple, a 
ceremony which is unique in many respect in the field of Hindu religious wor- 
ship. The ceremony involves a total replacement of the four worshipable 
images through the new ones after a certain period. The old statues are then 
discarded and buried underground. 


In a way, the ceremony is obviously an unavoidable consequence of 
the fact that the images in the Jagannatha temple are made of wood and not 
of stone (mani or sai/a) which needs renewal only after “ten thousand years” 
according to the Sastras.! One, however, does not wait for the images of 
decay completely, but renews the images latest after an interval of 19 years, 
sometimes even after 12 years. The reason why the ceremony takes places 
either in the 12 or the 19 year is, that it is performed only in the year 
having two Asadhas.? 


The first half of the Asadha, starting from the day following the great 
bathing festival on the full moon day (purnima) of the month Jyestha is used 
every year for the repainting of the discoloured images and for making the 
necessary annua! repairs on them. During this period (“anavasara”) the sanc- 
tum is closed and the people may not have the darsana of the deities who 
are popularly believed to be “sick”. In the year with an extra Asadha, the new 
Asadha is intercalated after the first fortnight of the regular Asadha. The 
period of the “sickness” of the Deities (anavasara) thus extends itself to 
three fortnights and this gives sufficient time to the Temple to construct new 
wooden images and to consecrate them before the Temple is reopened on 
the first day of the bright half of the regular Asadha to make preparations for 
the chariot festival which starts from the next day. | 


The extra Asadha month is known as “Purusottama-masa” all over 
India and during this month the Vaisnavas dedicate themselves especially to 
the devotion of Visnu by recitation of holy texts, chanting the names of God 
(samkirtana) and by performing special pujas of Visnu. The Deities in the 
Jagannatha Temple are not made of wood solely. In fact, the wood supplies 
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only the basic structure on which different layers (seven, according to the 
texts) raisin, sandalwood and cloth pieces are wrapped around. Some of 
these layers are opened every year (called in Oriya sriangaphita, the opening 
of the body of the Lord) and renewed at the time of anavasara. New paints 
are then applied on them. If the wooden structure of the deities shows signs 
of decay, the Daitas, the class of the Temple servants who are responsible 
for all the rites concerning the Deities during the anavasara period, inform the 
Temple administration and a decision to renew the wooden structure at the 
time of the next intercalary Asadha is taken by the Temple authorities after 
consulting some senior priests of the Temple as well as the Temple astrolo- 
ger-astronormer (“Khuri Nayaka”). This decision is thus taken at least a year 
before the commencement of the rite, in most cases even earlier. 


Navakalevara is not bound to take place everytime when two Asadhas 
happen to occur in a year. It is an expensive affair and is performed only 
when necessary. There is also a sort of “small” Navakalevara. When the 
intercalary Asadha recurs after just 8 years, only the various coverings of 
the icons are renovated and not necessarily the wooden structure. 


The Daitas (Sans. daitya, a term originally meaning “demon”, but in 
Orissa applied to the aboriginal people living in the forests) who take charge 
of the Deities during the period of anavasara, also arrange the car festival 
and play a very important role in the ceremony of Navakalevara. They are 
believed to be the descendents of the Sabara Visnvavasu, who, according to 
the legend of the foundation of the Jagannatha Temple,? worshipped 
Jagannatha (in the Nilamadhava form) in a forest before Vidyapati, the Brah- 
min minister of the king Indradyumna of Malwa could find Him out with the 
help of this Sabara. According to some popular versions of the legend,* the 
Sabara did this favour to Vidyapati only at the request of his daughter Lalita 
who had been deeply in love with this Brahmin from Malwa. The children born 
out of the marriage of Lalita with the Brahmin minister also discharge impor- 
tant functions in the Temple.®° The head of this group is known as [Vidya] Pati 
Mahapatra. He is one of the most important functionaries in the ceremony of 
Navakalevara, as we shall presently see and it is he who performs the most 
solemn ceremony of shifting the brhmapadartha (the immortal life substance) 
from the old statue of Jagannatha into the new one. 


Besides the Sabaras (daitas) and the half-Sabaras (Pati Mahapatra, 
etc.), the Brahmin priests, especially the Rajaguru of the king, have impor- 
tant functions (the “forest sacrifice” and the consecration of the images, 
etc.), to perform in this ceremony. Thus, the ceremony involving the Temple 
functionaries belonging to the different strata of the society and envisaging a 
proper distribution of labour for all these groups is a nice illustration of the 
eclectic character of Jagannatha. 
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How old is the convention of observing eh ceremony of Navakalevara 
at regular intervals (i.e., within 10 to 20 years), is difficult to say. Though the 
very nature of the material used for the images implies their occasional re- 
newal or replacement, yet, to our great dismay, none of the older texts ever 
explicitly refer to it. The Pur. Mah. of Skd. Pur. (written around A.C. 1300) 
goes into details of almost all the important festivals (yatras) connected with 
the Jagannatha Temple, but it leaves Navakalevara unmentioned. Anybody 
interested in knowing the details of Navakalevara is immediately advised by 
the priests of the Jagannatha Temple to consult the “Sutasamhita” (i.e. the 
Niladrimahodaya, composed most probably in the middie of the 18 cen- 
tury) but it is strange that none of these priests seems to have read it 
himself since this voluminous work contains detailed instructions about al- 


most every topic pertaining to the Temple, except on the ceremony of 
Navakalevara. 


The two works which are presently in use with the priests of the 
Jagannatha Temple for the performance of the ceremony are called 
Vanayagavidhi (“the procedure of the forest-sacrifice”) and the 
Calasrimurtipratisthavidhi (“the procedure of the consecration of the holy 
movable® images). The colophon of the first work mentions it to be part of a 
bigger work called Partisthapradipa by Agnicid Narasimha Vajapeyin? (pa- 
tronized by Telanga Mukundadeva who died in 1568 A.C.}): iti 
agnicidvajapeyinara-simhaviracite pratisthapradipe vanayagavidhih. The 
Pratisthapradipa is an unpublished work. As far as I know, the only copy 
available of this work is in the State Museum of Orissa.® On comparing the 
relevant portions of the Vanyagavidhi and Pratisthapradipa, however, I have 
come to the conclusion of the Vanayagavidhi is an independent text and is 
not a part of the Pratisthapradipa. Similar is the case with the 
Calasrimurtipratisthavidh. It professes to be a part of the Haribhaktivilasa 
(of Gopalabhatta, written around 1540)°, cf. the beginning of the work: atha 
sriharibhaktivilasantargata-calasrimurteh pratisthavidhih. The Haribhaktivilasa 
of Goplabhatta, however, is a metrical work greatly honoured in the circle of 
the Gaudiya Vaisnavas and though it does deal with the consecration cer- 
emony in the 19™ Vilasa of its second part, the ceremony as described in this 
work is very much different from the ceremony laid down in the prose work 
Calasrimurtipratisthavidhi (especially the Nyasamantras) which alone is fol- 
lowed in the Jagannatha Temple. In fact, both, the Vanayagavidhi as well as 
the Calasrimurtipratisthavidhi seem to have been composed by some local 
priests on the basis of their own practical experience and knowledge for the 
sake of the posterity and probably also for their own personal use, since 
Navakalevara is a ceremony which takes place at such long intervals that 
one is likely to forget much of the ritual by the next time. They have then 
been loosely associated-either in the colophon or in the title of the work-with 
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two works of superior merit (i.e. Pratisthapradipa and Haribhaktivilasa) in 
order to lend a sort of authority to them and to indicate that the general line 
of the ritual as noted in these treatises (Vanayagavidhi and 
Calasrimurtipratistha) is in tune with the ritual as described in these famous 
works. 


The Pratisthapradipa of Narasimha Vajapeyin was popular in Orissa in 
the later half of the 16® and during the 17 century till it was superseded by 
the Pratistha of Maguni.\i Haribhaktivilasa was not written in Orissa but- 
most probably-in Vrndavana. It may have taken some time till this work of 
the Gaudiyas came to be held in high esteem with the priests of the Jagannatha 
Temple. I would, therefore, cautiously suggest roughly around 1600 A.C. as 
the terminus post quem and about 1700 A.C. as the terminus ante quem for 
the writing down of these two manuals pertaining to the ritual of the forest 
sacrifice and the consecration ceremony respectively, believing at the same 
time that they faithfully represent a tradition which has to be much older in 
its content. 


That the tradition of the ritual of Navakalevara is older than the time of 
the writing down of these two texts, is attested by a reference in the manu- 
script of the “Rajabhoga” which the Orissa Project has procured from the 
Deula Karna of the Temple of Jagannatha. This manuscript was compiled 
sometime during the reign of Narasimha Deva of the Khurda dynasty (1623- 
1647 A.C.) on the basis of much older material. On page 168 of the paper 
transcript of this manuscript!? it is mentioned that the text followed for the 
vanayaga is “the Paddhati of Vidyakara Vajapeyin of the family of Sambhukara” 
(sambhukaravamse vidyakaravajapeyi-paddhatipramane...). Both 
Sambhukara and his son Vidyakara are the famous Smrti writers of Orissa 
and Shri K.N. Mahapatra has convincingly dated them to the end of the 13 
and the beginning of the 14 centuries respectively. The Nityacarapaddhati 
of Vidyakara Vajapeyin alluded to in the manuscript of Rajabhoga was com- 
posed sometime between 1330 and 1360 A.C. according to Mr. Mahapatra.3 
It is thus obvious that also before the composition of the Nityacarapradipa 
of Narasimha Vajapeyin in the middle of 16 century, the rite of Vanayaga 
(and Navakalevara) was observed in the Temple. 


That brings us back to the question : how old is then the custom and 
the ritual of Navakalevara ? The printed text of the Rajabhoga Itihasa (ed. By 
Prof. A.B. Mohanty)“ of the body of the work popularly known as “Madala 
Panji” which seeks to give the history of Orissa with special reference to the 
Jagannatha Temple and which, in all probability, was compiled around 1600 
A.C. from older sources, mentions that the King Yayati (the second,!5 as- 
cended to throne sometime around 950 A.C.),38 a scion of the Somavamsins, 
who coming from the west (Sambalpur-Sonepur region) had occupied the 
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coastal region of Orissa, asked in his 11 regnal year the Brahmins and 
Samnyasins etc. where “the great Lord Jagannatha, the lord of the kings of 
Orissa” was. The people told him that long ago because of some political 
disturbances the statue(s) of the Lord had been removed to some place 
near Sonepur. On investigation the king found out that they had been buried 
underground and the Daitas and the Brahmins who had come along with 
their Lord were now living scattered in different villages. When the king exca- 
vated the statues, he found that they were completely decayed and fallen 
into pieces.” “He brought them (the Daitas and the Patis) together, let the 
wood [for the Deities] cut according to the prescribed rules and caused the 
nice images of the highest Lord be carved” : 


Emananku anai bidhipatra-pramane daru-chedana karai 
paramesaramku sumurti karaile ... (p.5) 


Though the Madala Panji is compiled a couple of hundred years after 
this ‘navakalevara’ which is supposed to have taken place in the 10 century, 
we are inclined to believe that the report of the Mandala Panji is based on 
some historical consciousness. The compiler of the Panji was aware of some 
historical tradition according to which the worship of the Lord had to be 
interrupted for quite some time (142 years according to the tradition) after 
which the statues were re-built and the worship re-instituted (see also above 
ch. 8). Madala Panji, as the chronicle of the Jagannatha Temple, is not ex- 
pected to be interested in inventing and propagating such an interruption of 
the cult, unless there has been some older tradition to this effect. In fact, it is 
beyond any doubt, as we have already observed (p.223) that the statues 
have been renewed whenever required; the only question is whether they 
have been renewed at regular intervals or irregularly—i.e. as when the need 
arose. 


Though there is no direct reference to Navakalevara in the Pur. Mah. 
of Skd. P., as already mentioned (p. 225), yet there is an indirect hint in the 
Indradyumna legend which points in the direction that to the writer of the 
Mahatmya the fashioning of the images was not an event which took place 
only once at the time of Indradyumna, but a recurring incident. Cf. the fol- 
lowing verses: 


bahir vadyani kurvantu yavat tu ghatana bhavet/ 
sruto hi ghatanasabdo vadhiryandhatvadayakah// 
narake vasatim caiva kuryat santananasanam/ 
nantah pravesanam kuryan na pasyec ca kadacana// 
niyuktad anyah pasyec ced rajno rastrasya caiva ha/ 
drastus capi mahabhitir andhata caksusor yuge// 
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tasman naveksanam karyam yavat pratimavinirmitih/ 
— Adhy. 18, sl. 39-42 ab 


a divine voice instructs in these verses the king Indradyumna to [et the musi- 
cal instruments be played outside the place where the wooden images are 
being fashioned so that the people may not hear sound of the wood being 
worked upon. A person who hears this sound (and sees them being carved) 
becomes deaf and blind. Besides, his progeny is destroyed and he has to 
remain (for long) in the hell. Nobody should enter the place (i.e. the work- 
shop), nor should see (the images being carved). If anybody other than 
those entrusted with the task watches it, it brings great calamity to the king, 
the state and to the person himself. 


It seems justified to assume that here the contemporary conditions 
and practices find their reflection. The Pur. Mah. very often projects back the 
contemporary ceremonies connected with the Jagannatha Temple to the 
legendary period of Indradyumna and lets these ceremonies be described in 
the form of instructions given to Idradyumna by either Brahman(m) or the 
sage Narada. It would mean that the author of the Pur. Mah. (Skd. P.) was at 
least aware of the fact that the images are not permanent objects and that 
they are to be re-fashioned from time to time. The reference, however, is 
not sufficient to show that the images were fashioned regularly at the time 
of double Asadha. 


In 1568 when Orissa was overrun by the Moslem troups of Suleiman 
Karrani under the general Kala Pahada (“black mountain”), the most notori- 
ous iconoclast from Bengal, the wooden image (images ?) of Jagannatha 
(and other?) were taken to Bengal and publicly burnt on the bank of Hoogly. 
The Mandala Panji (printed ed.) narrates how an Oriya named Bisar Mohanty 
recovered the “Brahmapadartha” (life-substance)!8 from the bust of the im- 
age, hid it in his drum (mrdanga) and brought it to place named Kujanga in 
Orissa where it was kept and worshipped in secret till 1586 when Ramachandra 
Deva of Khurdha sent for Bisar Mohanty and let the new Jagannatha figures 
be made and installed, according to H. Kulke, first in his own place and later in 


the Jagannatha Temple at Puri in the year 1590 when a peace treaty with 
Manasimha was signed. 


The statues of Jagannatha etc. installed in 1590 in Puri are thus said to 


contain the same “Brahma-padartha” which was recovered by Bisar Mohanty 
from the old statues. 


In the 160 years after the re-establishment of the images in the 
Jagannatha Temple (i.e. from 1590 A.C. to the establishment of Maratha rule 
in Orissa in about 1750 A.C.), the priests of the Temple have had to flee 
away from Puri with their Deities for about a dozen of times under the appre- 
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hension of a new sacrilege from the hands of the Muslim generals of Cuttack. 
On some of these occasions the statues have to be buried in sand and 
sometimes they have simply been kept in mud-houses with a thatched roof 
and worshipped there.?® It is obvious that the removal of the deities from the 
sanctum, their transport and concealment etc. must often have caused serve 
damage to their wooden figures necessitating very frequently, if not everytime, 
their total renewal. It would appear that it was most probably in this turbu- 
lent period of political insecurity that the ceremony of Navakalevara might 
have had a psychologically advantageous aspect as well. It shows to the 
priests and the devotees alike that the images of Jagannatha etc. are, by 
their very nature, a transitory and perishable object, as it is, every 12 years 
or so. Of importance is only the continuity of the divine substance, the 
Brahmapadartha, and the fact that the new images be constructed exactly in 
the same manner as the previous ones. This psychological element, when 
introduced in the cult, would definitely be of great consolation to the devo- 
tees of Jagannatha and would make them well-prepared for any new sacri- 
lege on the Temple without getting hurt in their strong belief in the ‘Lord of 
the World’ and in their devotional feelings towards Him. 


If the above presumption is correct, and the historical facts as well as 
the literary evidences make it seem very probable, it would mean that though 
the rite of Navakalevara itself may well have existed at all the times, envis- 
aged to be performed as and when the necessity to renew the images was 
felt, its celebration at the regular intervals of 11 (or 19) years has been 
introduced after the re-installation of the Jagannatha figures in 1590 A.C. 


The ceremony of Navakalevara as it is carried out presently, consists 
mainly of the following five phases: 


1. To find our the daru (divine wood) with the prescribed characteristics 
and to bring it to the Temple; i.e. 


(a) to go in a party to the forest and look our for an appropriate tree 


(b) to perform a fire sacrifice near the tree to ward off the evil and to 
sanctify the tree 


(c) to pull the daru on a small cart to the Temple 

2. The carving of the wooden structure of the images 

3; The consecration of the images and the insertion of the ‘life-substance’ 
(brahmapadartha) into them 

4. The burial of the old figures, the funeral and the purificatory rites of the 
Daitas 
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9 Giving the images their final shape by means of several coverings of 
cloth etc. and by applying paints on them. 


In the following I shall try to give an account of the salient features of 
the ceremony of Navakalevara based on the above noted fivefold division. 
For this account I draw the material from the undermentioned three types of 
sources, namely : 


1. The published material in the form of small pamphlets and guide-books 
for the pilgrims, mostly printed in 1969. 


2. information given by some important and reliable Temple functionar- 
ies, especially the Rajaguru (who function as Acarya in the ceremony) 
and the Daita Pati etc. 


3. the following unpublished manuscripts collected by me during my field 
studies in Orissa in 1970-72 and in 1973: 


(i) Vanayagavidhi ascribed to Naraimha Vajapeyin; abbr. VYV (NV) ; avail- 
able by courtesty of K.C. Rajguru. 


(ii) Vanayagavidhi (incomplete), collected from Kandrapada; abbr. VYV 
(KP). The MS mentions twice the name of the King Ramacandra Deva 
(III) of Khurdha as the patron or Yajamana of the ceremony, seems 
therefores to have been complied either in 1828 or in 1855 A.D. 


(iii) Calasrimurtipratisthavidhi (acc. to Haribhaktivilasa), available by cour- 
tesy by K.C. Rajguru. 


(iv) Banajagabidhira Sucana (in Oriya), personal notes of K.C. Rajguru, 
prepared on the basic of older texts and personal experience. 


(v) MNavanirmitadarubrahmacaturdhamurtipratisthavidhi, discovered in 
Kendrapada, very valuable but incomplete; metions in the 
Samkalpavakya the Kali-Era 4,900 as current, must therefore have 
been compiled sometime in the last century. 


(vi) Darubrahmapratisthavidhi, a paper transcript available through the 
courtesy of the previous ruler of the Keonjhar state. 


(vii) Yatrapaddhati of Sadasiva, discovered in Kantilo, describes the festi- 
vals of the Temple; written around 1800 A.C. 


(viii) “Rajabhoga” (Madala Panji) procured from the Deula Karana of the 
Temple compiled around 1650 A.C. [pp. 167-178 of the paper tran- 
script] abbr. M.P. (D.K.). 


It may casually be mentioned here that the author also has had the 
privilege of being present in Puri at the time of the last Navakalevara in 1969 
due to a generous grant of the German Research Council. 
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Rites Observed in the Forest 

1. Finding Out the Daru for the Deities 

(a) Setting out in Search of the Daru 


The ceremony commences on the 10 day of the bright fortnight of 
the month of Caitra, i.e. 65 days before the great bathing festival (snanayatra) 
of the Deities which takes place on the purnima of the month Jyestha. All the 
four woods should arrive at the Temple before this date, since they are also 
given bath on this day. To locate and fetch the four Darus 28 Daitas are 
selected, 21 of whom go to the forest whereas 7 stay pack in Puri as a sort 
of ‘reserve force’ to be called to the forest if and when required. The Daitas 
come to the Temple with Pati Mahapatra at about 11 O’clock (between the 
morning and the midnoon Puja? and while they wait outside the sanctum, 
the Patil Mahapatra goes into the sanctum and performs a small worship of 
the Deities. He then takes down the four garlands from the person of the 
Deities which have specially been prepared for this purpose that morning by 
the gardeners of the Temple and have already been offered to the Deities by 
the Pujapandas. He comes out with the garlands which now carry the desig- 
nation ajnamala-s (“the garlands of authorization”) and distributes the three 
garlands of Balabhadra, Subhadra and Jagannatha to the three leaders of the 
group who are called “Bada-bada”?3 Daita (family title : dasa-mahapatra, 
responsible for Subhadra) and “Mahaprabhunka-bada” Daita (family title : 
Svai-mahapatra, responsible for Jagannatha) respectively. The Ajnamala of 
Sudarsana he keeps for himself.?* 


Outside the sanctum, each of these three chiefs are presented a silken 
sadhi (unstitched garment) of full length (6 meters) by the storekeeper 
(Bhitaraccha Mahapatra) of the Temple. The rest of the Daitas receive only a 
2-meter piece (carihata) of the same garment.?5 Another Temple servant 
(called ‘Mekapa’) then applies sandal paste and red powder etc. on the fore- 
head of all the Daitas to mark the auspicious beginning of the Yatra in search 
of the Darus. 


The Bhitaraccha Mahapatra then comes to the “Jayavijaya” gate (the 
entrance between the audience hall-jagamohana- and the dancing hali- 
natamandira) and binds a full length of the silken sadhi on the forehead of the 
Deula Karana,?¢ Tadhau Karana®’ and the Beherana Khuntia.?® The Padiya 
Karna, the four Visvakarma-s (i.e. carpenters) and the Lenka? are there- 
upon presented the “Sil/pi-sadhis” made of cotton. The three Karanas (ac- 
countants), four carpenters, Lenka, the twentyone Daitas and the Pati 
Mahapatra thus constitute the nucleus of the group going in search of the 
Daru. The rest of the party consists of the Brahmins required for performing 
the fire sacrifice as well as the persons like police constables and the like for 


discharging various worldly functions. 
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The whole party3? then comes out of the Temple to the accompani- 
ment of the music of conches, trumpets, drums and gongs etc. and proceed 
to the palace of the Raja of Puri situated on the main road? leading from the 
Temple to the Gundicaghara. The Raja comes out to greet the party and 
offers two metallic plates consisting of auspicious articles like coconuts, areca 
nuts, some pieces of gold, coloured thread and unbroken rice etc. to his 
Rajaguru, of which the Rajaguru presents one to Visvavasu or Daita Pati-the 
leader of the Daitas and keeps the other for himself as the representative of 
the Brahmin members of the party. The offering of these articles to the party 
has two symbolical meaning. On the one hand it represents the request of 
the king unto the party to go in search of the Daru and at the same time the 
auspicious articles presented to the party are meant to ward off all evil in its 
under taking. 


The Party, together with the Rajaguru, then retreats to a nearby 
monastry (matha) known as “Jagannatha-vallabha” Matha, a place which is 
associated with such illustrious personalities as Visnusvamin, Rai Ramananda 
and Caitanya and which plays a key role in many of the annual festivals of the 
Jagannatha Temple.3 There they stay for one or two days to make the final 
preparations for their expedition. Four more learned Brahmins who later carry 
out the functions of the Brahma, Caruhota, Samiddhota and the Pratinidhi 
(of the King as Yajamana), are, for example, invited to join the party and the 
rest to the required articles collected. 


In an early morning”’’ the whole party then sets out to Kakatpur, a 
place some 50 kms away from Puri and famous for the temple of goddess 
Mangala, situated on the bank of the river Praci. There is a dense forest 
containing mostly Nima trees-which alone are used to fashion the images of 
Jagannatha etc.3¢ -at a distance of some 6 kms from the town of Kakatpur. 
This place, therefore, remains-so to say- the headquarter of the party from 
where they undertake different expeditions in search of the Daru for the 
Deities and come back in the evening to Kakatpur. In Kakatpur the party 
stays in the compound of a small monastry called Deuli (or, Siddha Deuli) 
Matha belonging to the Ramanujiya Vaisnavas and maintained by the Emar 
Matha of Puri.3” The Matha has a very unpretentious character and it is pres- 
ently almost in a delapidated condition. But it has a Specious garden. The 
party sleeps in open under the shade of the trees. 


Messengers are sent to the temple of Mangala to announce the arrival 
of the Vanayatra party from Puri. The priests of the goddess and others 
come forward in a procession to receive and welcome the party with music. 
The party brings the Mahaprasada of Jagannatha and a garment for the 
goddess Mangala (Plate 48) as a present of the Lord. The priests of Mangala 
then perform the worship of the goddess and offer the garment and the 
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Mahaprasada to her. The Puja is an extensive one and it starts with the 
ceremonial bath (marjana) of the deity. While the Puja is performed the four 
Pandits accompanying the party and the Acarya recite the Durgasapatasati 
before the goddess. After the worship is over, the Mahaprasada brought by 
the party and offered to the goddess is partaken of by the priests of Mangala 
as well as the members of the Vanayatra party. 


Whereas the other members of the party return to their lodge (i.e. the 
Deuli Matha), the Acarya, Brahmins and the Pati Mahapatra remain in the 
temple of Mangala and sleep there. It is believed that the goddess Mangala 
tells the Pati Mahapatra (or to the Acarya, acc. to my informant K.C. Rajaguru) 
the exact location and appearance etc. of all the Darus and the next day the 
Daitas are sent in the directions indicated by the goddess to spot the trees. 
To get the instructions from the goddess the Acarya, the Rajaguru and the 
Pati Mahapatra etc. mutter the so-called Svapnavati (or Svapnamanavaka) 
Mantra? for 108 times before going to bed. As an alternative, however, it is 
also allowed to utter the Mantraraja of Nrsimha3? for equal number of times. 
If no instruction is received by the Pati Mahapatra or the Acarya for three 
days, an extensive worship of the goddess is again performed in which the 
statue is completely bedecked with flowers. The first flower falling down from 
the statue is taken to be indicating the direction in which the first Daru could 
be found and the following three for the rest of the three Deities. During the 
last Navakalevara (1969), the party searched out all the Darus within eight 
days. 


The Darus of the different Deities should not only have a certain form 
and a definite number of branches etc., but they should also be characterized 
by certain features which distinguish them from the other common trees. 
The following are the characteristics which are to be looked for in the Daru of 
Jagannatha and even if the tree is endowed with any five of them,*° it may 
be accepted as the Daru for Jagannatha. These characteristics are : 


[Note : A complete list of all these features is found in none of the older texts 
or the books mentioned under footnote 21 above. The following list has been compiled 
from different sources which are mostly mentioned in brackets against each feature. 
Kindly refer to footnote 21 and the bibliography] 

Te The colour of the tree should be dark (Misra) or dark-red (i.e. 
manjistha!). 

2. The trunk must be straight, pleasant to look at [Misra, MP(DK)] and 
should have a height of 7 to 12 cubits (Dash). 

3. The trunk should have four main branches [MP(DK)].2 


The tree should stand near a river or a pond (Khuntia) or on a crossing 
of three ways, or else be surrounded by three mountains (Misra). 
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There should be a cremation ground near the tree (Das, Khuntia). 


There should be temple dedicated to Siva (!) in the neighbourhood of 
the tree (Khuntia) 


There should be some hermitage not too far off from the tree (Dash). 
The tree should be free from parasite plants and creepers [MP(DK)]. 


There should not be the nests of [carnivorous, acc. to some] birds on 
the tree [MP(DK), Misra] “no bird had ever perched over the tree” 
writers (Dash). 


The tree must not have been struck by lightening, nor partially broken 
before by storm etc. [MP(DK), Misra]. 


There should be an anthili (va/mika) near the tree (Dash). 


There should be at least a few snake-holes at the roots of tree or one 
could spot a few snakes creeping around in its vicinity (Dash, Khuntia, 
Misra; acc. to Khuntia and Dash these snakes ‘guard’ the tree). 


The tree trunk should contain at least two of the signs of weapons of 
Visnu, i.e. sankha, cakra, etc.“3 (Dash, Khuntia, Misra; -please see also 
the photographs No. 12 and 13). 


The tree should not stand alone but be surrounded preferably with the 
trees of Varuna, Sahada and Bilva (Khuntia). They should be away 
from a human settlement [MP(DK)], but should not stand in a swamp 
surrounded by marsh or mud (ibid). 


For the Daru of Balabhadra the following signs are to be looked 
for: 


The bark of the tree should have ‘white’ (i.e. light brown) colour. 
The tree should preferably have seven branches. 


The upper branches and twigs etc. of the tree should form a canopy 
looking like the hood of a cobra. 


The tree should bear the signs denoting plough and pestle, the weap- 
ons of Balarama. 


The Daru of Subhadra should have the following characteristics: 44> 
The bark of the tree should have a yellowish tinge. 
It should have five branches. 


It shoul bear the mark of a lotus flower with five petals. 
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Finally, the Daru of Sudarsana should display the following features: 44 


1. The bark of the tree should have a reddish tinge. 
The tree should have three branches. 


There should be a sign of Cakra (i.e. some lines looking like spokes) 
with a small depression in the middle. 


| Of these characteristics those of Jagannatha are sought about more 
strictly. The signs prescribed for other Deities are simply the colour of the 
image of that Deity and a sign symbolizing his or her weapon. It is said that 
the Daru of Jagannatha collected for the Navakalevara of 1969 (see photo- 
graphs No.9, 10 and 11) contained seven of the prescribed characteristics. It 
stood near a pond, not too far from a cremation ground and there was an 
anthill near its roots from which two cobras were seen coming out. 


It is obvious that the wood which is to be worshipped later as a deity 
should have some extraordinary characteristics which may distinguish it from 
the other similar pieces of wood. Many of the desirable features of the Daru 
of Jagannatha are however, of general nature and find mention in the older 
texts also dealing with the temple worship. Brhatsamhita of Varahamihira, 
e.g., also enjoined that the tree chosen for fashioning the image of a deity 
should not to illiformed, should not have been smitten by lightening or have 
been (partially) broken in storm, nor previously cut for any purpose, nor 
destroyed by the elephants and must be free of beehives. It should also not 
be entwined with other creepers and should not have been fallen on ground 
or dried up by itself.“ 


In some points, however, there is strong divergence of opinion be- 
tween the older authorities and the practice followed in the Jagannatha Tem- 
ple. Varahamihira, for example, very clearly states further that one should 
avoid taking the trees “which stand on a cremation ground, in the 
neighourhood of a temple, near an anthill, in a penance grove, at the conflu- 
ence of rivers or which have been nurtured (by human beings) with water 
brought in pitchers.”4® It is strange that in the ritual of Jagannatha, the trees 
having these characteristics (except the last) are highly recommended. 


The Vimanarcanakalpa or Marici, an authoritative text of the Vaikhanasa 
Agama also states that one should not go in for a tree for preparing the 
image of a deity “which has an anthill in its vicinity, which has serpents living 
in the roots, which stands in the neighbourhood of a cremation ground or a 
settlement of Candalas and further which is laden with flowers or fruits, or 
which has been gnawed by the worms, has been partially destroyed by fire 
or a storm and which has many birds living on it. 
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It will thus be seen that whereas the ancient authorities explicitly forbid 
the use of trees standing on cremation grounds, on road crossings, near 
ponds, having anthills nearby or snakes living in the roots etc. for fashioning 
the worshipable images, in the ritual of Jagannatha such trees are specially 
recommended to be selected for the icons of the deities. It is difficult to say 
whether the preference-or at least acceptance-of such trees which are oth- 
erwise considered ritually impure, points more towards the unorthodox ori- 
gin of Jagannatha, i.e., to the fact that the statue(s) of Jagannatha (etc.) 
used originally to be fashioned irrespective of the canons laid down in the 
Brahmanic Sastras (and these unorthodox elements were later retained to 
stress the exceptional and exclusive character of Jagannatha) or towards 
the strong influence of the Saiva sect of the Pasupatas (cf., e.g., the feature 
No. 6 of the Daru of Jagannatha) who were very influential in Orissa in the 7 
to the 11-12 centuries, a sect which is well-known to prefer such un- 
canny places as cremation grounds for its habitat. 


Regarding the characteristics of the trees to be selected the 
Vimanarcanakalpa further states that a tree of which the lower portion is 
thick and the upper slender is a strivrksa (feminine tree), a tree thicker or 
wide above but thin below is a pumvrksa (masculine tree) and a tree having 
the same girth throughout is a napumsaka (eunuch, of neuter gender) and 
that for preparing the divine images this fact should be taken into considera- 
tion, i.e. for carving the image of a god, a masculine tree should be used and 
of a goddess, a feminine tree etc. No such rule is, however, observed in the 
ritual of Jagannatha. 


The order of selecting the trees for the four deities of Sri Jagannatha 
Temple is as follows : 


1. Sri Sudarsana 

2. Lord Balabhadra 
34 Goddess Subhadra 
4, Sri Jagannatha 


The same order is followed in bringing the Darus to the Temple and 
also for the ceremony of changing the life-substance of the Deities. 


The search of the Darus may last for a couple of weeks. The members 
of the parry usually return to the Deuli Matha after having been out for the 
day. When, however, they are successful in tracing out the Daru they are 
looking for, they build temporary shelters around the tree, perform the for- 
est-sacrifice (vanayaga), cut down the tree and send it to Puri. With each 
Daru a few Daitas (5 to 7) come back to the Temple so that the strength of 
the party is gradually reduced. 
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As soon as the Daru is located, the Sudarsana Cakra, brought by the 
Lenka from the Temple (cf. footnote 30) is put up near the roots of the tree 
to ward off the evil. The place and the surroundings are cleared of the bushes, 


shrubs-and thorns etc. The place is swept, besprinkled with water and possi- 
bly smeared with clay or cowdung etc.48 


The Brahmins and the Acarya make themselves ritually pure by taking 
a bath etc. and perform a small fire sacrifice under the tree in which 108 
oblations of clarified butter are poured in the ‘Vaisnava’? fire with the 
Anustubha-Mantra (the soc. ‘Mantraraja’) of Nrsimha.3? 


The members of the Vanayaga party then circumambulate the tree to 
the accompaniment of loud music for seven times and sprinkle it with the 
sacrificial water in order to live it a ritual bath. The tree is then applied with 
sandal paste and vermilion etc. and one offers flowers to it. It is then wrapped 
with a piece of New cloth. Finally the Ajnamala of the Deity (brought from the 
main Temple) of whom it is going to assume the form, is placed on its by the 
Pati Mahapatra thus symbolizing the identity between the Deity and her Daru. 


After finishing this small worship of the tree, a Yajnasala (sacrificial 
pavilion) with a thatched roof is erected on the western side of the tree 
having a length and a breadth of 12 or 16 hastras (cubits).5! The Sala has to 
have four toranas (gateways) at the four cardinal points and they are to be 
constructed of the woods of Asvattha (E), Udumbara (S), Plaksa (W) and 
Vata (N) respectively. A vedi (fire altar) six hastas square in size is then to be 
constructed in the Yajnasala and the length of the each side of the fire pit in 
the middle of the Vedi amounts to one hasta. A canopy (vitana or candratapa) 
is to be tied over the vedi. 


The next important rite is that ankuraropana or the sowing of some 
varieties of seeds for germination. The importance of this rite can be guessed 
by the very fact that it is almost invariably observed in connection with every 
significant religious ceremony® and only after the seeds have germinated, 
the main part of the religious ceremony may take place. For sowing the 
seeds a special rectangular bed®? (in East-West direction) containing earth 
the cowdung etc. is prepared in the northern side of the Sala and after the 
Brahmins have uttered the Svasti.’* Rddhi’’ and Punyaha-vacana®® Mantras, 
the seeds of barley (yava), paddy (Sali), wheat (godhuma), Sesamum (tila), 
white mustard (sarsapa), green beans (mudga), black beans (masa) and 
black wild rice (syamaka) are washed with luke-warm water to the utter- 
ance of the bijamantra ‘Vam’ (signifying ambrosia, as well as water) and are 
sown into the earth one by one beginning from the west to the east. Water 
mixed with the powder of turmeric and sandal paste etc. is then sprinkled on 
the seeds with the Mantra “jitam te pundarikaksa ...“°7” some drops of the 
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holy water of the Gangas and a few drops ‘charged’ with the basic (i.e. 
Nrsimha) Mantra are also sprinkled on the seeds. The bed is then covered 
with a cloth uttering the Mantra \jitam te daksinato vrsabha eti havyah ...“58 


The Yajnasala also serves as the nocturnal shelter for the Acarya, the 
Brahmins, the Pati Mahapatra and the Daita Pati. For another Sevakas ac- 
companying the party, especially for the Daitas, some temporary huts are 
erected towards the south of the tree. This cluster of huts is known as 
Sabarapalli - the settlement of the Saoras (Plate 11). 


After the rite of Ankuraropana the party takes food (havisyanna) and 
retires to take rest. It may be noted here that during the period of their total 
stay in the forest, the members of the party are allowed to take food only 
once a day, and that too a very frugal one consisting of some rice and a few 
vegetable currys. 


The members of the party sleeping the Yajnasala (i.e. the Acarya etc.) 
mutter each the Svapnamtanavaka (also called Svapanavati) Mantra (vide 
the footnote 38 above) for 108 times before going to bed. In this Mantra the 
persons entrusted with taking the final decision about the Daru of Jagannatha 
etc., request Visnu as the Lord of the dreams, to tell them in the dream by 
means of good or ill omens or signs whether the Daru chosen by them is 
acceptable to him or not. They conclude the muttering of the Mantra by 
expressing a request to Hari and Laksmi in the following words : “O Hari (or, 
O Mahalaksmi) let there be a manifestation of the auspicious (or in-auspi- 
cious) character [of this our enterprise] in the dream.”>? 


According to the Madala Panji of the Deula Karana, the next morning 
after finishing the obligatory daily rites, the members of the party sit to- 
gether on the west of the tree on a mat of the Kusa grass and after paying 
reverence to and seeking the permission of Laksmi and Nrsimha they first 


discuss the auspicious or inauspicious character of the dreams which they 
have had the last night. 


The text of the Vanayagavidhi (NV) gives a description of the objects 
which when dreamt of, are to be taken as auspicious signs foretelling all 
success in the enterprise. If, for example, one sees the (a?) tree laden with 
flowers and fruits or set ablaze and surrounded with fire without any smoke, 
it is a good sign and so on. 


The forest sacrifice near the tree lasts generally three days, i.e. the 
party passes two nights at the place. The manuscript of the banajagabhidhir 
Sucana the Vanayagavidhi (NV) prescribes the Speaking out of this Mantra 
only in the second night, i.e. in the night just preceding the final act of cutting 


down the tree. To me the Vanayagavidhi (NV) seems to represent the older 
tradition more faithfully. 
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Let us pause here for a moment and ask the question, what is, after 
all, the necessity of uttering the Svapnamanavak Mantra in the temple of 
Mangala ? I think that the very character of the Mantra shows that it is 
uttered to find out the dream, on the basis of some auspicious or inauspi- 
cious omens, whether the choice of the party regarding the Daru of the Deity 
Is correct or not. The Mantra is addressed to Visnu and not to the tree which 
should bear the characteristic marks of a brahmadaru. And if for three nights 
the party fails to get any instruction from Mangala, it has to interpret the 
flowers falling down from the image of the Goddess as a sign of the direction 
in which to proceed ! All this shows that the incorporation of the goddess 
Mangala is a much later trait in the ceremony of Navakalevara. It seems that 
the party looking for Daru usually came to Kakatapur and stayed, for the 
sake of convenience, in the temple of Mangala to find out a suitable tree in 
the forest of the Nima trees situated nearby.® The goddess Mangala herself, 
however, had originally no role to play in the ceremony of Navakalevara. This 
is corroborated by the fact that the Vanayagavidhi ascribed to Narasimha 
Vajapeyin giving detailed account of every rite of Vanayaga, does not men- 
tion Mangala at all ! She, however, finds mention in the Vanayagavidhi col- 
lected from Kendrapada which has been composed in the last century. 


In view of its ritualistic importance, the second day of the Vanayaga is 
the most important one. After finishing the daily purificatory rites, the Brah- 
mins with Acarya at their head draw a big Sarvatobhadra Mandala (diagram) 
in the NE corner of the Sala. On it is placed a water pitcher in which Nrsimha 
is invoked and worshiped. Another diagram is drawn similarly for Durga in the 
west of the Sala with a water pitcher on it and in the water of the pitcher 
Durga is invoked and offered worship. A pitcher for Varuna is placed in the 
sourthern part of the Sala. Another 32 pitchers are placed on the different 
spots of Yajnasala to worship various Hinduistic deities (e.g., the ten Dikpalas, 
Ganesa, Kali, Sarasvati, Bhirava, Ksetrapala, the eight Vasus, Nagas, Naginis). 


The axes made of gold, silver and iron respectively and later used in 
cutting the tree, are kept in the NW direction of the Sala on a piece of cloth 
which is spread on a eight-petalled lotus. The axes are smeared with sandal 
paste, vermilion etc. and flowers are scattered on them. 


The sacrifice starts with the Acarya offering worship to Varuna in the 
pitcher envisaged for him. The Acarya then asks the Brahmins to utter the 
svasti, rddhi and punyaha mantras as usual® and formally selects the 
Pratinidhi (of the Yajamana), the Brahma, the Caruhota, the Samiddhota 
and the four Dvarins. The last named persons are four Brahmins belonging to 
the four Vedas who are usually invited from the nearby villages. They sit at 
the four gateways of the Yajnasala and recite the Mantras from their respec- 
tive Vedas while the sacrifice is going on in the Sala. 
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The representative of the Yajamana (i.e. the king) offers some (un- 
cooked) food by way of [Nandimukha] sraddha to the devotees of Visnu. 
The Acarya then worships Nrsimha, Durga, the Dikpalas and other minor 
deities in the jars meant for them and offers bali to the ten Dikpalas and the 
Bhutas outside the Mandapa by invoking them with appropriate Mantras for 
which the reader is referred to the work Pratisthapatala.®’ The offering (bali) 
contains meat, turmeric powder, puffed rice, curd, barley flour and black 
beans etc. 


The Acarya then thinks of himself as Visnu (with the help of the ‘Nyasas' 
etc.) goes to the tree, imagines that he is now surrounded by a moat of 
fire and sprinkles a few drops of water on the tree meditating upon Sudarsana 
and uttering the Sudarasana-Mantra.°® He offers flowers to the tree and 
worships it as it were an image of Visnu Himself. 


He then proceeds to the axes placed on a piece of cloth in the NW 
corner of the Sala and adores them with gandha (sandal paste) and puspa 
etc. 


Sitting in front of the Vedi he now kindles or generates the so-called 
Vaisnavagni. The fire can be produced by striking two stones together, by 
rubbing two fire woods (arani) or it is brought from the house of a Vedic 
Brahmin (srotriya) who carefully maintains it.®? 


The process of ‘Visnuising’ the Agni is a detailed one. The Acarya first 
draws some lines in the fire pit, then lays some straw or blades or Kusa grass 
in it signifying a bed. Now he contemplates that the goddess Laksmi is lying 
on this bed (in the fire-pit). He imagines himself as Visnu and lays the fire 
which has been kept either in a copper or an earthen vessel, into the pit. The 
fire is obviously considered to be identical with the semen of Visnu. With 
several oblations of ghee and samidhs etc. offered mostly to the accompani- 
ment of the basic Mantra (i.e. the Anustubha-Nrsimha}),’° the fire-child is 
made to grow and all the samskaras up to vivaha (marriage) are performed 
on him with the different parts of the Mulamantras and finally he is wor- 
shipped with five Upacaras. 


Agni now has grown into a mature adult ready to accept the offerings 
of the Acarya. The presiding deity of the sacrifice is Nrsimha. Except the first 
nine Ahutis which are offered to the Vedic gods (Vayu, Surya, Agni-Vayu- 
Surya, Agni-Vayu, Agni-Varuna, Agni, Varuna-Savitr-Visnu-Visvedevah-Maruts, 
Varuna, Prajapati) with Rgvedic Mantras, all other oblations dropped in the 
fire are meant for Nrsimha followed by a few for the Deity for whose image 
the tree is going to be cut. Meditating upon Narasimha with Laksmi in his lap 
and the serpent Sesa forming an umbrella with its hoods over his head,”! the 
Acarya, accompanied by the Caruhota and the Samiddhota etc., first offers 
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308 oblations into the fire uttering the long Patala-Nrsimha-Mantra.’? There- 
after 1,000 oblations are offered in the fire to Nrsimha with his Mantraraja, 
the basic (mula) Mantra of the ceremony of Navakalevara (vide Note 39). 
Towards the end either 54 to 103 oblations (depending upon the caru left!) 
are offered in the fire uttering the Mantra of the Deity for whom the three is 
meant. A few of the Ahutis are also offered (one each for the Parsvadevatas 
of the Deity, the gods worshipped on the door jamb of the Temple (Ganga, 
Yamuna, Navagrahas etc.) and for the gods represented with the pitchers in 
the Yajnasala. The final Ahuti (purnahuti) is, however, to be carried out with 
the Patala-Nrsimha-Mantra. If all these oblations cannot be finished on this 
second day of Vanayaga, the homa is resumed on the third day and the rest 
of the oblations offered in the sacrificial fire (see Plate 14 for this rite). 


The four Japakas sitting at the four doorways of the Mandapa and 
reciting the Vedic Mantras, also offer a small fire sacrifice in the evening on a 
small platform (sthandi/a), a few inches in height and made of sand, on which 
they put small twigs and kindle fire. 


In case all the Ahutis are finished by the evening of the second day, the 
Brahmins, Acarya, Pati Mahapatra and the Daita Pati, all circumambulate the 
sacrificial fire seven times and offer it each a handful of flowers (puspanjali). 


All the members of the party then come to the tree and sprinkle it with 
the holy water and the ghee of the sacrifice (sampatajya). They offer wor- 
ship to the Bhutas (spirits) living on or in the tree with five Upacaras”? and 
present them lumps made of white gourd, ginger, turmeric, curd, barley flour 
(saktu) and black beans, all crushed and mixed together, as naivedya (food- 
offerings). These balls or lumps are placed in all the ten directions around the 
tree and also at its roots. The Acarya and Vidyapati then request Visnu to 
give orders to the spirits to leave the tree (‘deva, ajnapaya ito gacchantu 
bhutani iti’) and while offering the bali or naivedya to the spirits, speak out 
the following prayer unto the spirits: “The spirits which reside here, the 
Yatudhanas, Buhyakas and the Siddhas etc., all of them I offer worship and 
beg pardon of them. We have undertaken this journey (? Yatra, better ‘reli- 
gious ceremony’?) at the behest of Kesava to find out [a suitable tree for 
fashioning] the image of Visnu. Our enterprise is in the interest of Visnu Him- 
self (lit. “whatever is the task of [=for] Visnu, is also our task”). Be pleased 
in every respect with these our offerings and go away quickly this place.” 


After offering this Bali the members of the party take the rest of the 
sacrificial caru (made of semi-boiled barley, rice and sesamum & c.). They 
are not allowed to take anything thereafter and the next day i.e., (the day on 
which the tree is cut) they have to abstain from taking even a drop of water 
till the tree has been felled. 
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Before retiring to bed, the Acarya, the Vidyapati (i.e. Pati Mahapatra) 
and the Visvavasu (i.e. the Daita Pati) utter and Svapnamanavaka (or 
Svapnavati) Mantra in order to ascertain in the dream that their choice of the 
Daru has been a correct one and that it would be acceptable to the Deity.”3 


In the morning of the third day after finishing the daily purificatory rites 
the Brahmins etc. offer water (arghya) to the Sungod and worship the door 
attendants etc. of Visnu. In addition to this they briefly worship all the 35 
gods for whom the water pitchers have been put up in the Yajnasala by 
invoking them in their respective pitchers. 


If the required number of oblations with the Nrsimha- and the Devata- 
Mantra etc. could not have been performed the previous day due to short- 
age of time, the homa is resumed and the rest of the caru as well as the 
Samidhas etc. are dropped in the sacrificial fire and the Purnahuti, circumam- 
bulation of the fire etc., take place on the morning of the third day. 


After finishing the homa the Acarya etc., charge their bodies with the 
different parts of the Mantraraja of Nrsimha (the rite is known as 
mantranganyasa) and muttering this Mantra they proceed towards the tree. 
There they utter the words: Visno tvadbimbartham daru grhnami (i.e. O 
Visnu, I am taking the daru for the construction of your image). The Acarya 
worships the tree with several Upacaras (sandal paste, flowers etc.) uttering 
thereby the soc. Vanaspati-Mantra, i.e., arat te'gnir astu arat parasur astu te 
/ nivate tvabhivarsatu / svasti te’stu vanaspate / svasti me‘’stu vanaspate / 
/’°. With this Mantra 108 Ahutis of milkrice are dropped in the sacrificial fire 
at the roots of the tree. After Purnahuti the Acarya, Brahmins and the Silpins 


(i.e., carpenters) etc. receive their daksina in form of clothes and golden 
ornaments etc. 


The three axes which are kept in the NW corner of the Yajnasala are 
then worshipped with the Astra-Mantra which runs as follows : Om namo 
bhagavate mahasudarsanaya mahacakraya mahajvalaya diptarupaya sarvato 
raksa raksa svaha. These axes are then brought outside. 


The tree is smeared with the ashes taken from the sacrificial altar and 
is sprinkled with the drops of holy water and the clarified butter (sampatajya) 
remaining from the fire sacrifice carried out just now. Speaking the Sudarsana- 
Mantra’’ one then draws with the help of Kusa grass dipped in the sandal 
paste, the figures of a man whose head is downwards and the feet above.?8 
The Acarya and Vidyapati etc. then touch the tree with the Narayana Mantra 
(tad visnoh paramam padam ... RV 1.22, 20), the Visnu Mantra (idam visnur 
vicakrame ... RV 1.22, 7) and the Vasudeva Mantra om namo bhagavate 
vasudevaya) respectively and cover it with a piece of white cloth. The Patala- 
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Nrsimha-Mantra is then uttered in order to ‘protect’ the tree. The tree is then 
offered an extensive worship, so as if it were already the image of Visnu. 


| Once more the Bhutas (spirits) are beseeched to leave the place. A 
white gourd is then brought to the tree which represents ‘sacrifical animal’. 
Four sticks and it is put on these ‘legs’. With a small sword (? Katuri in Oriya) 
charged with the Khadga-Mantra this gourd is cut into two halves. The whole 
gourd is then chopped into pieces. These pieces are smashed, mixed with the 
ingredients like turmeric powder, black beans, fried rice and barley flour etc. 


and, placed on plantain leaves offered to the ten Dikpalas as well as to the 
Bhutas at the roots of the tree. 


Sesamum seeds and gold etc. are then presented to the Brahmins and 
the Acarya finally announces to Vinsu that he his now going to ‘take’ (i.e. to 
cut down) the tree for Him. He mutters the Mantraraja and thinks of himself 
as Visnu. The carpenters he takes for Visvakarman, the divine architect. 


He first takes the golden axe in his hand uttering the Sudarsana-Mantra 
(vide: note 77) offers sandal paste and flower to its (i.e. the axe). With the 
same Mantra he applies clarified butter and honey to the axe”? and hands it 
over to Vidyapati or Pati Mahapatra. Pati Mahapatra moves around the tree 
clockwise uttering the Mantraraja and gives a few symbolic strokes to the 
tree with his golden axe (which then goes over to his possession). All the 
Brahmins present there chant the Vedic hymns, especially the Visnusukta (RV 
I. 22) at this time and all the available musical instruments are played upon. 


The Acarya then similarly charges the silver axe with the Sudarsana 
Mantra and hands it over to Visvavasu or the Daita Pati who strikes the tree 
at its lower part while going around the uttering the Mantraraja as before. He 
is also allowed to keep the silver axe for himself. 


Finally the Acarya hands over the iron axe (or axes) to the Visvakarmans 
(called Maharana, the carpenters) having charged it with Sudarsana-Mantra 
and it is they who actually cut down the tree by uttering the names of Hari 
(no Mantras!) and saying devotional prayers, to the accompaniments of 
loud music and to the over-whelming joy of all present®® (Plate 15). 


The tree should fall only in the eastern, northern or the north-eastern 
direction. Falling in other direction is considered to be inauspicious®! (Plate 
16). 

Only the trunk of the tree is required for fashioning the images. A log 
some five hastas (i.e. 2.5 metres) in length®? is cut out from the tree trunk 
and the rest of the trunk as well as the branches and leaves etc. of the tree 
are buried underground at that very spot. The Daru is disbarked and given a 
quadrangular shape.8 It is then wrapped up in silken cloths. 
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According to an information supplied to me by a reliable Temple func- 
tionary who himself has attended two Vanayagas, the thick branches of the 
tree are not buried. They are reduced to a convenient size and are brought 
to the Temple to furnish later the arms of Jagannatha and Balabhadra. If they 
are not required immediately, they are kept in a store room and are used to 
repair the images if some part of them is sometime broken. I have seen 
myself such log pieces preserved in a special store room which is usually not 
accessible to the public. If the Temple has no utilization of these darus, it 
gives them away to the Matha and other Jagannatha temples which con- 
struct their own Jagannatha statues out of them. 


(c) Transportation of the Daru to the Temple 


Meanwhile a cart is constructed to carry the Daru to the Temple. The 
length of the cart and the types of wood used in its construction are also laid 
down in the texts. The cart is eight hastas in length. Its body is constructed 
of the wood of a Kendu tree, the wheels of a Vata tree and the axle of a 
tamarind tree. All these varieties of trees are readily available in the forests 
of Orissa.’ The principal of construction is very simple. Two long logs of 
Kendu are joined together with a few cross bars or planks. The wheels have 
no spokes; they are massive and are formed by joining three planks to- 
gether with the help of iron clamps (see plate 17). 


While the Daru is lifted to the kept on the cart, the rca “uttistha 
brahmanaspate ...” (RV I. 40.1) is loudly chanted. Similarly while placing the 
Daru in the cart the rca “rathe tisthan nayanti vajinah ...” (RV VI. 75.6) is 
recited. The Daru is covered with coloured cloth pieces and tied up firmly with 
the cart in order to avoid the risk of falling down from it. While performing 
this act, the verses of the Samkalpa-sukta of the White Yajurveda (VS 34.1 
ff, yaj Jagrato duram udaiti ... etc.) are recited meditating upon Visnu, the 
Acarya etc. then offer arghya to the Daru and taking into consideration the 
lord of the day and the constellation etc., pull the cart first in the direction 
which is astrologically considered to be auspicious.8’ While pulling the cart the 
Brahmins chant the verses of the Rgvedic Sakuna-suktas (II. 42 & IL. 43). 


The cart should be pulled exclusively by human hands right up to the Temple 
in Puri.86 


| If some untoward and inauspicious event takes place on way to Puri, 
or if some portion of the cart etc. is broken, the journey is interrupted. The 
party goes to the next Visnu temple and offers 108 oblations in the sacrificial 


fire with sesamum seeds dipped in ghee to the deity Nrsimha with his 
Mantraraja. 


Before the cart reaches the outskirts of the city of Puri, the news of 
the arrival of the Daru is communicated to the priests in the Temple. A large 
group of the people and the temple functionaries come out of the city to 
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greet the Daru and to the accompaniment of loud music, rejoicing and danc- 
Ing, they take it to the Temple through its north gate. Sometimes (mostly for 
the Daru of Jagannatha) the Raja of Puri also comes out of his palace to 
solemnly greet the Daru before it is brought to the Temple. 


The Darus are brought in the Temple in the same order in which they 
are collected. All the Darus must reach the Temple before the annual bathing 
festival of the Jagannatha-Figures on the full moon day of Jyestha since on 
this day they also receive a ritual bath. Till this day they are kept in a shed 
specially built for this purpose on those very carts on which they have been 
brought. This shed as well as other sheds meant for the consecration cer- 


emony etc. are all situated in the northern side of the outer circle of the 
Temple. 


One day after the bathing festival in the Temple and immediately be- 
fore the fashioning of the images starts, a small ‘vanayaga’ (the soc. 
Antarvanayaga) is performed in the precincts of the Temple to counteract 
any possible evil or contamination etc. which the Darus might have been 
exposed to on their way to the Temple. 


Rites Observed in the Temple 


It has already been mentioned (p.223) that after the bathing cer- 
emony of the Deities on the full moon day, the Temple is closed for public. In 
a year with double Asadha, the Temple remains closed for one and a half 
month. This period of six weeks may be divided into three parts which are 
characterized by three different phases of work: 


i) in the first two weeks (the dark half of the suddha Asadha) the stat- 
ues are carvd; simultaneously a piece of Daru is consecrated and the 
Brahmapadartha of the old statues is transferred into the new ones (phases 
2 and 3 of Navakalevara). 


ii) in the first fortnight of the adhika (extra) Asadha, the Daitas are ritu- 
ally impure and observe obsequies because a (rather four!) death(s), i.e.; of 
Jagannatha (etc.) has occurred in their ‘family’. Nothing is done on the wooden 
images during this period (phase 4). 

ili) in the second (bright) fortnight of the adhika Asadha, the wooden 
skeleton of the statues is wrapped up with silken and cotton stripes etc.; 
they are given their characteristic form and shape and are painted (phase 5). 


2. The Carving of the Wooden Form of the Images 


After receiving the ritual bath simultaneously with the four statues of 
Jagannatha etc. the Darus are brought in a new Mandapa which is known as 
Nirmana-Mandapa. It is the place where the wooden structure of the Deities 
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is carved by the carpenters (Maharanas) all of whom belong to the class of 
Daitas.8? These carpenters receive silken turbans (or, Sadhis) from the Raja 
of Puri on the first day of the dark half of Asadha which is symbolical authori- 
zation of the king to the carpenters to proceed with their work. The work of 
carving starts on the second day and simultanelously with it, the ceremony 
of Ankurarapana is initiated for the consecration of the Nyasadaru (see be- 
low p.254f) by Brahmins. The carving of the images takes place behind the 
closed doors and nobody else except the Daitas and the Pati Mahapatra are 
allowed to enter the pavilion in which the statues are being fashioned. 


We have quoted above (p. 278) a passage from the Pur. Mah. of Skd. 
P. which strictly forbids anyone else to see the fashioning of the images or 
even to hear the sound. It may lead to blindness or deafness. The person has 
to remain perpetually in the hell after his death and it destroys all his progeny 
etc. Tumultuous noise is, therefore, produced with several musical instru- 
ments outside the Nirmanamandapa®® in order to suppress and subdue the 
sound of the cutting and chopping etc. of the woods going on inside.8? 


The way and means of caring the images as well as the measure- 
ments of the different parts of the statues are a very closely guarded secret 
of the Daitas. The carpenters of the Daitas fashion the images on the basis of 
the details contained in old palm-leaf manuscripts which they possess from 
their family tradition. Some of these details are, however, also found in the 
old manuscript of the Madala Panji procured by us from the Deula Karana 
(see above p. 231, 3. ix) of the Temple in 1971. According to this manuscript 
the height of Balabhadra and Jagannatha as well as of Sudarsana amounts to 
84 Yavas®’ each, whereas that of Subhadra only 5272 Yavas.®! The carpen- 
ters divide the height of each statue into 32 bhagas for the sake of conven- 
ience of the measurement of the different portions of the body in other 
words 1 bhaga is equal to the 32" part of that statue. With Jagannatha and 
Balabhadra etc. 1 bhaga = 2.625 Yavas and with Subhadra 1 bhaga = 1.625 
Yavas approximately. 


The statue of Sri Jagannatha, ichnographically speaking, consists of 
five parts, i.e. srimukha (face), urakha (neck), hia (heart), paridhapana (waist) 
and payara (feet). The measurement of these parts in bhagas are 14, 5, 3, 4 
and 6 respectively conrresponding to 3634, 12, 9, 10% and 1534 Yavas, The 
statue of Sri Balabhadra consists of four parts, i.e. phana and srimukha 
urakha, hia+paridhapana (counted together) and payara. The measurements 
as given in the manuscript in bhagas are: 12, 4, 6 and 10 corresponding to 
317% (the snakehoo=6, forehead=1Y2 the face = 24 Yavas), 10%, 153% 


(rounded up in the MS to 16) and 2674 (rounded off to 26 in the MS) Yavas 
respectively.?2 
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The arms of Sri Balabhadra 


Each ane 1 mod and Sri Jagannatha are added separately. 


pf ନ e up of two logs, one inserted into the head and protruding 
owards the [eft or the right side and the other joined to it and projecting 
towards the front. The length of both the arms of Jagannatha taken together 
corresponds exactly to his total height (84 Yavas). Each arm has a length of 
42 Yavas. The side-arm has a length of 20 Yavas out of which 12 Yavas are 
invisible since they are inserted in the head and a piece of 8 Yavas is seen 
protruding to the side. The arms projecting forward have a length of 22 
Yavas each. Thus each arm has a total length of 42 Yavas out of which 12 
Yavas are not visible. Because of the fact that the arms of Sri Jagannatha 


have the same length as His height. He is designated as cakrakrti, i.e. having 
a round shape like a discus (Plate 19). 


The arms of Lord Balabhadra have a total length of 3634 Yavas each 
or 732 Yavas together. They are also divided in two parts. The sidearm has 
a total length of 133 Yavas out of which 7 Yavas remain inserted in the head 
and are, hence, invisible. The rest of the 634 protrudes towards the either 
side. The length of each front arm amounts to 23 Yavas, i.e. 1 Yava more 
than that of Sri Jagannatha. However the total length of both the arms taken 
together (including the invisible portion) is less than that of Sri Jagannatha 
(73.5 Yavas against 84 Yavas). The image of Balabhadra is said to possess 
the form of a sankha (conch), may be due to longer front arms and slender 
legs (Plate 20). 


Goddess Subhadra has the shape of padma, a lotus flower (face !) 
standing on a thin stalk (body !). Her body (i.e. statue) is ichnographically 
divided into four parts, viz. srimukha (the face) and the chin, hia (heart), 
paridhapana (waist) and payara (feet) which have the measurements of: 
12, 2, 12 and 6 bhagas respectively corresponding to 19%, 3Y4, 19%, and 
1934 Yavas. “The arms of goddess Subhadra are to kept hidden and invisible” 
says the text (MD (DK), p. 176) ! The cavity (brhmarandhra) for placing the 
Brahmapadartha in the statue is situated just below the left eye according to 
the text (ibid) (Plate 21). 


As already mentioned (p. 252.53) Sri Sudarsana has to have the same 
height as Sri Jagannatha or Sri Balabhadra. It also consists of four parts 
having a measurement of 8 bhagas each. A highly interesting and hitherto 
unknown fact mentioned in our manuscript is that the log of Sudarsana (see 
Plate 22) contains in itself a real miniature discus made of gold which weighs 
16 palas and is inserted into it probably at the time of consecration. This fact 
unmistakably connects Sudarsana in its origin to the tribal posts, worshipped 
as images of gods and [especially] of goddesses in Orissa and which are 
inserted with three golden nails at the time of their consecration (for details, 


see Eschmann, Ch. 14). 
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We have just referred to the cavity in the wooden image of goddess 
Subhadra. All the four images carved by the Daita carpenters contain a cavity 
which is cube in its form. In this cavity some mysterious object is later placed 
by the concerned Daitas and Pati Mahapatra, after it has been taken out of 
the old image. This mysterious substance is considered to be the ‘soul’ of the 
image. According to K.C. Mishra® the length, breadth and depth of this cav- 
ity amount to 12 Yavas each. In view of the measurements of the heart and 
the belley etc. of the statues, however, the stated volume of the cavity 
seems to be too large to me. 


The carpenters are responsible only for constructing the wooden struc- 
ture of the Deities. For this they get a time of some 13 days. The change of 
Brahmapadartha is effected in the night of the new moon day of the suddha 
Asadha, by which time the carving has to be finished. 


3. The Consecration of the Images 


Parallel to the fashioning of the four images of Sri Jagannatha etc. in 
the Nirmana-Mandapa by the carpenters, the Brahmin priests of the Temple, 
the Rajaguru and some other Vedic scholars undertaken the ceremony of 
consecration (pratistha). 


Unlike the Pratistha ceremony of other worshipable images, this con- 
secration ceremony is performed on a piece of wood which has been cut 
from any one of the four Darus (Most probably from that of Subhadra!) 
brought from the forest into the Temple. It is not possible to consecrate the 
images because they have not yet been fashioned at all ! The piece of the 
wood that the Brahmin priests consecrate is known as Nyasa-Daru and after 
an extensive ceremony of consecration lasting for two weeks, the Nyasadaru 
is cut into four pieces of prescribed size and each one of these four parts 
serves as a lid to cover the cavity in the belley (or the heart) of a wooden 
image after the Brahmapadartha (the life-substance) has been inserted into 
it. 

Owing to its extra-ordinary importance the consecration ceremony is 


obviously very extensive.”* For the sake of convenience it can, however, be 
divided into five broad heads: 


(a) the preliminaries, i.e. preparations and the worship of subsidiary dei- 
ties. 


(b) the abhiseka (bath) of the Nyasadaru. 


(c) the numerous Nyasas on the Daru (-Nyasadaru). 
(d) the fire-sacrifice. 


(e) the change of the Brahmapadartha. 
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The consecration ceremony takes place in the so-called Pratistha- 
Mandapa Which is erected towards the east of the shed in which the images 
of the Deities are carved. The area of the Pratisthamandapa is usually 16 x 
16 or 12 x 12 hastas with a fire altar(vedi) in the centre having a square 
form with its each side measuring 5 hastas and 8 angulas. There are at least 
three smaller Mandapas around the Pratisthamandapa which serve the pur- 
pose of bathing the Nyasadaru (“the Snanamandapa”), for keeping the large 
number of water pitchers for the bath (“Adhivasamandapa”) or for storing 
the articles used in the ceremony (“Sambharamandapa”) respectively. 


The king of Puri or his representative nominates the Acarya (i.e. the 
chief priest of the ceremony, usually one of the Rajagurus) on the second 
day of the dark half of Asadha which marks the formal beginning of the 
ceremony. It is interesting that the Acarya is required to be a worshipper of 
Nrsimha and to thoroughly know the application etc. of the Mantraraja of 
Nrsimha.®® A number of other priests and helpers are then nominated either 
by the King or by the Acarya himself. 


(a) The Preliminaries 


On the first day of the Pratistha ceremony (i.e. the dvitiya of Asadha), 
several Mandalas are drawn at the different places of the Mandapa of which 
the Cakrabja-Sarvatobhadra and Vastu Mandalas are more important. The 
Acarya, clad in white, sitting with his face towards east, performs a small 
Puja of Nrsimha on the Cakrabja-mandal/a to initiate the ceremony and re- 
quests the deity to bless the undertaking. He then worships Ganesa, the 
Dikpalas and several other Hinduistic deities (like Bhairava and Nagas etc.) in 
the water pitchers as well as the door-attendants of Visnu by coming out of 
the Mandapa. He also offers bali to the Dikpalas and the Bhutas outside the 
Mandapa which is buried underground in a small pit in everyone of the ten 
directions. On each of the toranas (gateways) seven seeds (barley, wheat, 
green-beans, sesamum, Kangu, dark wild rice and grams) are sown for ger- 
mination in earthen pots (the ankuraropana rite). 


The Bali to the Bhutas etc. is offered henceforward daily in the evening. 
And it is interesting to know that on the seventh lunar day (acc. to another 
personal in formation, on the 12 day) even live madgura fishes are brought 
into this Vaisnava Temple, sacrificed to the Dikpalas and the Bhutas and are 
later buried outside the Yajnasala (i.e. Pratisthamandapa) in all the ten direc- 


tions. 


On the Cakrabjamandala drawn in the SE corner of the 
Pratisthamandapa, a special metallic figurie of Laksmi-Nrsimha remains placed 
for the whole of the duration of the Pratistha ceremony. This statue comes 
out (of the small temple containing the movable images situated on the 
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southern side of the main temple) and is worshipped only during the period 
of Navakalevara. The Pati Mahapatra has the duty of worshipping this image 
daily in the morning. He comes regularly in the morning, worships this image 
and goes away. Only after that the other functions of the day start. 


The drawing of the Mandalas, the worship of the different minor dei- 
ties, Vasudeva, Laksmi-Narayana, Nrsimha etc. in pitchers as well as other 
smaller rites last for four days. On the 6 day the Nyasadaru is brought into 
the Pratisthamandapa and kept in its western part on a cot covered with 
silken cloths. On this day fire is kindled in the Vedi and the fire-sacrifice starts. 


(b) The Abhiseka of the Nyasadaru 


One hundred and eight Ahutis of ajya clarified butter are first dropped 
in the sacrificial fire to the accompaniment of Nrsimha Gayatri and the re- 
maining ajya is sprinkled on the pitchers (17+81 in the number) containing 
water which is to be used to bathe the Nyasadaru. A ‘Kautuka’ (talisman) 
containing mustard seeds and durva grass is then tied round the “right hand” 
of the Nyasadaru (contemplated as Deity) toward off the evil®® and it is then 
brought to the Snanamandapa with Vedic Mantras. It is kept on a platform, 
twelve angulas in height, and given bth first with water of 17 special pitchers 
containing (besides water) flowers, fragrance, saffron. The sand of Ganga, 
fruits, ghee and similar articles separately in each pitcher. The bath is con- 
ducted to the utterance of Vedic Mantras. To conclude these Mantras the 
Nrsimha gayatri and the Mantraraja of Nrsimha are spoken and the Daru is 
bathed with warm water and with plane water alternately. 


The water of the 81 pitchers places on the 81 squares a Vastumandala 
is poured in a big pitcher having innumerable holes (a soc. ‘sahasradhara- 
kumbha’) which is kept hanging over the Daru. Between the pitcher and the 
Daru a sufficiently big piece of cloth is tied up so that the water of the 81 
pitchers collected in the big ‘Sahasradhara-Kumbha’ pours down in numer- 
ous streams, first on the cloth tied over the Daru and then on the Daru itself, 
While thus bathing the Daru the Brahmins recite the Purusasukta (RV X. 90) 
for Jagannatha, the Radradhyaya or the Nilasukta (VS 16.1 ff.) for Balabhadra®? 
and the Srisukta (RVKh. V.87.1 ff.) for Subhadra. 


After having the bath (abhiseka), the Daru is rubbed with a towel and 
is offered most of the 16 Upacaras which the image of a deity is usually 
offered at the time of Puja.®8 One offers, e.g., flower (as a substitute for 
clothes), madhuparka (refreshment), snaniya (bathing water, once more!), 
gorocana (red powder), collyrium, flowers, incense, lamps, mirror, umbrella, 
chowries and ornaments etc. to it mostly to the accompaniment of the 
Nrsimha Gayatri or the Anustubha (Mantraraja) Nrsimha Mantra. The priests 
then give durva grass and rice corns in the “hands” of the Daru and speak out 
a stotra, i.e. the Samkapasukta of white Yajurveda (VS 34.1 ff). 
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The Daru is then brought back to the Pratisthamandapa with the 
Sakunasukta of Rgveda (II. 42 & II. 43) and is made to lie on a bed with 
cushions etc. while the priests recite the Purusasukta (RV X.90). Drinking 


water and refreshments are placed near its ‘bed’ and it is covered with cloth 
sheets while the Mantraraja is spoken out. 


(Cc) Nyasas on the Daru 


The next day the Acarya first performs the preliminaries of Puja (i.e. 
bhutasuddhi and matrkanyasa etc.) on his own body.’ He then worships the 
Deity Nrsimha on his pitha (identical with his Mandala) in his heart 
(“antaryajana”) and meditates upon the Daru as the god Nrsimha, who ac- 
cording to the older texts like the Pur. Mah. of Skd. P. assumed the fourfold 
forms of the Deities of the Jagannatha Temple. After finishing the 
Avaranapuja, worship of the deities belonging to the Cakrabjamandala (hav- 
ing the form of the Sudarsana-cakra) is conducted. 


Now follows a very important rite. The letters, syllables, words word- 
groups and the four metrical feet of the Anustubha-Nrsimha-Mantraraja of 
Nrsimha are placed on the different parts of the ‘body’ of the Nyasadaru.!®! 
The Nyasa has the purpose of imparting the character of Nrsimha to the 
Daru. The whole group of the Nyasas is repeated three times, that is to say, 
for each important Deity (Balarama etc.) it is carried out once in its entirety. 


The Mantraraja-Nrsimha-Nyasa is followed by the own Nyasas of the 
triad of Jagannatha; i.e. for Jagannatha the Kesavadi-Nyasa, for Balabhadra 
the Saivite Srikanthadi-Nyasa and for Subhadra the Kala-Nyasa is performed. 


A long series of other Nyasas numbering about 30 then follows which 
are all placed on the different parts of Daru. Since Visnu is considered to be 
identical with the whole world, almost all the important objects of the world, 
concrete or abstracts, are placed on His body. 


Interesting in this connection is the fact that towards the end of these 
Nyasas Radha, the belovd of Krsna comes into picture. The Acarya medi- 
tates upon her:% and places her Mantra in the sixfold manner (“sodha-nyasa”) 
on the Nyasadaru. 


This is the only influence of the Caitanya movement on the cult of 
Jagannatha which I have been able to trace. According to the Gaudiya 
Vaisnavas (i.e. the followers of Caitanya), Jagannatha is a combined form of 
Krsna and Radha. He is not Krsna alone!’ and hence the Nyasadaru of 
Jagannatha (etc.) must be charged with the Mantra of Radha also. This is 
also the reason why the text presently followed for the consecration cer- 
emony in the Jagannatha Temple (see above p. 226) bears - 
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‘atamukutasambhusam caturbahum smitananam/ 

Jaa vasasamramyakrodadesam mahesvaram// 
Sankhacakragadapad modharinam vanamalinam/ 

pitaceladharam devam srivatsakautsubhanvitam// 

stuyamanam muniganair devair brahmpurogamaih/ 
evam dhyatvarcakah sriman tatra darusvarupinam// 


cf. this dhyana with Pur. Mah. (Skd. Pur.) 23-27-22ab in which Nrsimha is said to be 
combined form of all the four Deities. 


The subtitle “Haribhaktivilasantargata-calasrimurtipra tisthavidhih” The 
Haribhakti-vilasa is the most authoritative canonic work of the Gaudiya 


Visnuism.!* 


After the long series of the Nyasas is over, the Daru is endowed with 
life (prana), flesh, blood and sense organs etc. with the help of the 
Pranapratistha Mantra!®5 uttered one hundred (or ten) times. Finally the people 
present in the Mandapa offer to the Daru three handfuls of flowers each. 


(d) The Fire Sacrifice 


The fire sacrifice is usually conducted at the end of a Pratistha cer- 
emony after all the Nyasas etc. have already taken place. In the Temple of 
Jagannatha, however, since the sacrifice is a very elaborate one, it is started 
already on the 6 day of the dark half of the Asadha, i.e. exactly on the day 
on which the Nyasadaru comes to the Pratisthamandapa after having been 
given the ceremonial bath (abhiseka). 


The fire is kindled in the Vedi inside the Pratisthamandapa in the pre- 
scribed manner with Vedic Mantras. The main deity of the fire sacrifice, as for 
the whole ceremony of Navakalevara at all, is again Nrsimha and the major 
part of the oblations is offered to him. The ingredients poured into the fire are 
ajya (clarified butter), samidh-s (twigs of fire wood) and caru (half cooked 
rice, sesamum, barley, coconut and some plant bulbs mixed together) for 
which three different Hota-s are required. First of all ten thousand obliations 
of these articles are poured in the sacrificial fire uttering every time the full 
text of the Anustaubha-Nrsimha-Mantra. The priests performing this task 
say that it is not possible to offer more than two thousand oblations in a da 
so that the offerings to Nrsimha themselves take about five days (from So 
to the 10" day). On the 11 day 1008 Ahutis are dropped with the Vasudeva- 
Mantra (i.e. the Mantra of Sri Balabhadra), on the 12 day the same a 
Fd op se de Gopala-Mantra (i.e. the Mantra of Sri ena 

ay the same number with the i i 
Mantra (with which goddess Subhadra is a 


syllabic Sudarsana-Mantra. The 14 (and, if necessary, the 15 or the 
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newmoon day) is reserved for subsidiary Ahutis to Laksmi, Sarasvati, Siva, 
Kali, Vimala, Durga, as well as all other possible or imaginable “deities” of 
Hindu pantheon such as the Dikpalas, Bhairavas, the 81 Vastudevatas, the 
27 Constellations, 12 signs of Zodiac, the days of week, oceans, rivers, 


mountains etc. etc. according to the maxim “yavantah sambharas tavanto 
vidhayah” (“as long as the stock lasts”). 


(e) The Change of the Brahmapadartha 


By the fourteenth lunar day usually the consecration ceremony of the 
Nyasadaru is over. The fashioning of the wooden structure of the new imags 
is also finished by this time. In the night of the 14, the Nyasadaru is placed 
on a small cart and is taken around the main Temple (in its inner precincts) 
seven times. It is then taken inside the main Temple and handed over to the 
Daitas or their carpenters who cut it into four pieces possessing the form and 
the measurements as laid down in the texts. 


The newly fashioned images are taken around the Temple thrice in the 
similar manner on the next day in the night one by one (in the order: Sri 
Sudarsana, Sri Balabhadra, goddess Subhadra and Sri Jagannatha). They are 
subsequently brought inside the Temple in the verandah leading to the sanc- 
tum (i.e. in the Anasara-ghara or Anasara-pindi) and are placed near the old 
statues. 


The statues of Sri Jagannatha etc. consist of a very thick layer of the 
substances like resin, stripes of silken cloth, gips and sandal paste etc. In 
order to take out the “life-substance” of the old states they are stripped off 
all their coverings and layers by the 12 lunar day. 


The change of the life-substance is effected by the Daitas, only that of 
Sri Jagannatha is accomplished by the Pati-Mahapatra himself. When the 
newly constructed images are brought inside the are placed in front of their 
old prototypes, all the lights of the Temple are put out. The Daita entrusted 
with the job opens the belley of the old image in the dead of night with his 
eyes blindfolded and the hands wrapped up to elbows so that he may neither 
see nor fee the brahmapadartha of the image.!% The casket containing the 
Brahmapadartha is then taken out of the old murti and placed in the new 
one. The cavity of the new image is then covered with one of the four pieces 
of the Nyasadaru which has been consecrated for about two weeks by the 
Brahmins. 


Since the beginning of the last century the people have curious to 
know what this Brahmapadartha is and how it looks or feels like. Many theo- 
ries have been advanced from time to time but the mystery is still unrevealed 
and is perhaps going to remain so. The suggestions made for the identifica- 
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tion of this mysterious substance range from an old Buddhist Pe 
of Buddha!) over mercury and Salagrama etc. up to the Tantric Yan / 
on metallic plates. The author of these lines cautiously suggested in 0 
a report submitted to the German Research Council on the Navakalevara oO 
1969 that the statue of Jagannatha might now contain the rest of the 
Jagannatha statue burnt in 1568 by Kala Pahada and which were brought to 
Orissa by one Bisar Mohanty and first worshipped in Kujang for some time till 
they were inserted, kept in a casket, in the newly fashioned Jagannatha 
images of Ramacandra Deva of Khurdha in order to establish a sort of conti- 
nuity of the new Jagannatha with the ‘original’ Jagannatha.!®” The present 
opinion of the priests of Puri tends more towards interpreting the 
Brahmapadartha as a sort of Salagrama and when now a days a new 
Jagannatha statue is established somewhere (outside Puri) the priests (who 
are mostly invited from Puri to consecrate the image or images) normally 
put a Salagrama inside the body of this Jagannatha figure.!°8 


4. The Burial of the Images and the Purificatory Rites of the Daitas 


As soon as the ‘life-substance’ is taken out of an image, it is consid- 
ered to be ‘dead’. It is then loaded on the same cart on which the new image 
had been brought in and is immediately carried from the western door of the 
Temple to the place known as Koili Baikuntha (kaivalya vaikuntha) which 
serves as the graveyard for the old Deities. Here a pit, 9 hastas (42 metres 
approx.) deep and 6 hastas in diameter is kept ready to receive the old 
wooden images. The pit is spread out with red velvet and it is situated in a 


nice garden on the northern side of the Temple. The ‘dead’ images are sunk in 
this pit. 


Along with Sri Jagannatha all the wooden images of the Temple which 
decorate the wooden chariots of the Deities every year at the time of 
Rathayatra (e.g. the parsvadevatas, apsaras’ and horses) are also buried in 
the same grave and are made afresh for the new Deities, 


When finally the life-substance of the old Jagannatha i - 
ferred into the new ones and the old ones are burcd, the core 
ing and crying. They mourn for Jagannatha whom they consider to be one of 
their clan. They remain in the state of ritual impurity for 10 days an take a 
small frugal meal during this period. They leave their hair unshaved and ob- 
serve all sorts of obsequies prescribed in the Hindu Dharmasastras On the 
tenth day they come to the Temple rub oil on their bodies near th 
Muktimandapa, proceed to the Makandeya tank where they let their hai Y 
nails cut and take a purificatory bath in this tank. They also white-w ତ 
houses for which the costs are borne by the Temple. The Temple i 
plied food-grains and vegetables etc. to whom during the state of hele 
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impurity. On the 12™ day the Daitas give a feast (“mrtyubhoja”) to the servitors 
of the Temple which they themselves organize and meet the costs of. 


Since the heirs of a deceased person inherit his property, the Daitas lay 
claim on the articles used by the ‘deceased’ Jagannatha. The Temple, there- 
fore, has to pay some money to the Daitas by way of redemption or com- 
pensation (e.g., Rs.5,000 in 1969). However, they are allowed to take the 
‘relics’ of the old statue like the cloth stripes, sandal paste and resin etc. 
which they mostly sell to the pilgrims who attach high religious importance to 
these objects. 


5: Giving the Final Form to the Wooden Images and Their Painting 
etc. 


During the period of the asauca (ritual impurity) of the Daitas (i.e. in 
the bright half of the extra Asadha) nothing is done on the new images of the 
Deities. They remain standing in the Anasara-ghara isolated by a bamboo 
curtain from the Mukhasala (‘Jagamohana’) where their painted pictures hang 
on this bamboo curtain as well as their representatives (i.e. Madanamohana 
for Jagannatha, Dola-Govinda for Balarama, Laksmi and Visvadhatri for 
Subhadra and Nrsimha for Sudarsana) receive worship from the devotees. 
These representatives are the small, movable, metallic images of the Deities. 


The wooden structure of the statues is considered simply to be the 
‘skeleton’ of the images. In the beginning of the dark fortnight of the extra 
Asadha, these images are entrusted to the care of the temple servants known 
as Datta Mahapatra. They are said to belong to the caste Kayasthas. Their 
task is to infuse ‘flesh’ and ‘blood’ etc. to these images by applying on them 
different substances and by wrapping them up with several cloth stripes. 


The Madala Panji of the DK quotes on p.177 of its paper transcript a 
Sanskrit sentence mentioning that the body of a human being consists of 
seven dhatus: 


tvagasrnmamsamedo‘sthimajjasukras ca dhatavah 


and that all these dhatus should be represented in the statues of Jagannatha 
etc. also it further mentions that out of these skin is represented by cloth 
stripes the b/ood by cloth pieces of red colour (neta pata in Oriya, netra-patta 
in Sanskrit), the flesh by the resin of the trees (especially of Sala), the mar- 


row by perfumed oil, the fat by sandal paste and the semen by the starch of 
rice or wheat flour, 


A similar descriptions is found in the Niladrimahodaya.110 Giving a de- 
tailed description of the annual repairs on the statues of Jagannatha etc., it 
(implicity) identifies (that has been prepared by keeping some fragrant lowe 
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ers in the oil for many days) which represents, so to say, the marrow inside 
the bone. Stripes of the coloured “Netra Pata”1il are wrapped around on 
every limb of the statue which represent of veins and the blood flowing into 
them. A thick paste of camphor, musk and sandal paste is then applied on 
this structure which is, so to say, the ‘flesh’ of the statues and which to a 
great extent is responsible for brining out the facial features or contours the 
figures. This paste is again wrapped up with strong stripes of cotton cloth 
which represents the skin of the statues. The starch applied from above to 
strengthen the cloth pieces and to prevent it from becoming loose is inter- 
preted by the author of Niladrimahodaya (less convincingly!) with the corpo- 
ral hair. 


The process of preparing the images of Sri Jagannatha does not seem 
to have changed in the course of the last several centuries. The Pur. Mah. of 
Skd. P. unmistakably makes reference to the annual repair of the statues and 
also refers to Pata (cloth), niryasa (resin or gum of trees) and valkala (?thin 
bark of the trees) as the articles which are to be used for repairing the 
statues. It also strictly prohibits the general public to watch the statues in a 
state when they are stripped of all their coverings. 


After the statues have been infused with flesh and blood etc. and they 
have achieved their final shape and form, they are given over to the Citakaras 
(citrakara-s) who paint the images within two days (on the 14 and the new 
moon day of Asadha) with indigenous colours (e.g. charcoal for black, the 
of the mothers-of pearl for white, haratala or turmeric for yellow 
etc.). 


The most remarkable and interesting fact about the painting is that the 
painters are not allowed to paint the pupils of the eyes of the Deities. This 
task is carried out by the Brahmin priests of the Temple the next day (the 1=# 
day of the bright half of the regular Asadha) with great solemnity in the 
sanctum while reciting the Rgvedic Mantra VII. 66.16, i.e. tac caksur devahitam 
purastat sukram uccara ... etc. The rite is known as Netraoisava (the term 
netronmilanam is, however, the usual expression of this rite elsewhere). 


After giving the last stroke of brush in the eyes of iti 
Brahmins bathe them (i.e. their reflections) in the eo si 
fore them with pancamrta (i.e. milk, curd, ghee, honey and sugar, give them 
water to rinse their mouth (acamaniya) and once more give them a second 
bath with scented water uttering the apo hi stha mayobhuvah (RV X. 9.1 
and the samudrajyesthah salilasya madhyat ... (RV VII. 42 1 ¢.) Mantre 
This bath following the Netrotsava has obviously a purificatory charact 
aims at making the images free from the contamination that they hav 
dergone in the hands of the carpenters, sculptors and painters i 113 
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References : 


1. Cf. the following verse from Bhuvanaprakasa (quoted by A. Dash, 1969, p.36) 
which mentions four types of images : 1. painted images (rekha), 2. wooden images 
(darumayi), 3. metallic images (dhatumayi), and 4. jewel or stone images 
(manisailamayi): 


murits caturvidha prokta rekhadarumayi tatha/ 
saumya dhatumayi punya manisailamayottama// 


These images are to be renewed at an interval of one, twelve, one thousand 
and ten thousand years respectively. Some texts add one more variety of images 
which is most short-lived. It is clay image (mrnmayi pratima) which should be re- 
newed every month. 


2. This other Asadha is an extra month which is added to the lunar calendar of 
the Hindus after every 32 months and 16 days in order to make up for the deficiency 
of a lunar month (29.5 days) against a solar month (30.44 days), i.e. of 0.9 days 
every month. 


34 Examined in detailed by R. Geih, 1975. 
4. Gaib, 1975, p. 1615. 
5; Accoding to Deula Tola of Krsnadasa which is based on a work of the same 


name by Nilambaradasa who wrote in the reign of Divyasimha Deva I (1689-1715 A.C., 
cf. K.N Mahapatra, 1969, Khurdha Itihasa, 158) the descendents of Lalita and Vidyapati 
were to serve as the cooks (suddha Sura) in the Jag. Temple whereas the descend- 
ents of the Sabara, the pure tribals (the father of Lalita) are to be known as Daitas: 


Bidyapati brahmana je dutapane gold/ 
Sabara jhiaku se je pradana hoila// 
Sabaruni tharu jeu heba jata/ 
Suddha suara se heba bole jagannatha// 
Sabarana ghare jeu putra hebe jata/ 
Daita sebaka hebe bole jagannatha// 


6. With ‘movable images’ not the metallic representation (calanti pratima) of the 
deities are meant but the original wooden images (mulaberam) themselves. In con- 
tradistinction to the main images of the South Indian temples which are never moved, 
the images of Jagannatha etc. are brought out of the sanctum for such festivals as 
Snanayatra (the bathing ceremony) and Rathayatra (car festival) etc. 


7. On this prolific writer see the scholarly article of K.N. Mahapatra, 1953 (OHRJ 

vol. IL. 1) pp.1-16. ! 
8. A copy of the important portions of this manuscript is available in the South 
Asia Institute Heidelberg. 

9. Cf. S.K. De, 1961, pp. 139-40. 

10. There is also a special reason to call the Pratistha of Jagannatha etc. as 


following the contents of Haribhaktivilas which we shall deal below (vide pp. 258-59) 
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ii. Written around 1700 A.C. according to K.N. Mahapatra, 1958 (Des. Cat. of 
Sans. MSS, Vol. I) see Introduction pp. XXXIX-XL. 


12. A microfilm copy as well as a paper transcript of this manuscript are available 
in the South Asia Institute. 


13. K.N. Mahapatra, 1958 (Des. Cat., Vol.I), Instroduction p. IX. 
14. Edited by Prof. A.B. Mohanty and published by the Praci Samiti, 1940. 
15. Cf. H. Kulke, chapter 8 and von Stietencron, chapter 3. 

16. N.K. Sahu, 1956, vol. II, P. 368. 

17. cf. se aine se martimane mati khai chinnabhinna hoichanti. 

18. cf. below, p. 260-261. 

19. cf. H. Kulke, chapter 17. 

20. cf. MP (Praci Ed.) pp. 75.77; H.K. Mhrab, 1960, p.467. 

21. Of these I want to mention particularly the following: 

(a) A. Dash, Navakalevara (in English), Cuttack 1969. 

(b) A. Dash, Nabakalevara (in Oriya), Cuttack 1969. 

(c) S. Khutia, Jagannatha Tathya Samiksa (Hindi), Puri 1969. 

(d) K.C. Mishra, Srijagannatha our Navakalevara (Hindi), Puri 1969. 


(e) Orissa Review (A publication of the Govt. of Orissa), July 1969, (Navakalevara 
Special Number). 


Almost worthless is the pamphlet (containing 4 pages) of S.R. Sharma Naukalevar or 
Metampsychosis of Lord Jagannatha, printed in Cuttack, no date (1950?). 


22. Acc. to Record of Rights, Vol. II, p.64, however, after the mid-noon Puja 
(madhyahanadhupa). 


23. The word Bada means the (wooden) statue (srivigraha) in the terminology of 
the Jagannatha Temple; hence bada-bada Daita is the Daita responsible for the stat- 
ues (bada) of Balabhadra, the elder brother. Similarly majhibaja means the statue of 


the middle one (i.e. Subhadra) and Mahaprabhunka Bada is the statue of the ‘great 
Lord’ Jagannatha. 


24. The rite of accepting the Ajnamala of the deity by the Sev i - 
trusted with any special duty, is very common in the Mtuals of the Co 
ple. For each special ceremony in the Temple, whether big or small, the ‘order’ of the 
Deity is sought which expresses itself in the form of handing over a flower garland to 
the person who is required to carry out the job. These Malas are often offered to the 


Deity (or the Deities) at the time of Morning Puja b i 
down later when required. g Puja by the Pujapandas and are taken 


25. Such Sadhi-s are presented in the Tem 
. ) t ple only by order of and on 
Raja of Puri and the presentation symbolizes that the person a oe 
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admitted to the group of the Temple Sevakas. All regular Sevakas have to undergo 
the ceremony of Sadhi-bandhana at the hands of the Raja or his representative 
before they could discharge their duties in the Temple. Since the Daitas are not 
considered to be the regular functionaries of the Temple, only those of them who take 
part in the Navakalevara are presented Sadhis which means that they have been 
authorized by the Raja, the foremost Sevaka of the Temple and the representative of 
Jagannatha on earth at the same time (cal/anti Visnu, L. Panda (1954) Pt. I, ch. 5, H. 
Kulke 1974c p.75ff.) to perform the proposed work. 


26. Deula Karana is the ‘accountant’ of the Temple and keeps record of the ex- 
penditure etc. involved in the ceremony. He also has the full list of the articles 
required in the ceremony and seest to it that nothing is left out. He is also entrusted 
with the task of keeping a record of all important events connected with the Temple 
and hence maintains a register which is known as Madala Panji. 


27. The Tadhau Karana is responsible for the proper observance of the different 
rites involved in a particular ceremony (called, in general, the Niti) in accordance with 
the tradition and also sees to it that only the right Sevakas are allowed to perform 
the various acts or rites of a ceremony. He also maintains a Madala Panji in his house. 


28. Beherana, Khunti, functions and duties not known. 
29. Padiya Karana, function and duty not clear. 


30. A Temple servant who has the function of carrying of Visnu fixed on a long 
wodden staff. 


31. Cf. The Record of Rights, II, p.64. 


32. According to my informants, the Tadhau Karana and the Beharana Khutia do 
not proceed to the forest. They remain in the Temple to discharge their duties there. 
They are presented the Sadhis because they have important roles to play after the 
Darus arrive in the Temple. The Record of Rights, 1i, however, does not mention this 
fact. 


33. The palace of the Raja of Puri stands at this place for about a hundred years 
only. Before that the palace was in Bali Sahi at the spot now known as Purana Nahara 
(=nagara= palace). Ruins of this old palace built in the 17“ century can still be seen 
at the said place. It is not known whether the Vanayaga party isn those days pro- 
ceeded to this palace or the Raja received the party at some other place. 


34. Cf. Sundarananda V. (1951) pp. 225-233) Krsndasa mentions in his 
Caitanyacaritamrta (11.6) that Caitanya stayed in the Jagannatha Vallabha Matha for 
9 days during the Car Festival of Lord Jagannatha when He was at Gundica. 


35. The overnight stay of the Vanayaga party in this Matha, however, does not 
seem to have any religious significance. It seems that the party does not immediately 
set out for Kakatpur which is situated at a distance of some 12 hours foot journey 
from Puri in order to avoid traveling at night. It starts next day early in the morning in 
order to reach Kakatpur well before dusk. The stay in Jagannatha Vallabha Matha is 
extended for one more day if the preparations for the journey are not yet complete. 
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36. Nima (Melia Azadirachta) is a tree with bitter and pungent juice. Its a 
generally used by the Indians to clean their teeth in the morning. Itisa PT 
in spite of the best teak wood (e.g. sala) available in plenty in the forests ; 
this soft wood of Nims is used to construct the images of Jagannatha. The Vai i 
Agama of Marici does not mention Nima in the list of the trees out of which divine 
images are fashioned (cf. Patala 17., Pp. 78f: “khdirasanatimisami- 
candanacampakamadhukajativrksas ca anye snigadhah sarah ca 
sangrahyah"). Varahamihira, however, enumerates Nima among the trees which cou [ 

be used to fashion images for the use of Ksatriya caste ( ksatrasyari- 
stasvatthakhadirabilva vivrddhikarah, Brhatsamhita 59.5 cd) and according to 
Bhavisyapuruna Nima counts among those trees which could be worshipped by all 
classes alike: (nimbadyah sarvavrksanam vrksah sadharanah smrtah/adhy. 131.6). 1 
this perhaps the reason why Nima has been accepted to supply the perishable body 
of the Deities ? We do not know. To me two facts seem to have decisively contributed 
to the choice and preference of Nima : first that it is available very frequently 
everywhere, not only the forests but also in the agricultural fields and in the villages 
and second, that because of the antiseptic and bitter character of its juice, it is 
normally not attacked by worms and white ants etc. 


37. Our personal enquiries with the incumbents of this monastry revea ed that the 
custom of residing in this Matha is not very old. It started most probably in 1912. 
During all Navakalevaras previous to this year, the party used to stay in the temple of 
Mangala itself. But due to some alterations and additions etc. in the beginning of this 
century, the temple compound did not remain spacious enough to accommodate the 
party. Shyamasundar Khuntia, 1969, p.13, narrates a story to explain why the party 
stays in the Deuli Matha and not in the temple. According to this story the temple of 
Mangala was originally situated at the place where now the Deuli Matha stands. Once 
during heavy floods the statue was washed away and was found at the spot where 
the present temple stands. The old and abandoned temple of Mangala was then 
transformed into a monastry. Honouring the old tradition, however, the party still 
takes shelter in the Deuli Matha and not in the present recent temple. Needless to 
say that the story has no historical foundation at all. 


38. The Svapndvati, also called Svapnamanavaka-Mantra is as follows: 
om namah sakalalokaya visnave visvaya Sisvarupaya 
Svapnadhipataye namah/ 
acaksva devadevesa prapanno’smi tavantikam/ 
om om husp phat visnave svaha/ 


This information I have got from the personal notes of K.. Raj i 
prepared at the time of Navakalevara in 1969, The Mantra ର he 
composed for used in the ceremony of Navakalevara. It is an old Mantra which i 
found in some Pancaratra-Samhitas as well. See, e.g., Visvaksena Samhita (ed. B 
L.N. Bhatta, Tirupati 1972) III. 35ed 36ed where this Mantra occurs in the foll 
form in the chapter dealing with Darusamgrahana (collection of daru): 


Om namah sarvalokaya visnave prabhavisna ve/ 
Visvaya visvarupaya Svapnadhipataye namah// 


The word “prabhavsnave” is dropped [by mistake?] in the notes K.C. Rajaguru 


536 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 
39. The Mantraraja of Nrsimha is the Anustubha-Nrsimha-Mantra which runs as 
follows: 


Ugram viram mahavisnum jvalantam sarvatomukham/ 
Nrsimham bhisanam bhadram mrtyumrtyum 
(v.1. mrtyar mrtyum) namamy aham// 


Cf. Nrsimhatapaniya Upanisad (purva)}), II. 3.5. 


40. According to a personal information of K.C. Rajaguru and not twe/ve as men- 
tioned by A. Dash, 1969, p.39. 
41. The original (i.e. the first) tree of Jagannatha is said to have been of manjistha 


colour in the Skd. Pur., cf. Pur. Mah. Adhy. 18.7ab 
manjisthavarnah sarvatra sankhacakrankitah plavan/ 
Snanavesmasamipe’‘sau drsto’smabhih paro‘dbhutah// 


K.C. Mishra, 1969, p. 12 writes, however, that the tree should be of somewhat black 
colour. 


42. Cf. Pur. Mah. (Skd. P}, Adhv. 18 sl. 21ab 

tatha dadarsa tam vrksam caksuh (!corrupt for catuh) sakham caturbhujam/ 
also the MP (DK), p. 173 (. . . e vrksa . . caturthasakha hoiba) 

43. Cf. Pur. Mah. (Skd. P.), Adhy. 18, sl.7. 

44. a,b,c, A. Dash, 1969, p. 39. 

45. khbjanujatavallinipidita bajramarutopahatah/ 

Svapatitahastinipiditah suskagniplustamadhunilayah// 59.1 

46. pitrvanamargasuralayavalmikadyanatapasasramajah/ 
caityasaritsamgamasambhavas ca ghatatoyasiktas ca// 59.2 

taravo varjayitavyah . .. 


47. puspaphalavistirnah krimidasta jantuyuta agnidagdha vatahota jirnah sakotards 
tvacahina bhinna anekapaksinivasa vaimikasamkata sarpavasa aevayaranastnu 
smasanacanaalavasasamipastna ayuktasthanasthas ca agrahyah/Adhy. 17, p.78. 


48. Cf. MP (DK), p. 169 “se sthana sama kari se bhumi jalare dhauta kari gomaya 
gheni lipibe . . .” 


49. The fire kindled with Vaisnava Mantras while the Acarya considers himself to 
be Visnu and imagines the presence of Laksmi in the fire pit etc. The process is 
described in detail in the VYV (NV) pp. 10-14. See below pp. 244-45. 


50. On the religious efficacy of this Mantra cf. Pur. Mah. (Skd. P.) Adhy. 28.18-24. 


51. According to older manuscripts, however, the length of the one side of the 
Sala amounts to 10 hastas (cf. tatradasahastamn japakaranam . .. VYV (NV) and 
dasahastaih salam karavitva . . . VYV(KP). 
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52. cf. diksayam abhiseke ca navavesmapravesane/ 
utsavesu pratisthasu kuryad ankuraropanam// 
asaptadinamarabhya pratisthadeh subhe dine/ 
ankuraropanam karyam yathavidhi subhecchubhih// -VYV(NV), 1-2 
and further : 


prasadapurtavanikapratimapratistha 
diksabhisekanavadurgagrhapravese/ 

anyesu cotsavadinesu kilarthasiddhih [ =ddhyai] 

karyo nkurapanavidhir bahumangalo’yam// -VYV(KP), 6-7 


53. According the manuscripts of Vanayagavidhi ascribed to Narasimha Vajapeyin, 
however, the seeds are not sown in a bed but in three different of earthen utensils. 
Namely : palika, ghatika (with five mouths, pancamukhi) and sarava. Four pieces of 
each type of vessel are required and these are placed in the northern part of the 
sala. The order of placement is: palikas (towards the west), ghatikas (in the middle) 
and saravas (towards the east). These utensils are identified with Visnu, Brahma and 
Siva respectively (p.3, 4). It may be noted here that the text describes an 
Anduraropana ceremony lasting for 12 days. It is not imaginable that the Vananyatra 
party waits for 12 days near the tree to start with the main ceremony of cutting 
down the tree. It seems that the description of the Andurarodanavidhi in this text has 
been taken over from some other work on Dharmasastra without adapting it to the 
requirement of the Ankuraropanavidhi as it is, or ought to be, observed for Vanayaga. 
Or snoaid we postuiate that the VYV(NV) has preserved a rite which is now lost in the 
course of the last centuries and that the Vanayagavidhi for each Deity lasted really 
for 12 to 15 days in older times ? 


54. i.e. svasti na indra vrddhasravah ... (RV 1.896) 

55: i.e. rddhah karmany anapayino yatha san. . . (VS, Kanva, 11.5.8) 
56. i.e. punas tvaditya rudra vasavah samindhatam . . . (VS 12.44) 
57. Jitam te pundarikaksa jitam te visvabhavana/ 

Jitam te’stu hrsikesa mahapurusa purvaja// 


58. Reference not traceable. As the text line of this verse (?) i 

t ble. he | ?) as quoted in the 
text, runs as follows: indra jaya adhiraja’yaja sura Jayati, can it be a corruption for 
AV VI, 98.1 (iendro jayati na par jayati . .. 9)? 


59. “hare [or, mahalaksmi] tvatprasadat svapne subhabhivyaktirastu.” 


60. laksminrsimhamku agya magi vrksapaseimapakhe kusa 


hoi svapnara subhasubha bicaribe . , . -sayya kari basi samyata 


-MP(DK), p. 171 of the paper transcript 
61. yada seampasyate vrksam jvalantam dhumavarjitam/ 

Phalitam puspitam caiva toda siddhir na duratah// 

prajvalantim silam pasyet sriya eadhisthitam subham/ 

brahmanadhisthitam vapi sa sada Sarvakamada// 

Sriya justam prdvalantam atha Pasyati parvatam/ 

tatah pravrttam sikharam kancanadrumamanditam// 

yuktam sailodbhavair vrksaih Phalapuspasamanvitaih/ 
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eeamvidhe ... svapne pratima sobhana tatha// 
silam cet pasyati svapne prajvalantim adhisthitam/ 
devatadvijagolingaih subhadravyair anekadha/ 
tada grahyam vanam sailam evam pasyati ced guruh// 
-VYV (NV), p.19-20 


62. The MP (DK), p. 169 mentions that the Daru for Jagannatha etc. is to be 
brought either from the East or the North or the intermediate direction (isanakona, 
NE) of the Jagannatha Temple. One proceeds first in the direction in which it is 
auspicious to go on the day of journey on the basis of the astrological considerations. 
Kakatapur lies in the NE (rather NEE) direction of Puri. It seems to have been a 
favourite place for collecting the Daru since long time because of the availability of 
plenty of Nima trees here and also because of the sanctity attached to this region 
due to the holy river Praci. This seems to have led to the injuction mentioned in the 
MP. The VYV (KP) also mentions the fact that the Daru for Jagannatha etc. is to be 
collected either in the North or in the East of the Jagannatha Temple: either in the 
Viraja Ksetra near Vaitarani river (North) or in the vicinity of the Praci river (in the 
East). The following is the text of the verse (composed in rather bad Sanskrit): 


purvottare niladrau ca praci vaitarani nadi/ 
sandhanam nrpodutena evam ca virajamandale// 


The collection of Daru in the East or North has become such a strong conven- 
tion in the cult of Jagannatha that the MP (DK) prescribes that it the Daru is, for 
example, found in the West of the temple, it should first be taken to the East or North 
of the Temple and from there brought back to the Temple! (cf. p. 172f. of the Paper 
Transcript). 


63. vide p. 3 of the paper transcript of VYV (KP): 


sthane sthane sthitah sarve pravesam mangalalaya/ 
pujahpmadikam krtva mangaladevim arcayet// 
anujnam prarthaye (d) devim darusanketasatvaram/ 
naradehe prasannam va samvese vacajnanakam// 
ajnam krtva mahamaye daru yasya pramanakam 


(the text is corrupt Sanskrit) 


Most probably the words ‘naradehe prasannam va samvese vacajnanakam’ 
means that the goddess (Mangala) should manifest her will through the words of a 
man who gets possessed by her (samvese, in the condition of being possessed). It is 
not improbable that in former times the will of Mangala was expressed through some 
priest falling in trance. There are still hundreds of Devi temples in Orissa in which the 
priests regularly get possessed by the deity and the Devi is then worshipped as 
present in the body of this person. On such occasions the Devi also expresses her 
wish through her medium (see Eachmann: chapter 4). 


64. See above the footnotes 54, 55 and 56. 


65. It has unfortunately not been possible for me to establish the identity of this 
work nor to trace a copy of it in Orissa. This reference obviously is very important for 
ascertaining the date of the composition of the text of VYV(NV). 
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66. This article (meat) is mentioned only in the Vanayagavidhi ascribed to Narasimha 
Vajapeyin. In the Vanayagavidhi of Kendrapada as well as in MP (DK) etc. it is totally 
absent. 


67. See details in ch. 15 “The daily Puja ceremony of the Jagannatha Temple etc.” 
by the author. 


68. The dhyana of Sudarsana described in the text in this context is as follows: 


om sudarsana mahateja harer daksakare sthita/ 
surasuraparihara krtavirya namo'‘stu te// 


and the Mantra: 


om sudarsana mahacakraraja phat phat sarvadusta- 
bhayam chindhi chindhi vidaraya vidaraya paraman- 
tran grasa grasa bhaksa bhaksa hum phat cakraya namah! 
Vide VYV (NV), p. 9. 


69. “suryakantaranibhavasrotriyagrhabhavogner anayanam.” 
- VYV (NV), p.10. 


70. For the Anustubha-Nrsimha-Mantra or the soc. ‘Mantraraja’ cf. above the 
Note 39. 


71. The meditational verse for (Laksmi-) Nrsimha is as follows: 


satyajnanasukhasvarupamamalam ksirabdhimadhyasthitam 
yogarudhamatiprasannavadanam bhusasahasrojjvalam/ 
tryaksam cakrapinakasabhayavaran vibhranamarkacchavim 
chatribhutaphanindramindudhavalam laksminrsimham bhaje// 


-VYV (NV), p. 14 


72. The Patala-Nrsimha-Mantra is in prose and is one of the longest Mantras of 


the Agamas. A part of it is quoted below to give the reader an idea of the nature of 
the Mantra: 


Om namo bhagavate nrsimhaya pradiptasuryakotisahasrasamatejase vajranakhaya 
damstrayudhyaya sphutavikatavikirnakesarasataya ksubhitamaharnavambho- 
dadundubhinirghosaya sarvamantrottaranaya ehy ehi bhagavan narasimharupa purusa 
parapara parabrahmasattvena Ssphura sphura vijrmabha vijrmbha akranta akrama 
garja garja munca munca simhanadan (*dan or *dena) viddvaya vidravaya avesaya 
a re ries arbre ca hana hana chindhi chindhi samksipa 
ipa samksipa dara dara daraya daraya { 
malam samghataya sarvato Dantaval a rae re as 


73. i.e. gandha (sandal paste), puspa, (fl " I | 
and aiveaya: (food), ); Puspa, (flowers), dhupa (incense), dipa (lustration) 
74. 


atra ye samsthita sattva yatudhanas ca 

t guhyakah 
siddhadayo Va ye canye tan sampujya ksamapa pA 
visnubimbartham asmakam yatraisa kesava jnaya/ 
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anena bakidanena prita bhajatha (bhavata?) sarvatha/ 
ksemena gacchatanyatra muktva sthanam idam tvarat// 
VYV (NV), P.18. 


75. As already noted above (p. 242-43), the night previous to the day of cutting 
the tree is the only correct to speak out the Mantra. The oldest treatise on Vanayaga 
which we possess, prescribes the utterance of the Mantra only for this night. The 
Oriya manuscripts of the Banajagabidhira Sucana mentions, however, that it is to be 
uttered on the both the nights while the Vanayaga is in progress and now-a-days the 


Mantra is uttered in the Temple of Mangala — where it has nothing to do—for the first 
three nights. 


76. Taken from the Apastambiya Grhyasutra III.9.3; Cf. also Apast. Mantrapatha 
ed. By Winternitz, Oxford 1897,1.13.7. 


77. om sudarsana mahacakra phat phat sarvadustabhayam chindhi chindhi vidaraya 
vidaraya paramantran grasa grasa bhaksa bhaksa grasaya grasaya hum hum phat// 
—VYV(NV) p. 22. 


78. The drawing of a figure of a human being upside down is mentioned only in the 
‘Oriya’ tradition, i.e. in MP (DK) p. 171 and in Banajagabidhira Sucana p. 4, whereas 
the Vanayagavidhi (NV) refers only to the ‘scratching’ (?) of (the bark of ?) the tree 
with a blade of Kusa grass (“tanmantrena darbhaih Kusollekhanam. . .” p.22). The 
exact wordings of the Oriya manuscript of the Sucana are: astramantra re kusa 
dvara candanare gotie murti ankana karibe/ sehi murtiti gotie manusya akrti hoi 
tahara munda talaku hebo goda uparaku hebo/ p. 4. It is not clear whether this figure 
is drawn only for some ritualistic purpose or to mark the portions of the Daru with 
which later the head and the feet etc. of the deity are to be carved out. If this be so, 
it would be totally against not only the practice of the orthodox Agamic texts which 
lay stress on the fact that from the lower portion of the tree stem the lower part of 
the image is to be made and from the upper, the upper part. That is why it is 
necessary to mark the upper and the lower ends of the tree before it is cut down (cf. 
yathocitam chitva urdhvabhagam mukham parsvadi ca ankayet . .. Vimanarcanakalpa 
of Marici, p. 79). Also such a great authority on Silpasastra as Varahamihira clearly 
states in his Brhatsamhita that the wooden statue of the deity should stand in the 
same manner as the tree stood in the forest; the upper and the lower portions of the 
trunk, therefore, should clearly be marked before cutting down the tree: 


lingam va pratima va drumavat sthapya yathadisam yasmat/ 
tasmac cihanyitavaya diso drumasyodhvam athavadhah// —59.7 


The Hindi commentary of the Chowkhambha editions of Brhatsamhita com- 


menting on this sloka quotes a verse ascribed to Kasyapa which corroborates the 
view of Varahamihira: 


vrksavat pratima karya pragbhagady upalaksita/ 
padah padesu kartavyah sirsam urdhve tu karavet// 


79. The application of honey and ghee to the axe before it is used to cut the tree 
has alos been referred to in the Brhatsamhita of Varahamihira (Adhy. 59., sl. 12): 
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Vrksam prabhate salilena siktva 

Purvottarasyam dis! sannikrtya/ 

Madhvajyadigdhena kutharakena 
Pradaksinam sesam ato nihan yat// 


80. It seems that the formality of letting Vidyapati and Visvavasu first symbolically 
cut the tree with a golden and a silver axe respectively is of a rather late origin. The 
Sanskrit text of Vanayagavidhi (NV), for example, mentions that the Acarya holds the 
[iron] axe in hand and utterin the Vedic Mantras etc. gives a few symbolics strokes to 
the tree.. Then he hands over (the Vidyapati and the Visvavasu do not come here 
into pictures at all nor their golden and silver axes which they are later allowed to 
keep for themselves! 


81. cf. udakirasam praksirasam isanasirasam va patayet, . . —VYV (NV) p. 23 
also Brhatsamhita 59.13. 


purvena purvottaroto thavadak- 
pated yada vrddhikaras tada syat/ 
agneyakonat kramaso gnidaha- 
rugrogarogas turagak sayas ca// 


82. The texts often speak of the 96 Yavas (=approx. 5 1/3 hastas) as the length 
of the Daru and of 24 Yavas as the breadth of its each side or facet see Singh, 
Jagabandhu (1964) 524-25 (the number 16 given in this book for the length of the 
Daru is obviously a misprint for 96 !). K.C. Rajaguru, who has personally attended 
more that one Navakalevara ceremonies. Also told the author that the length of the 
Daru is 5 hastas and that of the cart 8 hastas. 


83. See the MS of the Banajagabidhira sucana "...sehi ganaiku caupata karibe” (p. 
4) and the VYN (NV) “..sakhapatrani chitva vrksam caturasram vidhaya . . .” (p. 23). 


In the Photograph No. 18 (cf.also No. 17) the rectangular character of the Daru is 
quite obvious. 


84. Is it the reason why the texts prescribe that the tree should not stand alone 


but be surrounded with other trees (cf. p. 237) ? These other trees are perhaps 
required for constructing the cart. 


85. An example of such astrological considerations is the princi i i 

\ | ict principle of Diksula. It is, 
e.g., considered inauspicious to undertake a Journey towards East on mondays and 
saturdays, towards South on thursday, towards West on sundays and fridays and 
towards North on tuesdays and wednesdays. If, besides, the Daru has been found on 


the Western side of Puri, it will first be pulled for so i 
/ me dis 
the East of the Temple (cf. the note 62 above). tanec taweras the Norther 


86. It is a canon prescribed in the Sastras tha 
re (or for the purpose of Indradhvaja 
animals but by human beings or be brought on a c 

| art pulled b : 
Brhatsam hita 43.21 and Vimanarcanakalpa of Marici, p. 80(. 5 pa 4 ଏ 
dattva tam vrksam samaropya narair vahayitva alayam avisya k 
samsthapya . . . &c.) ya Karmamandape 


t the wood meant for fashioning 
etc.) should not be carried by the 
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87. Cf. Pur. Mah. (Skd. Pur.) Adhy. 19. sl. 33, 34. This passage explicitly states 
that only the descendents Visvavasu and Vadyapati are to be emplyed in the task 
fashioning the image and also in colouring them : 


namna visvavasur nama sabara vaisnavottamah/ 

purodhasa sakyam asit tena sardham pura ca te// 
tayoh santatir evasya lepasam skarakarmani/ 
niyujyatam maharaja bhavisyatsutsavesu ca// 


88. cf. bahir vadyani kurvantu yavat tu ghatana bhavet etc. as quoted above on 
p. 228. 

89. cf. also Niladrimahodaya printed ed., Cuttack 1926. 

I. vind sevakam etasya visnor darsanameva hi/ 


na kuryan manasa vaca tatrapi ca na cintayet// 

etasmin samaye rajan visnor darsanakamyaya/ 

daksyamiti vaded yas tu pitrbhih sah majjati// 

virupam va surupam va tasmin kala nrpottama/ 

ye pasyanti ca te sarve pacyante niraye dhruvam// 

pitrbhih sahitas te tu sahasrayugasamkhyaya/ 

nirayam pratipadyante nocitam totra viksanam// -p. 138 


I. ghantamardalasankhanam nihsvane ca punah punah/ 
tatpadaracanasabdo na kena sruyate yatha// 
tad vidheyam nrpasrestha tasmin kale punah panah/ 
tasyakarnayatah karnau jayete vadhirau tatah// 
atas tatsravanam karyam nocitam nrpasattama/ - p. 142-43 


90. A Yava (‘barley corn’) is the length of the middle part of the middle finger (of 
the carpenter) which is approximately 1 inch (=2/5 cm). We may recall here that the 
length of thedaru of Jaganntha is 96 yavas (p. 249, fn. 82). 


91. cf. A. Dash, (1969), 45 (quoting B.K. Ghosh). 


Jagabandhu Singh, (1964) 524-26 gives very exact details of the heght etc. of the 
Jagannatha images which to a great extent tally with the information contained in the 
MP (DK). It seems that he has had recourse to some similar text of “Madala Panji”. as 
the one that we have procured from the Deula Karana. 


92. The following comparative table shall show the iconographical difference be- 
tween the statues of Jagannatha and Balabhadra more clearly : (bh stands for bhaga 
and y for yava). 


Sri Jagannatha Sri Batabhadra 
1. From Trimundi (Skull knot) 14 bh.=36 Vy. 1. From Saptaphana 12 bh=317y. 
to the face to the chin 
2. urakha 5 bh. 12y. 2. urakha 4 bh. = 10%y. 
3. hia 3 bh. = 9y. 3. hia & paridhapana 6 bh. = 15%y. 
4. paridhapana 4 bh. - 107%y. (no extra paridhapana) 
5. sripayara 6 bh. = 15%y. 4. sripayara 10 bh. = 26%y. 
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93. K.C. Mishra, Srijagannatha and Navakalevara, Pp. 15. 


94. Our paper transcript of the text of Calasrimurtipratistha contains some 200 
pages of full size. | I A 
95. ww  santam sadacarpratisthitam mantrarajamantritatanum. 


Calasrimurtipratisthavidhi, pp. 5-6. 


96. such ‘Kautuka’ is bound in the right had of the image Jagahhatha etc. by the 
Daitas when they come out of the Temple for the Chariot Festival; Cf. K.C. 
(1969), 53 who takes them to be ‘traces of magical rites prevalent among the aborigi- 
nals of Orissa.” The present author does not agree with his view since such 
Kautukabandhana is very common in Hindu religious rites elsewhere also. 


97. Mark again the close connection of Balarama with Rudra Siva (some details 
regarding the connection of Balarama with Rudra-Siva in the Pancarasra system have 
already been given in ch. 10). 


98. See my article on the daily Puja of Jagannatha in this volume, ch. 15. 
99. Ibid. also G.C. Tripathi, (1975), 209-11. 
100. The dhyana-verses are as follows : 


kundendusankhadhavalam siryakatisamaprabham/ 
candrasuryagninetradhyam sesadevaphana vrtam// 


101. Also the Pur. Mah. (Skd. P.) norrates (Adhy. 27.98; cf. besides Adhy. 28. 52cd 


and 53) that the god Brahman (m) consecrated the- images of Jagannatha etc. with 
the Anustubha Mantraraja of Nrsimha. 


102. The meditational verse of Radha as given in the manuscript is as follows: 


Smerasyam kumkumabham sphuradadharapataprantaklptavaguntham 
Ramyam vesena venikrtacikurasikhalambipadamam kisorilm/ 
Tarjanyangusthayuktya harimukhakamale yunjatim nagavalli 

Parnam karnayataksim tribhuvanaruciram radhikam bhavayami// 


It is interesting to mention here that Pt. K.C. Rajaguru told me that this Nyasa 
is no more performed on the Nyasadaru. Has the Jagannatha cult then cast off this 
only sign of the influence of Gandiya Visnuism on it which was introduced probably in 
the beginning of the 17 century in the ceremony ? We cannot say. But since it is 
there in the text, we can at least say that it has been there in older times. 


103. A.K. Majumdar, (1969) 290ff. 
See also P. Mukherjee ch. 14. 


104. For a detailed summary of the contents of this work cf. 

: HE A . S.K. De, (1951) 449- 
519. Though the Haribhaktivilasa itself does not attach any oe 
does not attach any importance to Radha and does not mention her as the consort of 
Krsna, yet it is such an important work of this school that any treatise following also 


partially the tenets of Gaudiya Visnuism is i i i 
y ya Visnuism is immediately brought in contact with this 
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105. Refer to my article on the Puja of Jagannatha (Ch. 15) for this Mantra. 


106. A. Dash (1969) 43f describes the uncanny atomospher of this rite in an im- 
pressive manner. 


107. See p. 31 of this cyclostyled pre-print (Udaipur 1970) meant for internal circu- 
lation only (copies available on request). 


108. I personally know of such a case of the consecration of the Jagannatha 


images which took place in Cuttack and in which Salagrams were put into the statues 
of the Deities. 


109. ... ethaku carmaniminte vastra lagi, raktaniminte pata lagi mamsaniminte 
sarjalas, medoniminte subasitataila asthinimite ... candana sukraniminte atakali, e- 
prakara saptavarana lagi hoibaj e-uttare bankalagi agakapura khadi daitapati samskara 
kari srianga lagi uttaru srimukhasinghari khadi lagi karaibe/ 


110. Adhy. 14; pp. 143-44 of the printed text and Folio 57b and 58a of the Project 
manuscript. 


111. The Daitapati of the Temple has told me in a personal conversation that after 
applying the oil, first of all, long red threads are wrapped around on every limb of the 
statue symbolizing the blood vessels. This seems to me to be more convincing than 
the ‘netrapata’ cloth pieces mentioned in the Niladrimahodya. 


112. cf. Adhy. 19.22-27 (also 1937 cd.): 


ami darusvarupena drstahpapaya hetave/22cd 
gopaniya prayatnend pataniryasavalkalaih/ 
tasmat prathamam evaltan taror evasya valkalaih//23 
silpibhih karmakusalaih dradham achadayagratah/ 
varse varse ca samskaryah purvasamskaramocanot//24 
nektifavya tvaya rajan kndacid apavaranah/26 cd 
manusyals capi rajendra drstah syur bhayahetavah/ 
tasmat sacitra drastavya bahulepavilepitah//27 


113. cf. the Samkalpapatha of the Calasrimurtipratistha p.63: 


namas te'rce suresani pranite visvakarmana/ 
prabnavirasesajagaddhatri tubhyam namo namah// 

tvayi sampujayamise narayanam anamayam/ 

rahita silpidosais tu rddhiyukta sada bhava// 


N.B. : During the last century, Navakalevara ceremonies were held in the years 1912, 


1931, 1950, 1977 and 1996. 


Source : The Cult of Jagannath and the Regional Tradition of Orissa. (Ed. by A. 
Eschmann, H. Kulke and G.C. Tripathi). 


J 
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The Ratha Yatra and 
The Saga of Sri Jagannath 


Manoj Das 


The city of Puri in Orissa - also known since times immemorial as 
Srikshetra (The holy ground) - is famous for the temple of Sri Jagannath. 
The deity is believed to contain the sacred relics of Sri Krishna. 


SriJagannath is an image of Krishna. He is worshipped in the temple 
along with His elder brother Sri Balabhadra, and younger sister goddess 
Subhadra. 

The Ratha Yatra (or the Festival of Chariots) commemorates Sri 
Krishna’s journey from Gokul to Mathura, where he was to kill the demon 
king Kamsa. 


The tradition is believed to have begun at the instance of Gundicha 
Devi, the queen of King Indradyumna, the founder of original temple. 


The three deities are seated in three magnificent chariots that are 
drawn by thousands of devotees along the Badadanda or the Path Sublime, 
to a temporary residence. 


The festival draws tens of thousands of people from all over India and 
other countries. 


| Although the main Ratha Yatra takes place at Puri, it is also celebrated 
in several other parts of the country. It is celebrated with great enthusiasm 


in some .of the Western cities by devotees who have in recent times taken to 
Krishna worship. 


The story of Sri Jagannath, going back to a mythical era, is a grippi 
saga. It runs like this. Y , is a gripping 


King Indradyumna had very endeared himself to his 
} people. He was 
also respected by other kings. Birds sang his glory in so many 


He bestowed rewards on scholars and poets and gave 
to the needy. He made everyone happy. gave plenty of alms 


But lately he appeared to be a bit unha i 
. | PPYy. Was it because he | 
anything ? Was it because some of his desires remained unfulfilled ? Fe 


No. Why then was he unhappy ? Slowly the answer dawned on him. 
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Indeed, it was a lofty vision — the vision of a temple. He must build a 
magnificent temple, a great shrine that would be a seat of pilgrimage for 
millions of devotees for ages to come. 


But a temple for whom ? Who was to be the deity to be enshrined in it 
? He did not have to wonder for long. He heard a voice in his dream: “Build 
the temple. You'll find the deity when the time comes.” 


King Indradyumna woke up, his nerves tingling with a sublime feeling. 
He summoned his ministers as soon as the day had dawned and revealed to 
them his decision to build a temple. Amidst sounds of conch-shells and chanting 
of hymns, the project was launched on the charming seashore of Puri. 


Huge blocks of quality stone were brought from mountains far away, 
by boats through the sea, and by boats through the sea, and to the site 
loaded on huge carts drawn by elephants. 


Thousands of workers, craftsmen, sculptors and architects got busy 
constructing the temple. The magic of their love and labour made flowers 
bloom on the stones. Upon a vast stretch of sand kissed by the sea-waves, 
the temple started rising higher and higher, befriending the clouds. 


Years passed and the temple was completed. But who would be its 
deity ? And where was the idol ? Those were questions everybody was ask- 
ing. 


Although the king did not show it, he too was growing anxious. One 
day he sat inside the temple and looking at the inner chamber designed to 
house the deity, prayed to God: “In what form will you like to dwell in this 
shrine ? Isn’‘t it time I am told about it ? How long have I to wait ? Won't the 
people laugh at me if this huge temple, built with so much labour and care, 
remains empty for a long time ?” 


That very right, in his dream, the king was told that somewhere, not 
far from Puri, the deity for whom the temple was meant lay hidden. He was 
Krishna and was waiting to be discovered ! 


The king knew that it was not going to be easy to discover the deity, 
for wasn't it in Krishna’s nature to play hide-and-seek ? The one who could 
find him would have to be intelligent, wise and himself a devotee of the Lord. 
The king selected four worthy scholars and sent them in four directions. 


The youngest of them, Vidyapati, went eastward and then took a turn 
towards the north. Soon he entered a wild forest. He could have surely 
avoided it, but he was not acting according to his own will. From time to time 


he prayed to Krishna. He felt as if his prayer was leading him in a certain 
direction ! 


So he braved into the forest which was growing denser and thicker, He 
came across a small hill. To his surprise, it appeared to be a musical hill ! 
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Tender sounds of drum and flute, clapping of hands and songs, 
emanating from the hill like its several brooks. It did not, of course, Nn e hi 
long to understand that the music came from the other side of the hill. 


i i i i . A dozen tribal girls 
He climbed the hill. A slope led into a beautiful valley 4 gir! 
were dancing and singing. The melody and the sight worked like a tonic in 
Vidyapati who was tired. He stood holding on to a branch, enjoying the 
scene. 


He received a jolt when he heard a tiger roar close by. The beast was 
not satisfied with its roar; it was now rushing towards him, climbing along 
the slope. Vidyapati was not good at climbing trees. He panicked and just did 
not know what to do. 


“Baghal” The shout came from one of the dancing maids. The tiger 
stopped at once. The girls giggled. “Come back 1” commanded the same 
voice. Bagha turned and in a bound was back amidst the girls who had stopped 
dancing. It rolled at the feet of the one who had called it, like a kitten. She 
gave it a smack with her fist. She indeed stood out among all the other girls 
of the group with her charming personality. 


Vidaypati, tired and frightened, sat dazed. Two of the girls fanned him 
with banana leaves. Another fetched cool water from a spring. 


They did all this in obedience to the instruction from the one who 
appeared to be their leader. She was suave in her manners and beautiful. Her 
friends called her Lalita. 


“O stranger”, said Lalita, kneeling dawn before Vidyapati, “we don’t 
know who you are and what your destination is. Perhaps you strayed into 
the forest unintentionally. Whatever be the case. We cannot desert you in 
your present condition. My father, Visvavasu, Chieftain of this forest, will be 
happy to receive you as his guest.” There was magic in Lalita’s invitation, 


though she did not say a ward more than was necessary. Vidyapati stood up 
gratefully, ready to follow Lalita. 


Lalita led the party, her pet tiger prancing about merrily and occasion- 
ally smelling the stranger. Lalita whispered a message to one of her compan- 


She quickened her steps and soon disappeared amidst the cluster of 
rees. 


Soon Vidyapati saw Visvavasu seated on a rock. H jesti 
| saw . He looked m 
and greeted Vidyapati with folded hands, “You're welcome ee 
are,” he said when Vidyapati returned his greetings. ' 7; 


“I'm duty-bound to inform my noble host th i 
at I am an em 
King Indradyumna. I hope my host will appreciate that I am also 
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to my king to keep my mission a secret,” said Vidyapati. Visvavasu was 
delighted to find out that the young Brahmin was a great scholar. He re- 
quested Vidyapati to stay with him a few days and to enlighten him on mat- 
ters of religion and philosophy. 


Vidyapati agreed. Surely, he had a strong feeling that he ought to stay 
back for a longer time. 


Had this feeling something to do with the attention Lalita, Visvavasu’s 
only child, bestowed on him ? Not quite, in the beginning. While Vidyapati 
recited scriptures from memory and explained their meaning, both Visvavasu 
and Lalita would listen to him with rapt attention. Vidyapati knew that Lalita 
admired him, but he was in no mood to think too much of her. He did not 
forget, even for a moment, why he was there. Most of the time he remained 
silent and meditative. 


But he forgot his mission for some days. It was when he fell ill and 
Lalita nursed him. He suffered, but his suffering was far surpassed by joy at 
his close contact with Lalita. 


He realized that not only Lalita loved him, but he also loved Lalita. It 
did not, therefore, surprise anyone when he gave his consent to Visvavasu’s 
proposal that he married Lalita. 


Days passed. Vidyapati was both happy and unhappy. Happy because 
he was with Lalita, but unhappy as his mission had remained unfulfilled. 


Only if he could be as determined a worker as Visvavasu! For exam- 
ple, he had observed Visvavasu going out sometime at dawn without fail, to 
come back after sunrise. Even a terrible cyclone would not stop him from 
this routine. 


Soon Vidyapati grew curious about it. Where did Visvavasu go? 
And he put the question to Lalita. 


“O my husband, I am not supposed to disclose that to anybody. But 
how on earth can I keep anything hidden from you? Somewhere nearby 
there is a cave. Inside it there is our ancestral deity. My father goes to pay his 


homage to Him. My father’s father, my grandfather, even my grandfather's 
father, had done the same,” replied the innocent Lalita. 


“My dear Lalita,” he said softly,” can’t I have a glimpse of the deity?” 


“My father would never consent to let any outsider even know of the 
deity!” 


“Am I still an outsider?” Vidyapati appeared disappointed. 
“Oh no. I'll surely plead with my father to take you there,” said Lalita. 


549 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


At night Lalita told VisvavaSsu of her husband's desire. Visvavasu cast a stern 
look at her and kept quiet. 
i i ily. `“ I not your only 
But Lalita was not to give up SO easily. “Father, am 1 Nn | | 
child? Who will worship the deity after you? Won't the duty rest with Vidyapati? 
What harm is there in familiarizing him with the deity now? She persisted in 
her pleading. At last the Chieftain yielded. 


But Visvavasu was bound by an oath not to show anybody the way to 
the cave, till it was time for him to hand over its charge to someone. Vidyapati 
agreed to proceed blindfold. 


Vidyapati’s eyes were sealed with a pad of cloth. Visvavasu held his 
right hand and led him on. 


Vidyapati had carried a handful of mustard seeds in his left hand. He 
went on scattering them along the way to the cave. 


“My boy, lower your head. We are now entering the cave,” said 
Visvavasu and then gently removed the cover from Vidyapati’s eyes. 


Vidyapati opened his eyes in the dark interior. His eyes went to a nook 
of the cave. There, on a slab of stone, Visvavasu placed some flowers. 


Instantly, there flashed a blue light. Vidyapati saw in the flash the vision 
of Krishna - a beautiful Krishna with his flute. 


A cry of joy and wonder escaped his lips. 


“What happened, my son?” asked Visvavasu. The remark brought 
Vidyapati back to senses. 


| Vidyapati was brought back home in the same manner he had been 
led into the cave -blindfolded. Lalita was eagerly awaiting his return. “What 
did you see?” she asked excitedly. 


“Well, nothing very much! What can one expect inside a 
cave?” replied Vidyapati. i pos 


Indeed, he would not even tell Lalita the miracle h i 
p | e had experienced. 
He alone knew how painful it was to keep it a secret from her. Never before 


in life had he suff: i eG : 
from Lalita? ered so much anguish. How to keep his intention secret 


But if he was to be faithful to his mission, he must decamp with the 


object that Visvavasu worshipped! That woul i h 
Visvavasu! That would be treachery! d betray the faith of Lalita and 


He argued with himself: Visvavasu did i 
: . n 
him, he would not have obliged him to visit the re ra 


would only be outwitting Visvavasu, not so So Vidyapati 
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But arguments are only arguments. They cannot truly resolve any 
conflict. Vidyapati could not sleep for several nights together. He remained 
absentminded during the day. Lalita was at a loss to understand what was 
happening to her husband. Was he missing the pomp and show of the life at 
the king’s court? 


“Not the pomp and show, Lalita,” Vidyapati at last told her,” but my 
home. My people must be wondering where I am. Shouldn't I go back and 
see my anxious parents? Surely, I cannot propose that you accompany me. 
Your father will miss you so much! Besides, the people of my society will look 
at you with great curiosity.” 


“How do I care as long as you continue to look at me in the way you 
do now!” Lalita’s voice was clear, but soon it grew weak when she said, “But 
who will look after Father? Can I leave him?” 


“You cannot and you should not. But if you allow me to go, I'll come 
back soon.” 


“Will you? Do you promise?” 
“How can I do otherwise, Lalita?” 
Vidyapati’s words brought tears to Lalita’s eyes. “Go then,” she said. 


“Tell your parents how eagerly I look forward to the day when I can be 
blessed by them.” 


Soon Visvavasu was informed of Vidyapati’s desire to go home. He 
proposed to send many gifts with him. “No,” said Vidyapati dissuading him, 
“there will be a time for that—when Lalita will accompany me. First, let me 
break the news of my marriage to my parents.” 


“Let it be so,” said Visvavasu and he arranged for a horse for his son- 
in-law. 


The monsoon had just set in. vidyapati took leave of Visvavasu and a 
tearful Lalita. Slowly he disappeared from their sight. 


It was not difficult for him to find the row of tender sprouts that had 
emerged from the mustard seeds he had scattered. He followed the path 
they indicated. In a few minutes he reached the cave. 


There was no time to lose. “O God, I’m acting according to my best 
inspiration. If I’m doing anything wrong, pardon me!” 


He picked up the small stone casket on which Visvavasu had placed 


flowers only hours ago. He put it in his bag and went out and jumped on to 
his horse. 
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i i ish his mission. He was 
Vid ati was ha that he could accomplis § 
happy ee had pe of the dark forest into the plains flooded by 


sunlight. 
But as soon as the looked at the forest he had left behind, his heart 
was overcast by a gloom. 


i i.” id. Only if this act 
“O God!” muttered Vidyapati. “I had to do what I did 

serves some greater purpose, something ordained by Thou, can I recover 
my peace.” 


By sundown he approached the charming town of Puri. He went straight 
to the palace of Indradyumna. 


The king came out hurriedly and embraced Vidyapat. “Young sage, not 
only your bright face, but the dream I dreamt last night tell me that you 
haven't returned empty-handed.” 


“My lord, I’m convinced that I've got the invaluable thing for which 1 
had set out for, but...” Vidyapati’s voice was choked. 


“Go on, my friend, I know that no one can achieve anything really 
great without confronting some difficulty or obstacle. Let us hear your prob- 
lem. We will do everything possible to resolve it,” said the king in great ear- 
nest. 


Vidyapati shook his head. “No, my lord, none can help me out of my 
anguish,” he said. Then he narrated his story. 


“Vidyapati, you must root out all such disturbing thoughts from your 
mind. Thousands of artisans have offered their labour to build the temple. We 
have offered our resources. Similarly, if someone has been obliged to lose 
something he valued, what is wrong in that? I am directed in my dream to 
await a log that will come floating from the sea in the morning. What you 
have brought is charged with the presence of Krishna. Am I right? This is to 
be placed inside the image that will be caved out of the log. Once the image is 
installed in the magnificent temple, your host will only be too happy to see it,” 
said the king, patting Vidyapati on the back. ' 


Vidyapat : felt consoled. The king, his ministers, and Vidyapati we 
$ 7 re all 
present on the seashore an hour before dawn. By and by the ନ Sky 


grew rosy. The king looked excited as if he was watchi i 
Sa ing sunrise for the first 


“There! There it is!” cried out the excited king. ™ 4 i 
rolling over the waves?” oe Came ou ar se 


A huge round log was seen rising with the surgi idi 
| ging waves 
down as the waves subsided. On the king pointing it ର a a 
boasts dashed into the sea. ' a 


552 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


They surrounded the dancing log. Men in the boats leaned towards it 
and began pushing it towards the shore. 


But this log would not move! Some of the surprised boatmen, expert 
swimmers, jumped into the waters and tried to move it, but in vain. 


The men then threw ropes around the log and tried to pull it towards 
the shore. Even that yielded no result. 


The king’s face paled as time passed. The ministers were worried. 


Soldiers were summoned. They did their best to bring the log ashore, but 
they failed. 


The day passed, and soon it was night. Riding a golden palanquin came 
Queen Gundicha Devi. “Are you going to spend the night here in the open?” 
She affectionately chided her husband. 


“I really don’t know what I'll do,” said the king. He was in a daze. 


It was a moonlit night. Soldiers and boatmen were still pitting their 
strength against the strange log. 


“Stop!” shouted the king suddenly. The ministers passed the order on 
to those struggling with the log. “I know why the log refuses to come,” said 
the king. Then, looking at Vidyapati, he said, “Lead me to the bleassed devo- 
tee who was the custodian of the sacred thing you’ve brought. Only his 
touch will move the log!” 


From the top of the mountain the forest looked like rolling waves 
which had come to a halt under some spell. 


It had been a quiet realm always, and since the previous day it had 
grown even quieter. That was natural. The Chief, Visvavasu, lay in a swoon 
for most of the time. His daughter, Lalita, wept continuously. 


Nobody knew exactly what had happened. As usual, Visvavasu had 
gone out of his house at down. But that day he returned sooner, looking wild, 
panting and sweating. “What has your husband done?” That was all he could 
say, staring at Lalita. Then he swooned away. 


Lalita had instinctively understood what had happened. She had al- 
ways a feeling that although Vidyapati loved her deeply, his readiness to live 
with them in the forest was not entirely due to her. He was counting days for 
a chance to fulfil some mission. Visvavasu’s shock had only one meaning for 
Lalita: Vidyapati had escaped with their secret deity for which he had evinced 
such keen interest. 


The day passed and so did the night, without the father or the daugh- 
ter touching their food or going to sleep. The next morning Visvavasu walked 
towards the cave, in a daze. 
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Inside the cave he grasped the stone on which his deity used to be 
there and he refused to budge. Hours passed. 

And then someone came running at noon and told them excitedly that 
he had sighted a party of strangers atop the hill. 

The one who ied the party looked like a king. 

Soon another messenger reported of having sighted Vidyapati in the 
party. 

By then everybody had come to know, through whispers, the cause of 
Visvavasu’s sorrow. 


“They have taken away our greatest possession. Are they still not 
satisfied? Do they mean to plunder us? We will flight to the last man!” shouted 
a few voices. 


But as more reports began to arrive, it became clear that the king's 
party carried no arms. The king himself had already told some people that he 
was coming to greet Visvavasu. 


Visvavasu came out of the cave to receive the king, still weeping. The 
king, on sighting him, came running and embraced him. 


“Visvavasu, I am the thief, not your son-in-law. pardon me and listen 
to me with kindness,” said the king. He then narrated how he got the inspira- 
tion to construct a magnificent temple, how he had the feeling that some- 
where, not for from Puri, there was a secret object of worship that must be 
gathered for the temple and how, of all his courtiers, Vidyapati alone had a 
feel for things divine. 


“Visvavasu, for generations the Lord had been gracious to your dy- 
nasty. Now it is the Lord’s wish that He should be available to all seekers. In 
any case, He does not wish to be seen by others in the same form as you 
and your forefathers saw Him. What you worshipped will be kept inside a 
new image that will be carved out of a block of log,” said the king. He then 
told him how the log refused to come ashore and how he felt sure that it 
would come only if Visvavasu was there to receive it. 


Visvavasu heard the king with rapt attention. He was left i 
- | : in no doubt 
what the king said was true. He sat silent for lon Then h ni 
ready to go with you,” he said. 4 a a 


The king embraced him a 


gain, tears of jo Pp 
down his cheeks. Joy and gratefulness streaming 


“My daughter, do not misunderstan 
lofty cause that he had kept certain thing 
Lalita who bowed to him. 


d your husband. It is only for a 
S Secret from you,” the king told 
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“Lalita, I apologise to you. I'll be back in no time and arrange for you to 
accompany me to Puri,” Vidyapati told Lalita who had not stopped weeping. 


It was evening when the king and his party, along with Visvavasu, 
reached Puri. At once the king and Visvavasu set out into the sea in a boat. 
Lo and behold, as soon as Visvavasu touched the floating log and gave it a 
push, it began moving towards the shore, dancing on the waves. Within 
minutes the jubilant crowd rolled it on the sand and then it was carried to the 
castle. 


What form would the Deity take? That was the question to bother the 
king next. He summoned the kingdom's leading craftsmen. They said they 
were in the habit of carving images only out of stone. They were not sure of 


their craftsmanship on a block of log, particularly when it concerned the 
image of a Deity. 


Before long an old man appeared on the scene and claimed that he 
knew what to carve out of the log. He had been told in his dream that the 
Lord wished to be manifested as Krishna, along with his elder brother 
Balabhadra, and their sister Subhadra. At no other shrine was to be seen this 
trinity. This would be the novel feature of this divinely inspired shrine. 


The old man’s claim carried conviction. The king agreed to his taking 
up the work. 


“But I have a condition. I must be left alone with the log and my 
instruments. The door of the house inside which I will work must remain shut 
until I have opened it,” said the stranger. 


“What about your food?” 
“I'll have it once my work is over,” calmly stated the stranger. 


The stranger was given a house situated on the castle campus. The 
faint sound of his instruments fashioning the wood could be heard if one 
were to press one’s ear against the door. And Gunidcha Devi, the queen of 
King Indradyumna, was never tired of doing that. 


But one day all seemed quiet. The queen grew anxious about the 
stranger’s condition. And when the sound was not heard the next day or 
even the day after, she pushed open the door. 


The old man, busy making the images, looked over his shoulder and 
then, in the twinkling of an eye, vanished. He had left the images incomplete. 
They are to be found in the same shape - though from time to time new 
images had taken place of the old - to this day. The craftsman, as everybody 
realized afterwards, was none other than Visvakarma, the sculptor and ar- 
chitect of the heavens. 
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But were the images really incomplete? They appear sO. They even 
appear strange to the ordinary eye, but devotees see in them indescribable 


beauty and divine grandeur. 


Visvavasu was probably the descendant of Jara Savare, who had un- 
wittingly killed Krishna. What Visvavasu worshipped was perhaps the sacred 
relics of Krishna. The relics are there hidden inside the images. Ceremoni- 
ously, though secretly, they have been transferred into the new images through 
the ages, in the interval of years. This ritual is known as Nava Kalevara (The 
New Embodiment). Sri Jagannath, the Lord of the Universe, is one of the 
prime deities for the devotees of Krishna, and Puri has been a sacred place of 
pilgrimage since times immemorial. 


The descendants of Vidyapati and Lalita, known as Daitapatis, are 
among the chief priests of the Deities. 


Many are the sweet legends popular among the folks, with Sri Jagannath 
as their centre. In all of them we find the Lord coming to the rescue of his 
devotees, be the devotee a prince or a pauper. Take for example the follow- 
ing legend: 


Long, long ago a young prince of Kalinga, Purushottamdev, set forth 
from Puri to see the wide country. 


He rode for days and weeks, passing through villages and towns. At 


last he reached the grand old city of Kanchi in the south. The king offered him 
warm hospitality, 


The king had a daughter, Padmavati. Her beauty and behaviour charmed 
Purushottamdev. He would have liked to enjoy her company for some time, 


ଆ reached him that his father had taken ill. The prince rushed back to 
uri. 


The old king died, and Purushottamdev ascended the throne. He sent 
a messenger to Kanchi, proposing marriage to Princess Padmavati. 


message with joy. He immediately 
t was the time of the famous Ratha 


ga himself, signi- 
ities. 
Unfortunately, the minister from Kanchi could i 

I 4 not apprec I” 

tom. On returnig to Kanchi he told his king that it would b rs he 
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Purushottamdev got furious when then news reached him and he de- 
cided to invade Kanchi, but he was badly defeated in the battle. He returned 
to Puri. He prostrated before the deities and prayed for days together. At 
last, a voice directed him to lead another expedition to Kanchi. 


Purushottamdev reorganized his army and started for Kanchi. On the 
banks of lake Chilika, he was stopped by an old woman. “Look here, young 


man, a little while ago, two riders, one fair and one dark, drank two cups of 
curd from me. 


When I asked for money, they gave me this ring and said the young 
man who would follow them would give the money if I showed this ring.” 


The king recognized it. It was the diamond ring of Lord Jagannath! He 
guessed that the two riders were none other than Lord Jagannath and 
Balabhadra. 


The king paid for the curd by gifting a village to the old woman, whose 
name was Manika. This village called Manikapatna is still in existence. Need- 
less to say, Purushottamdev emerged victorious in the battle at Kanchi. The 
King of Kanchi became his prisoner. Purushottamdev treated the king with 
respect and released him. But Padmavati was taken captive and brought to 
Puri, of course, with all the dignity due to a princess. 


Everybody expected the king to marry the princess. But he ordered 
his old minister, “Find a sweeper to marry the princess!” 


The sad princess waited for the day when she would be handed over 
to a sweeper! 


Once again it was the time for the Ratha Yatra. King Purushottamdev 
came to sweep the chariots, a golden broom-stick in hand. Just then an 
affectionate hand touched his shoulders. The king straightened himself and 
looked back. He saw his old minister smiling at him. Next moment, on a 
signal from the minister, a veiled young lady came forward and garlanded 
him. 

“My lord, you had ordered me to find a sweeper for Princess Padmavati 
to marry. Are you not a sweeper at this moment? Where on earth would I 
get a more eligible sweeper for Padmavati?” 


The young king blushed. At his wise minister's bidding, he too gar- 
landed Padmavati. She became the Queen of Kalinga. 


Courtesy : Chandamama 


J 
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Festivals of Lord Jagannatha 


Rabindra Narayan Mishra 


Puri, otherwise known as Purusottam Kshetra is one of the four 
‘dhamas’ established by Sri Shankaracharya stands at the east of India by 
the Bay of Bengal. The principal deity worshipped in this Temple is Lord 
Jagannatha Himself. The present temple was built in the 12" century 
construction of which was started by Chodaganga Deva and was completed 
by Anangabhima Deva. Earlier the principal deity was known as Purusottama 
and at a later stage historians say the name Purusottama was changed to Sri 
Jagannath. This was ascertained from inscriptions of Bhanudeva II (A.D. 1308- 
1328). In case of Lord Jagannath, legend and history run paralleled and myths 
and legend prevail till date, though are not corroborated by history, are 
deeprooted in the minds of the devotees and, therefore, cannot be discarded 
as mere imagination. So far as Odisha is concerned, Lord Jagannath occupies 
a unique place in its history, culture, social life and also in its administration 
run by kings of Odisha or outsides like Mughal or English people. The Lord is 
revered and remembered beginning from the birth till death—the beginning 
and end of journey of life of people. In the horoscopes, His name finds place 
and He is remembered in every social function like Bratopanayana, Marriage, 
Griha Pravesh or many other religious functions, that are observed by the 
people of Odisha. Importance of Lord Jagannath and His blessings on every 
auspicious occasion can be ascertained from the couplet quoted below. 


Anukule Jagannathe anukulam Jagat trayam 
Pratikule Jagannathe pratikulam Jagat trayam. 


This amply indicates that ‘trijagat’ (Swarga, martya and patala) favours 


if Lord Jagannatha favours and trijagat stands against if Lord Jagannatha 
disfavours. 


Ananga Bhima Deva proclaimed Jagannatha as th 

/ ] 3 e Emperor of Utkal 
declaring Himself as His Routa (servant or Febrec ence, Thus Lord 
Jagannatha was identified as the State-Deity or Rastra ~Devata of Odisha 


As mentioned earlier Lord Jagannatha had a di i 
| ne । irect bearin 
history, religion, literature and culture of Odisha. Eminent writer ର 
Mohanty has rightly observed, “it will be no exaggeration to say that temple 
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of Sri Jagannath has veritably been the nursery of Odishan culture. Odisha in 
the pre-Chodaganga period was divided into four distinct cultural and politica! 
divisions, namely Utkal, Kangoda, Kalinga and Kosala. Centring round 
Jagannatha, the political unification of Odisha, into one unit was brought about 


which ultimately helped full blossoming of Odishan culture during the Solar 
Dynasty.” 


However, from time immemorial a number of festivals are observed in 
the Temple of Sri Jagannatha. The exact date(s) of introduction of about 
seventy festivals are not known though some attribute their introduction to 
king Anangabhima Deva during whose reign the temple was completed. These 
festivals are spread throughout the year and pilgrims, devotees from far and 
near corner of the State and even outside the state actively participate in 
these festivals. Traditionally there are twelve Yatras—Dwadasha Yatra— 
observed in the Temple. The following sloka enumerates these twelve Yatras— 


Mancha snanam Rathabavagatih Shayanam chayane dwe 
Parswabruttih Shayana nibruttih Prabruthehi Pushyapuja 
Dolayatra Damanaka mahotakshya puja Trutiya 

Chaibam yatra bidhinigadita dwadasheyita Narendra. 


The cycle of festivals begins with Snana Yatra (Bathing Festival of Lords), 
that occurs in the month of June. The remaining eleven festivals follow Snana 
yatra chronologically as stated in the s/loka mentioned above. The list is given 
below:- 


Name of Festivals 


Month 


1. Snana yatra Jyestha (May-June) 

2: Rathayatra Asadha (June-July) 

3; Shayana Asadha (June-July) 

4. Dakshinayana Asadha (June-July) 

5. Parshwa Paribartana Bhadrava (August-September) 
6. Devothapan Kartika (October-November) 
7. Prabarana Margashira (November-December) 
8. Pusyavisheka Pousa (December-January) 

9. Uttarayana Magha (January-February) 
10. Dolayatra Falguna (February-March) 

11. Damanaka Yatra Chaitra (March-April) 
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12. Chandan yatra Baishakha (April-May) 


It will not be irrelevant to state here that the present Kaliyuga was 
preceded by three yugas—Satya, Tretaya and Dwapara. Some of these 
festivals are categorized as belonging to krushnacycle. For example Dola and 
Damanaka yatras belong to this cycle. Dola yatra (Holi) occurs in the month 
of Phalguna when the Deities are sprinkled with colour. His proxy-image or 
plenipotentiary is taken to Dolabedi (a place outside the main Temple premises) 
and placed on a swing. Similarly in Damanka yatra which occurs in the month 
of chaitra (March-April), images on the Ratna singhasana do not move. His 
proxy images Rama and Krushna slip into the garden of Jagannatha Ballav 
matha and steal rare Damanaka flowers which are presented in a ritualistic 
manner next day to Lords. It is to be noted here that except on two occasions 
the festivals enlisted at serials 1 and 2 , the main images — Balabhadra, 
Jagannatha, Subhadra and Sudarshana do not participate in the aforesaid ten 
festivals or in anyother festival, details of which will be mentioned !ater. 


Like Krishna-cycle certain festivals may be categorized as Rama-cycle. 
These are Ramanavami, Sita bibaha, Rama banavas, Maya mrnga Lila, Lanka 
podi, Setu bandha,Ravana badha and Sri Rama Abhishek held in the Temple. 
The festival “Nrusingha Janma” is held in the month of Baisakha on the 14th 
day of the bright fortnight. 


Besides the twelve festivals certain festivals are held in the Temple 
(the list is not exhaustive) 


Garuda shayana 
Chitalagi Amabasya 
Badi Nrusingha Bije 
Jhulana Yatra 
Srikrushna Janma 
Nanda Utsava 
Saptapuri Amabasya 
Radhastami 


© CH Nn pA wp 


Dasahara 
Garuda Utthapana 


LQ 
HH © 


Deva Dipavali- Jagannath Triad perform oblations to forefathers 
Pandu Purnima 


Ha 
WwW NM 


Dhana Samkranti 
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14. Bakula Amabasya 

15. Sivaratri 

16. Mahavisuba Samkranti 

17. Niladri Mahodaya 

18. Nrusingha Janma 

19. Sitalasasthi 


Details relating to fixation of days of festivals and required ritualistic 
formalities find mention in religious texts like Yatra Bhagabata, Bamadev 
Samhita, Niladri Mahodaya, Skanda Purana etc. while some festivals are 
observed taking the solar month into consideration that begins with sankranti, 
some others are observed as per lunar month which begins from the day 
following full moon day. Sometimes assistance of the Temple astrologer is 
taken to determine the exact day of the festival. 


As in the cases of daily rituals that are observed in the Temple, services 
of a large number of servitors known as sevaks are required for conducting 
the festivals in appropriate manner. There are till date 120 classes of sevaks 
in the Temple. Earlier the number was 258 as per the report of Mr. C. Grone, 
the then collector of Puri submitted to the commissioner Mr. Thomas Fortesque 
on 10.6.1805. The Gajapati Maharaja is the first Sevak (Adya Sevak). Duties 
of each class of sevak have been clearly defined. 


Among the festivals the Car festival is the most important and colourful 
one. Like Snana yatra in this festival Balabhadra, Subhadra and Jagannath 
alongwith Sudarshan make public appearance on the Snana Mandapa and 
during the Car Festival the deities come out of the Temple and they are 
installed in well decorated chariots namely Taladhvaja, Devadalan and 
Nandighosha. The Car Festival actually commences from Rukmini Haran 
Ekadasi observed in the eleventh day of bright fortnight of the month of 
Jyestha in the day of which the elopement of Rukmini is done by Lord's 
plenipotentiary who elopes Rukmini from temple of Goddess Bimala located 
in the premises of Sri Jagannath Temple. Then follows the marriage of Lord 
with Rukmini on the same day and the marriage is performed in the usual 
manner on the majana mandapa. Then follows a marriage procession on the 
next day to king’s palace. After that Snana Yatra occurs and this is followed 
by Anasara for fifteen days during which a group of sevaks called ‘Daitapatis’ 
perform some rituals secretly and the bodies of vigrahas are treated properly. 
After fifteen days’ of Anasara rituals the vigrahas look resplendent and on the 
Rathayatra day they are taken in a majestic way to the chariots which are 
drawn by the people on the grand road. The deities are then installed on the 
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Mahabedi (Simhasana in Gundicha Temple) and they stay at Gundicha temple 
which is their place of birth for nine days and after that they make 
journey popularly known as Bahuda yatra or Return Car Festival. During t eir 
stay in the Gundicha temple on the fifth day on the day of Herapanchami, 
Goddess Laxmi who is left in the main Temple Srimandira visits Gundicha 
Temple and finds Lord Jagannath enjoying in the company of Balabhadra and 
Subhadra. Out of rage and jealousy, she brakes a portion of the chariot 
‘Nandighosha’ and returns to the main Temple felling ignored by Jagannath. 
On the occasion of Return journey a conciliation ritual named as Laxmi- 
Narayan Bheta (meeting of Laxmi and Narayan) is performed by the Gajapati 
at his palace door. Then follows a number of rituals like Sunabesha-decorating 
the deities on the chariots by a number of jewelleries. The Deities return to 
the main Temple and the day is called Niladri Bije. 


In the month of Sravana the festival of Chitalagi Ambasya occurs. In 
this occasion the jewelleries (Chita) of the Deities which were removed on 
the conclusion of Snana yatra are replaced. Similarly in the month of Bhadrava 
the festival of Jhulana purnami is observed and on this day Madan-Mohana, a 
plenipotentiary of Lord Jagannatha is taken out to the Jhulana Mandapa (swing 
platform) located at the southern side of the Temple. In the month of 
Bhadrava, Satapuri Amabasya and Rasapanchami festivals are observed. 
On the eighth day of bright fortnight of Bhadrava Radhastami festival is 
observed and as this occasion Sudarshan is exclusively worshipped and taken 
in Bimana to move round the inner enclosure of the Temple. Then follows in 
the month of Ashwin the autumnal cycle of festivals and during Dasahara 
festival the worship of Durga-Madhab is held in the temple of Vimala. Kumara 
Purnami is another important festival in this month and two sets of priest 
representing Lord Jagannath and Laxmi play dice in the temple of Laxmi. In 
the month of Kartika festivals like Hari Utthapana, Garuda Utthapana and 
Nabanna are observed. In the month of Margasira Devadipavali festival occurs 
and on this occasion Lords offer Shraddha oblations to their ancestors. In the 
month of Pausa and Magha festivals such as Bakula Amabasya, Nabanka 
Pausabhiseka and Basanta Panchami (worship of Saraswati) occurs. As the 
saying goes ‘Jatha Deba tatha dehe’ in the month of Margashira the Lords 
are covered with warm coverlet called ‘ghoda’ to keep themselves warm 
during the winter. This covering continuous till the 5® day of Magha in Basanta 
Panchami. On the month of Pha/guna and Chaitra Dola yatra cand Damanaka 
chori festivals are held. In the month of Baisakha chandan or the Sandal 
festival is held for a total number of 42 days. A part of this festival ର 21 
days is observed inside the Temple and it is called Bhitara Chandan i 
first part for 21 days is observed outside the Temple and is called h _ 
Chandana. Proxy images on this occasion are taken in procession to the 
Narendra tank located outside where they cruise with a 
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Nilakantha, Jameswar, Lokanath and Kapalamohan in two decorated boats. 
Here it may be mentioned that Yayati Keshari and Anantavarma Chodaganga 
Deva were Saivite by faith. However under the influence of the Vaishnav saint 
Ramanuja who visited Puri during the reign of Chodaganga Deva, the latter 
changed himself to Vaishnavism and as such due importance is given to the 
Saivite faith in the rituals and festivals of the Temple. We find Kashiviswanath, 
Panch Paramesvar and Aishangeshwar inside the Temple premises. Hence 
there is a unison of Saivite and Vaisnavite faiths in the Temple. Besides this 
the ritual like Harihara bheta (meeting of Lord Jagannatha and Shiva) is held 
on any Ekadasi day which coincides with Monday which is called Sambhu 
Ekadasi. This however is not held on all Mondays on which ‘Ekadasi’ falls if it 
occurs during Car Festival and on some other occasions like Chandan festival. 
On the occasion of ‘Harihara’ bheta representative of Lord Jagannath is taken 
in ‘Bimana’ to Lokanath and he is received by Lokanath on the way and 
thereafter both are taken in procession to Lokanath Temple where Naivedya 
is offered to both and after some rituals Lord Jagannatha (Representation 
deity) comes back to Srimandir. 


As we know Lord Jagannath is a household Deity of Odisha. Hence in 
every home of Odisha almost all the festivals are observed with due ceremony. 
We find festivals like Rekhapanchami, Chitalagi and Saptapuri Amabasya, 
Jhulana yatra, Nrusimha janma and sitalasasthi are observed almost in every 
home of Odisha. The Car Festival is observed in various places of Odisha and 
it is also now observed with pomp and gaiety outside India in some foreign 
countries. 


The maths (monasteries) located at Puri play an important role so far 
as the festivals are concerned. They were originally established by great saints 
of India like Sankaracharya (founder of Gobardhan math), Kabir, Guru Nanak, 
Rama Das and Raghaba Das (Emara matha), Sri Ballavacharya, Chaitanya 
(Radhakanta matha). There monastic houses contributed to the Temple by 
supplying different materials on the festival day. In this connection it is 
worthmentioning that Shankarcharya of Gobardhan Math, Puri enjoys the 
unique power of giving direction to the Temple authorities for observation of 
any religions rite and he enjoys the power of intervening in the rituals of the 
Temple. 


Festivals or Yatras observed in His honour provide Jubilee and merriment 
to the people who came to witness or participate in the Yatras. The grand 
Car Festival is extremely colourful and people and devotees from far and 
wide irrespective of caste, colour and creed get themselves emotionally 
involved and express their spontaneous devotion to the Deities who come 
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out of their shrine to give ‘darshan’ and shower blessings on the countless 
multitude that throng Purusottam Dham. 


We find in a number of texts about the benefit which a devotee derives 
by witnessing the Deities during the Festivals or Utsavas. To quote Bamadeva 
Samhita. 


Etasmin samaye Devi ye pasyanti Janardanam 
Tesam punarvabo nasti jibanmuktascha te narah. 


The people who enjoy a darshan have no rebirth and they attain 
salvation. 
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Mukti Mandapa 
Padmanabha Mohapatra 


One of the oldest scriptures ‘Sabda Kalpadruma’ mentions - 
‘Muktidayakah Mandapaah yadaba Mukte Mandapa’, the Mandapa that pro- 
vides salvation to human being is known as Mukti Mandapa. Mukti Mandapa 
is otherwise known as Brahmasan, Brahmavedi, Yagnya Mandapa and Mokhya 
mandapa. Mukti Mandapa is situated in front of the Beharan Dwar (southern 
gate) of the Jagamohan, So also in between the Surya puja Mandapa and 
Mukta Narsimha Temple of the inner southern side of the Kurmabedha (Plot 
no.82) of Srimandir. The Mandapa is of square size (38 x 38 feet), it is made 
of black muguni stone. The Pidha of the Mandapa is based on 16 pillars, 4 in 
the middle and 12 in four sides, each pillar is orbicular (2 feet) and 12 feet in 
height. 


There is difference of opinion amongst the researchers about the pe- 
riod of its initial construction. Some prominent researchers state that it must 
have been constructed in or around 8 century A.D for consecration of Sri 
Purusottama Dev Bigraha and Sri Sankaracharya Padmapad must have been 
its innovator. The other popular opinion according to Skanda Puran (Utkal 
Khanda) is - this is the Pratistha Mandapa, consequent on the request of 
Maharaja Indradyumna at Brahmaloka, Brahma along with many demigods 
came to Purusottama Khetra, conducted Homa and Yagnya (fire sacrifices 
and other ancillary rituals) on this Yagnya Mandapa and consecrated Chaturdha 
Murti by its side. Thereafter this Mandapa continued to be the permanent 
seat of the Brahmin Pundits of the Khetra. This Mandapa was repaired at 
frequent intervals and during the reign of Gajapati Prataprudra Dev in 16™ 
century it was designated as Mukti Mandapa. However, Mukti Mandapa as 
we find at present, was rebuilt and remodeled during the period of Ramchandra 
Dev, king of Bhoi dynasty (1568-1607 A.D) by Gouri Rani wife of Man Singh 
(14th Anka of Rama Chandra Dev) 


Sixteen pillars represent to sixteen Sashan villages, royal foundations 
for Brahmins, established by the then Hindu Gajapaties with various privi- 
leges and rent-free domestic accommodations. According to legends Gajapati 
Anangabhim Dev III at the time of consecration of the present temple brought 
some illustrious Brahmins from Kanyakubja, donated valuable niskara (rent 
free) plots and accorded high positions to them to endeavour to build a good 
ethical society through their good qualities and knowledge. The main duties 
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j Jajan, Dana and 
entrusted to them were - Adhyayana, Adhyapan, Jaajan, Ja. 
Pratigraha. (reading, teaching, organizing Yagnya, undertaking Yagnya, to 
donate and to accept donation) 


option of Brahmanical epithets like ‘Paramavasudeva’, 
TO by the rulers of Odisha seem to testify their association 
with the gods of Brahmanical pantheon. Numerous representations of 
Brahmanical deities and the worship of them within Srimandir go a long way 
in justifying the claim that Odisha Rulers irrespective of their individual beliefs 
or cult affiliation helped much in the process of introduction of Brahmanica! 
religious systems in Odisha. The power, prestige and the influence of the 
Brahmins within Srimandir got ample opportunities to increase considerably 
during the reign of Kapilendra and reached the point of culmination during the 
reign of Purusottam. With the accession of Prataprudra, the Brahmins and 
the priest were in the highest status in Temple Administration. 


Mukti Mandapa in the southern side of the temple of Sri Jagannath, 
‘Dakhine tu Brahmasanam’ is the ceremonial institution of Brahmanical cul- 
ture. A Brahmin is the mouthpiece of Brahma - ‘Brahmanoasya mukhamasit’ 
(Yajur-veda—3/11) this was the belief of the then Gajapatis of Kalinga. The 
village where the Brahmins were settled were known as Sashans and initially 
its number was restricted to sixteen. Raja Ramachandra Dev for the first 
time interlinked 16 Sashan villages to the sixteen pillars of Mukti Mandapa. 
The Pundits of these 16 Sashan villages, Srimandir Purohit and Raiguru were 
only entitled to sit on the Mukti Mandapa. Jagatguru Sankaracharya was its 
permanent President and Srimandir Purohit was the Adhikari. The Pandits of 
Mukti Mandapa were the chief Advisers of Gajapati, so far as the smooth 
administration and spiritual activities of the temple were concerned. Mukti 
Mandapa was the only authenticated body to aid and advice on any ethical 
problems faced by the Hindus in their day-to-day life. Devotees, visitors and 
many VIPs of India seek the blessings of Mukti Mandapa even at present. 


| As per the Record of Rights (Act of 1954), Brahmin Mahajans of 24 
villages are entitled to sit on Mukti Mandapa. (six Sasans under Nimei, ten 
Sasans under Rahang and seven Sasans under Siroi). The names of enlisted 
Sasan villages are as below - (1) Bir Harekrishnapur (2) Bir Balabhadrapur 
(3) Birkishoripur (4) Bir Narasimhapur (5) Bir Pratappur (6) Bir Govindapur 
(7) Bir Ramchandrapur (8) Bir Purusottampur (9) Sri Purusottampur (10) Sri 
Ramchandrapur (11) Sri Mukundapur (12) Pratap Purusottampur (13) 
Biswanathpur samil Nuagaon (14) Gopinathpur (15) Damodarpur (16) Kashi 
Jagannathpur (17) Raya Chakradharapur (18) Jagannatha Bidyadharpur (19) 
Basudeipur (20) Gokulapur (21) Pattajoshipur (22) Rayagurupur (23) Siriki 
Birakishoripur (24) Kanhei Bidyadharpur. At a later period another six ଜଳର 


have been added to this list, such villages are ~ Lali 

; ' > tapatpur, Som 
Kapileswarpur, Pratap Rachandr ij ! Cow arpul, 
Ramachandran Pp apur, Bijoy Ramachandrapur and Abhyamukhi 
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The Sasan villages entitled for Mukti Mandapa have been modified in 
course of time. In this connection the views of Pandit Nilakantha Dash, Ex- 
Speaker of Odisha Legislative Assembly in his D.O. letter to Secretary to Law 
Deptt. Govt. of Odisha on 27" September 1957 may be referred to, which 
reads as below. ‘It is very difficult to ascertain the genesis and development 


of Mukti Mandapa in the Jagannath temple, Puri. Very little research has been 
made on this institution.’ 


The Pandit Sabha, the Brahmin Assembly seated on the Mukti Mandapa 
was dealing with the Gajapati and the commoner alike, mostly the assembly 
was remaining occupied with the settlement of innumerable problems and 
disputes arising between the various sections of functionaries in the service 
of the great temple. Due to their close supervision, the regular functioning of 
the elaborate organization of the temple was ensured. But it is a matter of 
regret that such an advisory institution consisting of famous Pundits and 
Brahmins, constituted by the ten Gajapatis, lost its pride and importance in 
course of time, either being overlooked by the successive Gajapatis or due 
to non-involvement of wise Pundits with the Mukti Mandapa. 


As a result during the year 1905, one Mukti Mandapa Pandit Sabha, a 
parallel institution was created under the president ship of Sri Sankar 
Madhusudan Tirthswami of Gobardhan Pitha and Pandit Sadashib Mishra 
Kabyatirth, as Secretary, Both the organizations are functioning for parallel! 
purposes even at present. The Mukti Mandap Pandit Sabha manages a library 
with the collection of thousands of various Sanskrit and Oriya texts relating 
to Hindu Dharma Sashtras. 


Approval of Panjis, observing annual Sola Shasan bhog on seventh 
day of bright fortnight of the month of Kartik, offering of Pantibhog on festive 
occasions, undertaking of publication of spiritual books, conducting of spir- 
itual meetings and yagnyas at times, are the major functions of Mukti mandapa 
and Pandit Sabha at present. The temple Administration so also the cultured 
spiritual-minded persons of Odisha, in view of present degradation of sanc- 
tity in the sevapuja of Jagannath have started the thinking of the necessity 
of strengthening of the Mukti Mandapa. Hence is high time to consider to 
amalgamate all the sister organizations linked with Mukti Mandap and to 
constitute one sacred under one banner. 


During the period to Julana Yatra, in between 11 bright fortnight till 
the Sraban Purnima, the deities are placed on Mukti Mandapa in a hanging 
swing Dola. All the Hindus of Odisha so also of the whole country have got 
immense respect for Mukti Mandapa even at present. So the devotee seeks 
the blessing of Mukti Mandapa and prays- 


‘Brahmasanam namasteastu sarbakalmashanashakam / 
Yagnyangamvurvaram bande bedangaya namo namah’ // 


(Mukti Chintamani) 
J 
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Veshas (Dresses and Ornaments) 


Dr. Bhaskar Mishra 


Besha is a Sanskrit word, which means dress, costume or attire. Eve- 
ryday from the ‘Mangala Alati’ till ‘Ratri pahuda’, the deities on the ‘Ratnavedi’ 
of Shri Jagannath Temple, Puri are adorned with cotton and silken fabrics, 
gold ornaments studded with precious stones, flowers of several kinds and 
other leaves and herbs like Tulasi, Dayana, Marua etc. Sandal paste, cam- 
phor and at times precious musk are being used in the daily and periodical 
rituals. 


Cotton & Silken clothes namely Tadapa, Uttariya, Paharana, Phuta, 
Srikapada, Baralagi Pata, Srimukhabala, Chadara, Gita Govinda Pata etc. 
Garlands and other floral ornaments namely Adharmala, Chandrika, Gava, 
Alaka, Karapallava, Hruda Padaka, Kaustubha Padaka, Guna, Makara Kundala, 
Jhumpa, Tilaka, Kundala, Tadagi, Nakuasi, Sripayara Mala etc. are made out of 
prescribed types of flowers, leaves of tulasi, panasa (jack fruit) etc. 


The rituals of the Lord is based on anthropomorphic equation, where 
worshipped Gods are treated like human. Whether it is waking up in the 
morning, taking an afternoon nap; or resting at night after dinner; the rites 
are modeled in a humanitarian way. It is stated that, the images change their 


clothes and wear different kinds of ornaments as many as eight times during 
a normal day. 


There are specific categories of servitors in the temple, who are ex- 
perts in cladding the deities in particular types of Besha. Three types of 
servitors, namely Puspalaka (Singhari), Khuntia and Changeda Mekap are 
entrusted with the responsibility of daily decoration or Beshas of the deities 
But Palia Puspalaks are to decorate the deities on every occasion. 


The deities are mainly embellished in three w i ] 
6s a § ays; “Bastra Singhar”, 
Puspa Singhar & Alankar Singhar”. Except on the festive they 
are attired in the ‘Bastra Singhar’ and ‘Puspa Singhar’ patterns 


Daily Beshas 
1. Abakasa or Tadapa Uttari Besha : 


Abakasha means the brushing of teeth and bathi i 
| ) | j athing ritual i- 
ties. This Besha is done every day immediately after Manoa. pe 
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which are worn by the Deities for this purpose are known as ‘Tadapa’ and 
‘Uttariya’. 


2. Sadha Besha : 


Every day the three deities are dressed with following types of col- 
oured Baralagi pata (silken clothes) from Sunday to Saturday. The colour 
represents the colour of the planets. 


Sunday - Red clothes 

Monday - Whitish cloth decorated with black spots. 
Tuesday - Clothes mixed with five colours (Pancharangi) 
Wednesday - Sky blue colour clothes. 

Thursday - Yellow clothes. 

Friday - White clothes. 

Saturday - Violet colour. 


3. Bada Singahar Besha : 


The most important decoration of the day is the Bada Singhara Besha. 
It is done every night before the Ratri Pahuda (last ritual). Bada Singhara 
Besha is usually made up of different types of floral ornaments and Gita 
Govinda Khandua Pata (silken clothes set). Deities are decorated with floral 
ornaments like Adhara, Jhumpa, Chandrika, Tilaka, Hruda Padaka, Kara Pallav, 
Guna, Gava and a number of garlands; some of these are inter-mixed with 
tulsi leaves. The deities wear silken clothes called ‘Khandua’. An extract from 
the famous sanskrit verses of ‘Gita Govinda’ composed by the renowned 
poet Jayadeva is woven in the ‘khandua’ clothes. 


The head is covered with a cloth called Srikapada (cloth for the head). 
They are adorned with Karapallava (hands). Padaka (circular lotus like deco- 
ration with flowers). This is a very attractive Besha and till the following 
morning Mangala Alati offered to the deities. They remain attired in this besha. 
Seeing the deities in this beautiful decoration is believed to be very auspi- 
cious. 


Since ‘Bada Singhara-costume’ is associated with the bed time and 
relates to sleep and slumber the deities are served with all cool ingredients. 
Sleep does not come easily without coolness of the body. That is why sandal 
wood paste is smeared on the holy bodies of the three deities. 


Puspalak (Singhari) ascends the pyramid ladder (Katha Ghoda, length 
6 feet breadth 1.5 feet and height 2.5 feet) and adorns the heads of the 
Lord. Palia Puspalak sevaks ties on to the heads the clothes called ‘Srikapada’, 
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puts flower ornaments like ‘Alaka’ on the face with ‘Kundal’ and Chandrika 
etc. In their particular costume a laterally multifolded saree is stuck on to 
each. The floral ornaments like ‘Nakuasi’ and ‘Nakachana’ are put on the 
noses and ‘Adharmala’ are made to be hung around the arms. Below this, 
another garland hangs which is called ‘Chausaramala’. Three huge attractive 
lockets called as ‘Hruda Padaka’ are stuck to the middle of the chest of three 
deities. The puspalaka having completed the embellishment, through flow- 
ers, sprays camphor powder on them. In the navels ‘Nakha Tulasi’ (a mixture 
of crusted tulasi leaves and camphor) is pasted. 


Costumes on various festival occasion : 


During the celebration of different festivals, the deities change their 
dresses and put on different categories of ceremonial costumes or dresses 
according to the nature of the festival. The Beshas are indeed, an important 
aspect of the festival, which draws large crowd. 


Lord Shri Jagannatha has generally been identified with Lord Bishnu. 
But on certain particular festive occasions, the deities are decorated with 
different masquerades such as Gajanana Besha, Nagarjun Besha, Padma 
Besha, Trivikram Besha, Kaliyadalan Besha, Gajaudharana Besha, Radha 
Damodar Besha etc. It is so because Jagannatha culture encompasses within 
itself various cults such as Vaishnavism, Shakta-cult, Saivism, Ganapatya 
cult and the tribal forms of worship. As such, the Beshas of Lord Shri 
Jagannatha symbolise a sort of religious and cultural synthesis, hence the 
three deities are decorated in such a way as to satisfy the spiritual aspiration 


of different sects, groups and sub-groups. These beshas are mainly related 
to Lilas of Krushna, Rama, Baman, Ganesh etc. 


Some important festive beshas of the Deities are mentioned below. 
Chandana Besha : 


The word ‘Chandana’ means sandal wood, the sweet-scented paste 
of which is smeared on the divine body of the deities in the month of Baisakha 
and Jyeshtha, spreading over 42 days during Chandana Yatra beginning from 
Akhsya Trutiya tithi (third day of bright fortnight of Baisakha). 


Gajanana or Hati Besha : 


The annual cycle of festivals of the Shri Jagannath Tem i i 
e 
the Snana Yatra (the bathing ceremony) which So 


akes place on the full-mo 
day of Jyestha (May-June). Gajanana or Hati Besha i ନ 
= ) a is done on the occasion 


On the Snana Purnima day, 


the deities are tak IP 
(the bathing platform). After the c EN out to the Snana Vedi 


eremonial bath, the deities are dressed like 
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Gajanana which is locally known as Hati Besha. Since it is a general practice 
among the Hindus that Lord Ganesh is worshipped at the beginning of every 
religious rite, Lord Shri Jagannatha is decorated as Ganesh during His first 


annual yatra. It is also stated that He is dressed as Ganesh to satisfy the 
followers of the Ganapatya sect. 


According to Dardhyata Bhakti, one Ganapati Bhatta, a devotee of 
Ganesh, who had come from Karnataka, was disappointed not to see the 
Ganapati image on the bathing platform. To satisfy the religious sentiment of 
this devotee, to the surprise of all the assembled, the Lord appeared with the 
mask of pachyderm. Since that day, the Gajanana or Hati Besha of the 
deities is being donned on the day of Jyestha Purnima. This besha is chiefly 
conducted by the Palia Puspalak, Khuntia, Mekap and Daitapatis on this day. 
Lord Shri Jagannath and Balabhadra assume Gajanana Besha. The Raghav 
Das Matha and Gopaltirtha Matha respectivelly supply the above besha ma- 
terials as per tradition. 


Pilgrims and general public are allowed to go upto the limits of Snana 
Mandap to have a Darshan of attractive Gajanana Besha of the deities with- 
out paying any fee during ‘Sahana mela’ period. 


Padma Besha : 


Any Saturday or Wednesday between the new moon day of the month 
of Magha and Basanta Panchami is chosen for the Padma Besha. It is made 
during the ‘Bada Singhara’ ritual at night and the deities remain with the 
besha throughout the night. This besha takes place to perpetuate the legen- 
dary memory of a devotee, who had brought the lotus flowers from a very 
long distance to decorate the God. : 


The big petals of lotus adorn the faces of the deities in the shape of a 
disc. Shri Balabhadra and Shri Jagannatha hold lotus buds in their hands. 
Three triangular crowns made up of lace (crepe) and cloth are decorated 
with innumerable lotus flowers. Now-a-days flowers made of lace are used 
instead of natura! flowers. It is interesting to note that four swans are pro- 
jected in this besha and are seen with the lotus stalks. Perhaps the addition 
of the swans with the lotus stalks has been made, so that the besha would 
appear more [ively. 


There is an interesting episode related to this besha. As the story 
follows-long long ago there was a devotee named Manohar Das, living in the 
village Shahpur on the banks of the sacred river Rishikulya. With a strong 
desire to have a darshan of the Lords, Manohar started his journey by walk- 
ing from the distant village to Shrikhestra Puri. He brought with him a basket 
full of lotus flowers covered with a towel (gamuchha). In course of his long 
journey he came across a number of tanks. At every tank he kept some new 
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flowers on the basket and poured water on the on the old ones to make 
them fresh. At last he reached Shrikshetra and halted at Bada Chhata Matha, 
just adjacent to the Lions’ Gate of Srimandir. The trouble of the long painful 
journey could not deter him for his lofty hope that he would offer the flowers 
to the Lord which enlivened his spirit. 


With that simple faith and devotion he entered inside the temple. The 
priests of the temple saw the pitiable condition of the old.-man. They asked 
him about the thing he kept in the basket covering a towel. He showed them 
the flowers which were stale and stinking by that time. The priests threw the 
rotten flowers in the kitchen drain of the Temple and beat him cruelly for his 
madness. Due to severe injury and mental shock Manohar Das fell down on 
the ground and became unconscious. In the night the dwellers of Bada Chhata 
Matha brought him back and put him to rest. Lord Shri Jagannath appeared 
in the dream of the ruling king at night and asked him to go immediately to 
Manohar and consider the matter with all kindness. The king called the Rajguru 
and explained the theme of the dream. The Rajguru took Manohar inside the 
Temple; with much care collected the thrown away flowers and adorned the 
deities with those flowers as to fulfill the wish of Manohar. 


Surprisingly those flowers looked bright pink and emanated divine and 
sweet fragrance. The blessing of the Lord to Bhakta Manohar could be heard 
from the void. 


To perpetuate this incident Padma Besha is being done every year 
during the said period. As per tradition the besha materials are being pro- 
vided by the Bada Chhata Matha. The Matha also offers Khiri (porridge) which 
is called Padma Besha Khiri and is being distributed among the sevakas, em- 
ployees of the Temple and disciples of the Matha the following day. 


Suna (Gold) Besha : 


The famous Suna (gold) Besha takes place on Asadha Sukla Ekadasi 
tithi (the 11th day of the bright fortnight in Asocha) when the deities 
Their respective chariots in front of the lions gate of Shri Jagannatha Temple 
on their return journey from Car Festival. This Besha is also known as ‘Bada 
Tadhau Besha’. The deities are decorated with various types of gold orna- 


F hands and feet made of gold. Lord Shri Jagannath 
hand and a silver conch in the left hand. 


Lord Shri Balabhadra wields a golden plough in His left hand, a gold mace in 


His right hand. 


This besha is also done on the tithis like Vi 
Kartika Purnima, Dola Purnima and Pousa Purnima ( 
Puspalak, Bhitarchha Mohapatra, Talichha Mohapatr 
Mekap sevaks are involved to de 


jaya Dasami (Dasahara), 
Pushyabhiseka). The Palia 


। a, Daitapatis, Khuntia and 
corate this gorgeously besha on the chari- 
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ots. Lakhs of devotees irrespective of caste, creed and religion have a chance 
for darshan of the above besha on the chariots during evening hours. 


Banabho]ji Besha : 


Since Lord Shri Jagannatha has been identified with Krushna, incidents 
connected with the life of the latter have been inseparably associated with 
Shri Jagannatha. The birth day of Lord Krushna is celebrated on the 8th day 
of the dark fortnight of Bhadraba. Nandostsav is observed from the day 
following onwards and certain rituals relating to Krushna lila, like Banabhoji, 
Kolibika, Bakasura and Aghasura Badha, Kaliyadalan, Dhenuka and 
Pralambasura Badha are also celebrated for some days. 


Banabhoji Besha is done on the 10th day of the dark fortnight of 
Bhadrab. The deities are dressed like cowherd boys, as if they are going to 
attend a picnic. 


Kaliyadalana Besha : 


As per the Puranic lores, Kaliya, the venomous serpent (Vipor) living 
on the banks of Yamuna was a source of great danger to the populace and 
Krushna had killed it. To remind this incident this besha takes place on Bhadraba 
Krushna Ekadasi tithi (the 11th day of the dark fortnight in Bhadraba). Lord 
Shri Jagannath is dressed like Krushna killing the Kaliya serpent. The actual 
scene of killing the demonlike snake is also dramatised in the sacred tank of 
Markanda alongwith characters enacting the scene. 


Pralambasura Badha Besha : 


It is done on Bhadraba Krushna Dwadasi tithi (the 12th day of the 
dark fortnight in Bhadraba). 


A demon, Pralamba by name, was killed by Balaram, the elder brother 
of Krushna. So Balabhadra wears this besha in the month of Bhadraba. 


Krusna Balaram Besha : 


This besha is done on Bhadraba Krushna Trayodasi tithi (the 13th day 
of the dark fortnight in Bhadraba). In this besha Shri Jagannatha and Shri 
Balabhadra are dressed [ike Lord Krushna and Lord Balaram. This besha 
attest the deep impact of Krushna cult in the Shri Jagannath Temple. Previ- 
ously a besha known as ‘Giri Gobardhana’ was done in the Temple by the 
famous Bada Oriya Matha. For some reason this besha has been discontin- 
ued and Krushna Balaram besha is introduced in its place. One zamindar of 
Choudhury Bazaar, Cuttack has provided the entire cost of the above besha 
materials. 
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Baman Besha : 


On Bhadraba Sukla Dwadasi tithi (the 12th day of the bright fortnight 
in Bhadraba), Shri Jagannatha is dressed as like Bamana the incarnation of 
Bishnu. Notably, Baman is the fifth incarnation of Lord Bishnu. According to 
the Puranic story, Bishnu had appeared in the from of a Bamana (dwarf) and 
through his ingenuity, outwitted the famous demon king Bali and pushed him 
down to the subterranean with his foot. 


Raja Besha : 


This besha takes place on Vijaya Dasami tithi (Dasahara) in the month 
of Aswina. 


The word Raja means the ‘king’. Hence, this besha denotes the dress 
of a sovereign. Jagannatha was regarded as the King of Orissa since the rule 
of Ganga dynasty and this besha of Shri Jagannatha continues from those 
days. 


Radha-Damodar Besha : 


The auspicious Radha Damodar Besha of the deities in Shri Jagannath 
Temple is being held every year from the 11th day of bright fortnight of 
Aswina to the 10th day of bright fortnight of Kartika. It is ascertained form 
the mythology that Akrura, on his way to Mathura, has witnessed this 
Radhadamodar Besha while taking bath in the river Yamuna. It is noteworthy 
that this attractive besha is being performed during the entire period in the 
month of Kartika. Late Sadasiba Rathasharma, an eminent research-scholar 
of Srimandir has mentioned in his book “Sri Jagannath Besha Rahashya” that 
this besha has been introduced since 12th century. During the 12th century 
and after that “Radha” became famous throughout India after being made a 
female protagonist in Gitagovinda written by Jayadev. The depiction of Radha 
was widely published and circulated through the literary works of poet Jayadeva 
of Orissa, Chandi Das of Bengal and Vidyapati of Mithila. Radha was wor- 
shipped as “Devi” by Bishnuswami, Nimbarka and Sri Chaitanya. 


Others point out that this Besha has been introduced in Srimandir since 
16th century, i.e. during the arrival of Srichaitanya in Puri. According to 
Srichaitanya, Shri Jagannath is a composite figure of Sri Radha and Sri Krishna 
This spirit has been revealed in Radhadamodar Besha. In the opinion of man 
research scholars, the nitis and beshas are based on the performance of 
Srikrishna were introduced in Srimandir by Gajapati Purusottam Dev. But it is 
presumed that the Laxminarayan Besha of Lord Jagannath has started from 
the ancient time i.e. by the end of 12th century or at the beginning of 13th 
century. Particularly it is ascertained that Thiakia Besha, Bane Besha 
Dalikia Besha, Adikia Besha and Raja Beshas of the deities were introduced 
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during the sojourn of Shri Nimbarkacharya at Srikhestra, Puri, i.e. during the 
period from the 11th day of the bright fortnight of Kartika till the fullmoon 
day. 


It is described in the Record of Rights and at Sl.No. 22(a) of the list of 
other festivals of Srimandir that all Nitis, Beshas, Bhogas as well as Vrata for 
the month of Kartik starts from the 11th day of bright fortnight of Aswina. 
The offering of lamp (dipa) and Avakasha rituals are held at the dawn and 
then Gopalballav bhoga is offered to the deities just after the Radha Damodar 
Besha. Then the Sakal Dhupa (morning bhoga) is offered to the deities and 
after that sprinkling of water is done. The items for Baladhupa are brought up 
by the sevakas concerned and are offered to the Deities. Lamp offering is 
also made after the Bala Dhupa. 


The Radha-Damodar Besha of the deities which starts from 1ith day 
of bright fortnight of Aswina continues upto the 10th day of bright fortnight 
of Kartika. 


In Radhadamodar Besha, Lord Shri Jagannath and Lord Shri Balabhadra 
put on “Trikachha”. They also hold a pair of golden “Nalibhuja” in their hands. 
The “Chula” made out of bamboo and cloths is placed on the “Trimundi” and 
the Chandrika placed in the Chula looks very descent. The Deities also put on 
different types of golden ornaments such as Far-Rings on the ears, Odiani on 
their waist and Tadaki, Chandra, Surya, Chita etc. on their heads. They also 
put on ornaments made up of flowers and different types of clothes such as 
‘Pata’, ‘Phuta’, ‘Srikapada’, ‘Paharana’, ‘Bali’, ‘Adharabala’, & ‘Uttaria’ etc. 


List of Golden Ornaments used in Radha-Damodar Besha : 


1. Golden necklace - 3 (Balabhadra, Subhadra & Jagannath) 
2. Odiani - 3 -do- 

3. Chandra Surya - 2 (Balabhadra, Jagannath) 

4. Chandrika Nn 2 -do- 

5. Tilaka = 2 -do- 

6. Nalibhuja - 4 -do- 

7. Kundala (Earring) - 4 -do- 

8. Tadagi - 2 (Subhadra) 


This auspicious Radha-Damodar Besha on the Ratnasimhasana looks 
really splendid, for the deities put on different types of ‘Pata’ (silken clothes) 
and Golden ornaments. Previously only 'Ballav’ '‘Sakala Dhupa’ was held in 
this besha. In subsequent period another bhoga namely ‘Baladhupa’ was 
added to this besha. 
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Harihara Besha : 


During the time span of the Radha-Damodar Besha of Shri Jagannatha 
on each Monday, Harihara Besha of Lord Shri Balabhadra is done for a fort- 
night, i.e. from the darkmoon day till the fullmoon day. In this besha, half of 
the body of Balabhadra looks blackish while the other half looks whitish, 
which connotes that one half of His body is Bishnu and the other half is Siba 
(Hara). 


Lakshmi-Narayana Besha : 


This besha is also known as ‘Thiakia Besha’. It is done on the 11th day 
of the bright fortnight of Kartika. It is stated that the worship of Lakshmi and 
Narayana has gained popularity in Jagannatha consciousness, since the visit 
of Ramanuja, the great religions preacher to this holy land of Shrikhestra 
Puri. 


Bankachuda Besha : 


It is done on Kartika Sukla Dwadasi tithi (the 12th day of the bright 
fortnight in Kartika). This is similar to that of Lakshmi-Narayan Besha with 
addition of golden headgear. 


Adakia Besha : 


This Besha is also known as ‘Tribikram Besha’. It is done on Kartika 
Sukla Trayodasi (the 13th day of the bright fortnight in Kartika). 


Dalikia Besha : 


This Besha is done on Kartika Sukla Chaturdasi tithi (the 14th day of 
the bright fortnight of Kartika). This is also known as Lakshmi-Nrushingha 
Besha. The very name of the decoration indicates that the powerful cult of 
hb was given due recognition and importance in Shri Jagannatha Tem- 
ple, Puri. 


Nagarjuna Besha : 


This Besha takes place in such years in which there i 
5 Be: | are six days of 
Panchaka in lieu of 5 in the month of Kartika. On that occasion Shri ee 
and Shri Balabhadra are dressed like Nagarjuna (a military general) on this 
day. In 4 recent past this besha was solemnized on 16-11-1994 
e previous four such dates were 26-11-1966 -11- 
ee , 16-11-1967, 3-11-1968 


Raja Rajeswar Besha : 


This Besha takes place on Kartika Purnima (full 

moon d i 
Large numbers of devotees are allowed to go up to ମଗା 
have a darshan of the above gorgeous besha of the Lords. 7 
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Ghodalagi Besha: 


Ghodalagi means specially designed winter dresses for the deities 
installed at “Ratnasinghashan”. During the period from the 6th day of the 
bright fortnight of Margasira to the 5th day of the bright fortnight of Magha 
(Basanta Panchami tithi), the deities wear winter clothes. 


Jamalagi Besha : 


From Basanta Panchami to Dola Purnima (fullmoon day of Chaitra), 
the Deities wear modified winter dress known as ‘Jamalagi Besha’. 


Sraddha Besha : 


Shri Jagannatha puts on this besha in the month of Margasira for three 
days during ‘Deva Dipabali’ occasion. Sraddha means the offerings made out 
of love to expired forefathers. Such rites observed for the departed souls 
(parents and fore fathers) are called sraddha. In the month of Margasira, Shri 
Jagannath performs the sraddha in favour of Nanda, Basudeva and Dasaratha. 
We know that Bishnu was born as the eldest son of Dasaratha, the king of 
Ayodhya and was named Ramachandra. Again in the Dwapara Yuga, His birth 
took place as the son of Basudeva in a prison in Mathura, whence he was 
mysteriously taken out and delivered to Nanda, the king of Braja, who nour- 
ished Him like his own son and came to be known as the second father of 
Krushna. In this Sraddha Besha, special rites are observed in the temple for 
three days. Bada Odiya Matha is supplying the Sraddha materials to the 
Temple as per tradition. The deities wear white clothes on this occasion. 


Chacheri Besha : 


From the 10th day of the bright fortnight of Phalguna to the fullmoon 
day except the 14th day, this besha takes place. According to the age-old 
tradition prevailing all over India, people play with coloured powder (Phagu) 
and color-smear friends and relatives. Shri jagannath is the best representa- 
tive of the people and he is also shown as sharing the experiences of the 
people by playing with rosy red powder (known as Phagu/Abira). 


Gaja Uddharana Besha : 


The famous Gaja Uddharana Besha is done on Magha Purnima tithi 
(the fullmoon day of Magha). This besha depicts an epic story as to how Lord 
Bishnu saved a helpless elephant from the clutches of a crocodile. In the time 
of yore an elephant was attacked by a ferocious crocodile. Finding no other 
way to save his life, this animal implored the mercy of Bishnu. Its sincere 
prayers immediately moved Bishnu to compassion and He hurled His disc to 
cut the attacking alligator into pieces. 


Shri Jagannatha, who is identified with Bishnu, wears this besha to 
inspire a sense of devotion to the grace of god. 
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The total expenditure in connection with preparation of this besha was 
being given by late Ila Panda, a renowned Industrialist of Orissa for the last 
28 years. In this besha, pudding is offered to the deities and distributed to 
the sevaks of the temple and the donor concerned. 

Raghunatha Besha : 


This Besha is observed in the month of Chaitra (March-April). In this 
besha, Lord Shri Jagannatha is dressed like SriRama and holds a bow and an 
arrow. Laxman, Bharat, Satrughan, Hanuman and other figures made out of 
solapith and wooden twigs are displayed on the Ratnasinghashan. It is ob- 
served in remembrance of SriRama, who is an incarnation of Lord Bishnu. 
This Besha has been discontinued. The eventual Raghunath besha of the 
deities was held in 19th century in the year 1805. 


Besides these Beshas, there are also a number of other beshas ob- 
served in the Srimandir. While all beshas are solemnized inside the Temple, 
only three beshas i.e. Suna (Gold) Besha, Abakash Besha, Badasinghara Besha 
take place outside the Temple during Ratha Yatra period. 


Lord Shri Jagannatha as the symbol of integration of various sects of 
Sanatana Dharma is indicated from the above facts and considering the vari- 
ety of costumes and the symbolic occasion for putting on such mosaic of 
attire. 


Source: 


1) “NEELADRI” English special Issue-1999, Page-36,37,38. 

2) Jagannatha Puri - Temple Publication, page-46. 

3) A Brief look at Shri Jagannatha Temple, by Mahimohan Tripathy, 
Fourth Revised Edition-July-2003, Page-44, Puri. 

4) Orissa Review, June- 2006 Issue. 

5) Orissa Review, June-July-2007 Issue 

6) Orissa Review, July - 2002, Page-56-57. 

7) Shri Jagannath Temple Record of Rights. 

8) Shri Jagannathanka Besha Baisist 


Edition-2004., Puri. ya (oriya)-by Bhaskar Mishra 2nd Revised 
9) Orissa Review-July-199 Issue, Page-73,74. 
Appendix-A 


The Indian Names of the months and their corresponding English Names 


1. Vaisakha - April-May 
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2. Jyestha May-June 

3. Ashada June-July 

4. Sravana July-August 

5. Bhadraba August-September 
6. Aswina September-October 
7. Kartika October-November 
8. Margasira November-December 
9. Pousha December-January 
10. Magha January-Frebruary 
11. Phalguna February-March 

12. Chaitra March-April 


Beshas (Festive Dresses) 
1. Ganesh Besha 


2. Suna Besha 


3. Bana Bhoji Besha, Kaliyadalana 
Besha, Pralambasura Badha Besha, 
Krushna, Balaram Besha 


4. Raja Besha 


5. Radha-Damodar Besha 


6. Lakshmi Narayan (Thiakia) 
Besha, Bankachuda (Baman) 
Besha, Tribikram (Adakia) 

Besha, Nrusingha (Dalikia) Besha, 
Lakshmi Narayan (Raja Rajeswar) 
BeshaNagarjun (Parasuram) Besha 


Appendix-B 


On the Snana Purnima day the deities are 
dressed as Ganesh on the Snana Vedi. This 
is also called Hati Besha. 


The Deities are dressed in gold in the car 
on the 11th day of the bright fortnight of 
Asadha after the return Car Festival is over. 
Suna Besha is also done on some other 
occasions. 


On the 10th, 11th, 12th and 13th day of 
the dark fortnight of Bhadrab respectively. 


On the 10th day of the bright fortnight of 
Aswina. 


From the 11th day of the bright fortnight 
of Aswina to the 10th day of the bright 
fortnight of Kartika. 


On the 11th, 12th, 13th, 14th and full moon 
day of the Kartika respectivelly. 
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Nagarjun (Parasuram) Besha 


7. Sadha Besha or Ghodalagi Besha 


8. Jamalagi Besha 
9. Padma Besha 


10. Gaja Udharan Besha 
11. Chacheri Besha 


12. Chandanlagi Besha 


On the 13th or 14th day of the bright fort- 
night of Kartika. This festive dressing of 
the Lord is occasionally done. 


From Odhan Sasthi to Basanta Panchami in 
the months of Margasira and Pousa. 


From Basanta Panchami to Dola. 


On any Saturday or Wednesday between 
the new moon day of Magha and Basanta 
Panchami. 


On the full moon day of Magha. 


From the 10th day of the bright fortnight 
of Phalguna to the full mon day except the 
14th day. 


For 42 days starting from the Akhaya 
Trutiya day i.e. the 31d day of the bright 
frotnight of Baisakha. 


(Source- District Gazetteer, Puri, Page-833/834) 
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Role of Monasteries 


Dr. Bhaskar Mishra 


Since the days of yore, a large number of mathas or religious monas- 
teries belonging to various sects have been established here at this holy city 
of Puri; centring round Sri Jagannath Temple. According to the Orissa District 
Gazetteer, Puri, the mathas were originally founded with the purpose of im- 
parting education to the chel/as or disciples and feeding travellers, ascetics 
and beggars. 


Gobardhana Matha is one of the oldest in Puri and is believed to have 
been founded by Adi Sankaracharya in the 9™ century A.D. Tradition assigns 
some mathas like Bhrugu Ashram and Angira Ashram even to be of still 
earlier. 


Some scholars have opined that there were 4 oldest monasteries 
founded between 4 and 5 century A.D. 


The word ‘Matha’ means a hut or a cottage where an ascetic lives.in 
his retired life and preaches philosophy. According to Sanskrit lexicon “Amara 
Kosha,” math is a residence of the pupils with the teachers. 


According to P.V. Kane - “the Mathas were primarily intended for the 
instructions of the people and the laity by some great teachers in the tenets 
of sects; or in the doctrines of some philosophy or in some branches of 
learning such as Vyakarana, Mimansa, Astronomy and the like.” 


A renowned epigraphist and historian Dr. Satyanarayan Rajguru has 
opined that several mathas were built in Utkala long before Acharya Sankara 
visited Purusottama Kshetra to establish matha for teaching the philosophy 
of ‘Adwaita-Vada’ - and it was called Gobardhan Matha. It is stated that in 
the 8"/9t century A.D. Sankaracharya established the first matha at Puri. 
According to sources of Gobardhan Matha the said matha was established 
on the day of Kartika Sukla Panchami in the year 486 B.C. But, the proof of 
the above fact has not been established. 


The present Sankaracharya has been shown as the 145. 
Sankaracharya in a leaflet published by the matha in June-30/1995. 
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From the 9™ century AD onwards many mathas ର ee 
lished by the disciples of Ramanuja, Madhava, Nimbarka, Vallabha, a 
Atibadi Jagannath Dasa, Nanaka and Srichand and others. 
and sampradayas have also established their institutions at >rIKS 
preaching the doctrines of their respective philosophy. 


Usually the mathas or monasteries are considered as the abodes of 
mendicant sadhus or bhikhus who have renounced wordly life. Most of these 
people spend their times in reading scriptures and meditation on God. In 
mathas there is definite arrangements for the smooth living of the religious 
people. Kings and the rich have donated for the maintenance and functioning 
of these institutions. In Puri, these mathas or monasteries have grown in 
close association of the temple of Jagannatha. 


They exist mainly for the following reasons :- 


1. Propagation of essentials of Hindu religion and the culture of Shri 
Jagannatha. 


Providing shelter to the pilgrims who are coming to see the Lord. 


To look after the mendicants and scholars of Hinduism who have come 
from distant places. 


To help the poor and meritorious students. 
5 Participating in the various rituals of Shri Jagannatha. 


The head of the Matha is called as Mahanta. The Mahantas or the 
religious heads of these institutions are the gurus or the spiritual preceptors 
of many people. In the past, they received liberal gifts of money from the 
wealthy followers; endowment in lands for the worship of Shri Jagannatha, 
the deities of their religious order and for other charitable purpose. They are 
to look after the management and maintenance of the mathas under their 
control. At the time of necessity in relation to the great temple they are used 
to take special care for smooth functioning of the same. Although they are 


generally elected from among the chelas or disciples, the process of nomina- 
tion is different from institution to institution. 


Traditional records exhibit that there are 752 mathas i i 

| \ : as in Puri. In fact, 
this number is not correct even if held by some scholars; because they have 
never been mentioned in the Gazetteer or Research paper till now 


Another historian Mr. Jagabandhu Sin i 
gh, describes that there 
many as 75 mathas or monasteries at Puri under different sects such 


12 Nos. - Andhra, 8 Nos.- Maharastra, 8 Nos. — Dravida, 5 Nos. - 


Kanauja, 3 Nos. - Hingola,14 Nos.- Odiya, 3 Nos. - i 
Dandi, 7 Nos. - Tridandi. Ero rads bD Nose Mono 
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According to him during the reign of Anangabhima Deva there were many 


mathas which were built around Shri Jagannath Temple and the duty of the 
Mathadhikaris were ;- 


i) Bhoga of Parameshwar 


ii) To impart training to Mudrahasta (Mudi Rasta), Pasupalak or Brahman 
regarding Sandhya Puja and Snanabidhi, etc. 


Similarly, Dr. S.N. Rajguru, has given a detailed list of Mathas mention- 
ing the number as 133. 


A Bengali writer, Sundarananda Vidyavinoda mentions that there are 
175 mathas and ashrams in Puri which were established at different times. In 
fact, earlier there were 75 mathas at Puri belonging to various sects in stead 
of 133. However, with passage of time their numbers exceeded hundred. 
According to Puri Gazetteer by O. Malley published in the year 1908, there 
are over 70 mathas in Puri town. The chief Saiva mathas are found located in 
the sandy track near Swargadwar and these are Sankaracharya, 
Sankarananda, Siva-Tritha and Mahi-Prakash mathas. Near the Sankaracharya 
matha there is a small matha of the Kabir-panthi and a matha founded by 
Guru Nanak. 


Most of the mathas are of Vaisnavite order. The very important of 
these mathas are Emar, Srirama Dasa (Dakhina Parswa), Raghava Dasa, 
Jagannatha Vallabha, Bada Odia, Uttara Parswa, Radhakanta and Bada Santha. 
The lands of the latter are known as Amrutamanohi (literally nectar food) 
because they were given with the intention that the proceeds thereon should 
be spent on offering Bhoga items before Shri Jagannath and the Mahaprasad 
thus obtained should be distributed among the pilgrims, beggars and ascet- 
ics. They are distinct from the Amrutamanohi lands of the temple itself, which 
were under the rulers of Puri. 


In 1848, Babu Brij Kishore Ghose roughly estimated the annual in- 
come of 29 mathas from the land alone at Rs. 1,45,400/- and this income 
must have increased during the last hundred years. 


During the reign of famous king Chodaganga Deva, (1112-1147 A.D.) 
Ramanuja is said to have visited Puri. He had introduced the “Pancharatra- 
Puja-Vidhi” tradition in the daily rituals of the temple. Ramanuja is stated to 
have established a matha which is known as Ramanuja Kota located near 
Swargadwara. 


The Jagannatha Vallabha Matha lying beside the Grand Road, is known 
as the pleasure harbour of Lord Shri Jagannatha. It is believed to have been 
established by Raya Ramananda. This matha provides its platform (bijesthali) 
for solemnising many rituals of Shri Jagannatha Temple. 
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Sri Ramananda (14. Century A.D.) also visited Puri. He ନଭ 
training centres at Puri to train the Sadhus/Sanyasis and ee 4 
protect the Temple of Shri Jagannatha, from the Muslim attack. T! ନ 0 
centres are locally known as ‘akhada’. There are various akhadas in 
some of them are named as :- Khaki Akhada, Nirmohi Akhada, Bagha Akha la, 
Nirbani Akhada and Bada Akhada etc. In the training of marshal art, the deity 
‘Mahavira hanuman’ is invariably invoked and worshipped. 


Sri Chaitanya came to Puri in the year 1510 during the reign of King 
Prataparudra Deva. He stayed at Puri for a period of 18 years. His dwelling 
place at ‘Kashimisralaya’ is at present known as Radhakanta Matha. 


Saint Kabir Das, a great saint of north India visited Puri and established 
a matha which is presently known as Kabir-Choura. 


Guru Nanak, the founder of Sikhism has visited Puri and established a 
matha known as ‘Bauli Matha’ near Swargadwar and his son Sri Chanda es- 
tablished another matha called Mangu Matha in front of Lions’ Gate. 


Jayadeva, Nimbarka, Madhvacharya, Vallabhacharya, Karnama Giri, Hari 
Das, Raghu Das, Sarbabhouma Bhattacharya, Atibadi Jagannath Dasa, 
Upendra Bhanja, Nandini Devi, Sri Rama Das, Sri Venkata Swamy, Rasikananda, 
Madhavendra Puri, and Balak Ram Das have also established mathas at Puri. 


Swamy Nigamananda Omkarnath, Digambar (Languli Baba) have also 
established Ashrams at Puri. 


After Independence, the State Government of Orissa has passed an 
act known as the Orissa Hindu Religious Endowment Act, 1951 to provide for 
the better administration and governance of the Hindu religious institutions 
and endowments in the state of Orissa (vide Orissa Act-11 of 1952). 


Accordingly, most of the mathas are governed under the provisions of 
the said act. The Commissioner of Endowments, Orissa has been empow- 
ered to remove the hereditary trustee of a matha in the event of gross mis- 


management and appoint one or more persons to discharge his functions till 
the appointment of a new trustee. 


In accordance with the provision of Shri Ja 
Witn gannath Temple Act, 1955, 
one Mahanta or Adhikari is usually nominated by the State cai to 
the Managing Committee of Shri Jagannath Temple. 


Role of the Mathas in Daily Rituals of Shri Jagannatha 


Some Mathas are directly involved in various ri 
S rituals as well iffer- 
ent festivals of Shri Jagannatha Temple. For that, many cee 
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occupation of Saraghara (Store houses), ovens in the kitchen, Khandua Patta 


(Silken Cloth) and Mahaprasad khei etc. have been provided for them inside 
the Temple premises. 


The organization of ritual of the Jagannatha Temple is composed of a 
variety of services which are rendered by the servitors of different castes 
and communities. With the establishment of Mathas of various sects and 
their linkage with the sevapuja of the temple, some of the leading communi- 
ties which render services appropriate to their respective castes and occupa- 
tions, established their own shrines at Puri. Gradually these shrines have 


become prominent and are known as Mathas affiliated to respective founder 
communities. 


Earlier, the priests of the temple used to be trained at the Sankaracharya 
Matha and only after obtaining a certificate from the Matha, were eligible to 
enter into priesthood and perform worship in the temple, but now this func- 
tion is being performed by their concerned Nijogs or associations of the 
temple. 


Certain Mathas (more than 30 mathas at Puri) were established to 
perform specific ritualistic services daily and on festive occasions in the 
Jagannatha Temple. Although these mathas have their respective presiding 
deities and or head of the religious institutions Mahantas but most of their 
works are confined to the temple. Since such Mathas were established by 
the Gajapati kings these are generally known as Rajangila Mathas. Some of 
the Rajangila Mathas and their duties and functions are listed below. 


Mathas Functions 


Bada Jhadu Matha To sweep the Garbhagriha (Sanctum, sanctorum) 
Anasara Pindi and Jagamohan of the Temple. 


Sana Jhadu Matha To sweep the Kurum Bedha courtyard and Natamandap. 
(dancing hall) 


Sunagosain Matha To clean the “Suna well” and Ratna-singhasana walls. 
Supplying the Padak and Alaka (a type of flower orna- 
ment) daily. 


Dagara Matha To inform the general public and the officials of the tem- 
ple if there is any breach of ritualistic performances or 
violation of any other religious principles connected with 
the sevapuja of Shri Jagannatha. 


Chhauni Matha To give religious advice and to indoctrinate in the pious 
ways to the Rajas and their family members at the 
time of their visit to the Jagannatha Temple. 
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Puranasabha Matha To recite texts from various Puranas and preach the 
philosophy of Jagannatha culture. 


in (banana plants) for 
i Matha To supply the strands from plantain ( 
ee ନ garlands which are offered to Shri 


Jagannatha Mahaprabhu. 


i hee and molasses 
bhoda Matha To keep in the store the stock of g 
ae bought out of the income of the temple and look to 
the management of cooking of consecrated foods. 


Kalitilaka Matha To supply Tilaka to the Vaisnavas of four Sampradayas. 


Some leading mathas of Puri are closely associated with the daily 
rituals of Shri Jagannatha Mahaprabhu and some of the important festivals. 
Jagannatha Vallabha Matha, Raghavadasa Matha, Badachhata Matha, Bada 
Odiya Matha, Sunagosain Matha, Sri Rama Dasa (Dakshina parswa) Matha, 
Uttaraparswa Matha, Emar Matha, Radhakanta Matha, Jhadu Mathas may 
be included among them. Besides the daily rituals, these mathas are ex- 
tending assistance in the Ratha Yatra, Snana Yatra, Chandan Yatra, Jhulan 
Yatra, Navakatevar Cermony and other festivals by offering Pankti and Pana 
bhoga, Vesha materials, cleaning of Ratna Singhasan, supplying of canopy 
and Chaka Apasara, Phuluri oil (til-oil), sandal wood paste for Sarbanga ritual, 
flower garlands, Tulsi leaves and other puja materials, besides performing 
Sankirtana with devotional Music and Chamar, Alata services. 


The Record of Rights compiled under the Puri Shri Jagannatha Temple 
(Administration) Act, 1952 embodies in detail the services to be rendered by 
certain Mathas. The daily services performed by the Mathas are as followes. 


1. GOBARDHAN MATHA : 


Gobardhan Peetha or Sankaracharya Matha at Puri plays an important 
role in the rituals of Shri Jagannatha Temple. Sankaracharya Matha has a 
number of rights in the temple rituals. Jagadguru Sankaracharya, Peethadhisa 
of this Matha has the authority to offer his opinion on the ritualistic system 
of the temple and he is the head of the Muktimandap (an assembly of Sasana 
Brahmins). The Khei which is granted to this Matha as daily routine is unique 
and rarely enjoyed by any other Matha of Puri. Sankaracharya at the time of 
his visit to the temple is given some special Privilege 


istration. Ss by the Temple Admin- 
2. ORIYA MATHA : 


To supply the daily Vallabha bho 


: ga and performing upach 
Alata services. g Upachara chamara, 
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3. BADACHHATA MATHA : 


To receite devotional songs with music daily at the time of Mangala 
Arati and Badasinghar Pahuda rituals. 


4. JAGANNATH VALLABHA MATHA : 
To supply the Masdla (torch) during the Abakash rituals, Ballava Bhog 
and Khuamanda, Tilak, Jhumpa (one type of flower ornaments) for 


Badasinghar Vesha, Khatani-bhoga (Anna Mahaprasad) to perform Chamara 
services as per tradition. 


5. PAPUDIA MATHA : 
To perform Sunabenta chamara (flywhisk) and Alata (fan) services. 
6. CHAULIA MATHA : 


To perform Chamara Seva, supply the pijuli (guava) for Gopalavallabh 
bhoga (the services discontinued since long). 


7. RAGHABA-DASA MATHA : 


To perform Upachara (Chamara and Alata services), supply of Vallabha 
bhoga and Khatani bhoga. 


8. GANGAMATA MATHA : 
To perform sunabenta Chamara and Alata services. 
9. RADHAKANTA MATHA : 


To perform upachara chamara services and daily Sankirtana parikrama 
inside temple premises. 


10. REBASA MATHA : 


To perform upachara Chamara and Alata services offering of Khatani 
Bhoga. 


11. EMAR MATHA : 


To supply the Vallabha bhoga, ‘Chandrika’ and ‘Chausara’ (one type of 
flower ornaments) for Badasinghar vesha, to perform upachara chamara a 
Alata services. 


12. RADHABALLAVA MATHA : 
To perform Upachara Chamara and Alata services. 
13. TRIMALI MATHA : 


To perform chamara and Alata services. Supplying the dihudi (torch) 
at the time of Abakash and Gopala Vallabha Bhoga rituals. 


587 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


14. RAMAJI MATHA : 

To perform chamara services. 
15. SANACHHATA MATHA : 

To perform Chamara and Alata services. 
16. RAJGURU GOSWAMI MATHA : 

To perform chamara services during Abakash and Dhupa Puja period. 
17. VENKATACHARI MATHA : 

To perform Chamara and Alata services. 
18. NUA MATHA : 

To perform Chamara and Alata services. 
19. CHHAUNI MATHA : 

To perform Chamara and Alata services. 
20. BALARAM KOT MATHA : 

To perform Chamara and Alata services. 
21. SRIRAM DASA MATHA : 


To perform Chamara and Alata services, supply of flower ornaments 
for the deities of the temple. 


22. UTTARPARSWA MATHA : 

To perform Chamara and Alata services and supply of five seer mate- 
rials for preparing mahanbhog to the temple every day. 
23. MANGU MATHA : 


To perform Chamara services. 
24. JHANJAPITA MATHA : 


To perform sevapuja of the ‘Padapadma’ by the inmates of the Matha. 


Besides, certain mathas such as Gobardhan 
Radhakanta Matha, Jeevswami Matha, Badachhata Mat 
Emar, Uttarparswa, Dakhinaparswa Sidhabakula, G i 

Wa, 7 , Gangamata 
Thakura Samadhi, Rebasa, Chhauni, Radhaballav, Ba ) 


: da Oriya Mathas etc 
have the right to j I i 
pa g offer Khatani bhoga (cooked food offering) to the deities 


Matha, Badasantha, 
ha, Jagannath Ballav, 
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It is ascertained from the Temple Record of Rights that there are 86 
ovens in the temple's kitchen which have been allotted to several Mathas 
like Emar, Sankarananda, Gangamata, Kausalya Das, Bada Santha, SriRam 
Das, Laxmibhadra (Languli), Panjabi, Baula, Jagannath Ballav, Raghaba Das, 
Radhakanta, Bada Odiya, Mahiprakash, Bada Jhadu, Khajuria, Dukhishyama 
Babaji, Haridakhandi, Uttarparswa, Trimali, Achari Matha. Similarly more than 
30 Saragharas (store houses) are found recorded in the names of some 
Mathas like Sankaracharya Matha, Sankarananda, Papudia, Achari, Jagannath 
Vallabha, Uttar Parswa, Rebesa, Sivatirtha, Emar, Bada Odiya, Radhavallabha, 
Mahiprakash, Kotha Bhoga, Raghaba Dasa Matha etc. 


According to the Record of Rights of the Temple, Radhavallabha Matha 
and Jhanjapita Matha have their special establishments in the temple, pres- 
ently known as “Radhavallabha Temple” and “Padapadma Chaura” over Plot 
No. 176 and Plot No. 132, 133 and 134. 


In the past different Gajapati Maharajas and Superintendents of the 
Jagannath Temple had given rights through sanandas and royal charters in 
favour of some Mathas connected with the rituals of Lord Sri Jagannath 
allotting store houses, ovens in the kitchen, Chamara and Alata services, 
Pankti and Khatani bhoga etc. for the smooth performance of the daily ritu- 
als of Shri Jagannatha Mahaprabhu. Presently, some of the Mathas have 
been deprived of the services and some have discontinued the services alto- 
gether. Even some of the Mahantas are not performing the Chamara and 
Alata services which is their most important and sacred duty. Some of the 
Mahantas are occasionally performing the services only to keep the tradi- 
tion. 


Role of Maths in Navakalevara Festival 


It is ascertained that some specific Mathas are also involved in the 
Navakalevara festival of the Deities. Out of the few Mathas, which have got a 
role at different stages in the Navakalevara of the Lords, the Jagannath Vallavha 
Matha, Deuli Matha at Kakatpur (under Emar Matha of Puri), Raghavadasa 
Matha, Radhakanta Matha and Bada Odiya Matha are worth mentioning. The 
detail rituals of the aforesaid Mathas in Navakalevara are described below. 


The year in which the Navakalevara of Sri Jagannatha Mahaprabhu 
falls, the \ Banajaga” ritual starts from the day of “ Chaitra Sukla Dasami” 
that is in the month of March-April of the said year. On this day the Sevayats 
like “Daitapatis” Pati Mohapatra, Lenka, Deulakarana, Tadhaukarana, Brah- 
mins, etc. proceed to "Srinahar” that is the residence of Maharaja, Puri in 
search of Daru after performance of Sadhi Bandha Nitis and receiving garland 
of the Deities (ajna mala) as per the old tradition of the Srimandir. After that, 
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they go straight to Jagannatha Vallavha Matha situated on the Grand 
Puri and take rest for one and half day. During their stay all expenses for 
them towards Mahaprasad and other expenses are borne by Sri Jagannatha 
Vallavha Matha. From this Matha the Daitapatis and other Sevayats proceed 
to Deuli Matha which is situated one and half kms. away from Kakatpur 
Mangala temple. 


Deuli Matha : The Deuli Matha is situated on the bank of river Prachi near 
Kakatpur. It is ascertained that this Matha which is under the control of Emar 
Matha, Puri is derectly involved with Navakalevara rituals of the Deities. The 
Sevayat (Vanajaga) groups which come from Puri in search of Daru used to 
stay at this Deuli Matha. As ascertained from the old legends, Maa Mangala 
appeared first in this Matha. This area is named as Mangalpur as Maa Mangala 
has been kept at this place first. This Deuli Matha which is situated on the 
bank of river Prachi is full of natural scenes and as such looks very beautiful. 
During Navakalevara year specific arrangements are being made on behalf of 
Emar Matha, Puri for necessary repair of Deuli Matha and cleaning of the 
adjacent garden. Even this Matha used to supply two trips of fire-wood for 
preparation of ‘Havisanna’ (Sacred rice) for the Daitapatis during their stay at 
Deuli Matha. Though the Matha premises are very small in area it has got an 
ancient status and tradition. The deity, Patitapaban is being worshipped in a 
small temple situated inside the Matha premises. The priest of this Matha 
who has seen four Navakalevara of the Lords that is during 1931, 1950, 
1969 and 1977 says that the Daitapatis and Sevakas involved with other 
Nitis took shelter in this Matha premises during all the Navakalevara period 
except in 1977. The Matha is in a dilapidated condition now for want of 
proper care and interest of the Mahanta of Emar Matha, Puri since 1977. 
During 1977 Navakalevara, the Daitapatis and other Sevakas had just visited 
this Matha in order to maintain the previous tradition but stayed at Swameswar 
Mahadev Temple premises near Kakatpur as the Matha premises was not 


suitable for accommodation. 


After arrival of the Sevakas in Deuli Matha, news is sent to Mangala 


temple at first. Then all Sevakas like Daitapatis, Pati Mohapatra, Lenkas 
Deulakaran and bramhins, etc. proceed to the Tem / 
garland, Mahaprasada and other 


eturn again to the Deuli Matha 
They stay there up to the iden- 
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tification of the Darus of Lords. All Sevakas take the sacred Rice (Habisanna), 
which is prepared in this Matha premises every day. Now-a-days a canal is 
flowing beside Deuli Matha. It is ascertained that the Commissioner of En- 
dowments has recently given instruction to the Emar Matha, Puri to take 
proper care and necessary repair of this ancient structure. 


Radhakanta Matha : When the cart (Sagadi) carrying the Darus of Lords 
reach the entrance of Puri that is near Alamchandi temple or near the Nrusingha 
temple behind the Gundicha-mandira, they are carried to Srimandira in a 
large procession through the north gate and are kept at Daru-Gruha at 
Koilivaikuntha. The Vaisnavas of the renowned Radhakanta Matha take part 
in the ‘Sankirtan’ while Darus of the Lords are carried in the procession, the 
right of which they have got from the period of King Prataprudra Deva. Apart 
from this, some Vaisnavas and monks of different Mathas of Puri also take 
part in this procession. 


Raghabadas Matha : During the period of Navakalevara huge quantity of 
articles as well as the “Sarbanga Pankti Bhoga” are offered by this Raghabdas 
Matha (which belongs to the famous Ramanu}j Sect of Puri). It is stated that 
the change of body “ghata-paribartan” of the old Deities are being done only 
after offering of this “Sarbanga Pankti Bhogaa” on behalf of this Matha during 
the period of Maha Anavasara. As such this Bhoga is so to say the last Bhoga 
offered to the old Deities. The entire cost of this Bhoga is borne by this 
Matha. 


Bada Odiya Matha : Til Oil, which is supplied every year during the period of 
Anavasara of the Deities for “Phuluri Lagi Nitis” is also supplied during the 
period of Maha-Anavasara on behalf of this Matha. Apart from this the new 
“Trimundi Chandua”’ which is tied over “Ratna Simhasana” is supplied on 
behalf of this Matha. 


The Suddhikriya (Dasaha) of the Deities is observed after the old idols 
are buried at Koilivaikuntha as per the tradition. Thousands and thousands of 
Brahmins as well as Sevakas are provided with Mahaprasad on this auspi- 
cious day of trayodasi which falls on the bright fortnight (Sukla Pakhsa) of 
Mala Asadha. This Mahaprasad is supplied on behalf of many benevolent 
persons and Sevayat Nijogas as well as different Mathas like Emar Matha, 
Uttarparswa Matha, Siddha Bakula Matha, Radhaballava Matha, 
Dakhinaparswa Matha, Raghabdas Matha, Panjabi Matha, Trimali Matha, Bada 
Oriya Matha, Radhakanta Matha, etc. of Puri town according to their own 
capacity. 
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Really it appears that some specific Mathas of Puri are directly involved 


in the Navakalevara ritual of Shri Jagannath since long, and thereby they 
maintain the prestige of their own Mathas as well as make themselves hon- 
oured by offering their Seva before the Almighty. 


Source : 


1; 
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Shri Jagannath Temple Record of Rights, Part-II 
Puri District Gazetteer, 1977 

Purira Matha Sanskruti - by B. Mishra 

Prachina Utkala - by Jagabandhu Singh 

Grome’s Report - 1805 
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A Brief Note on the Language of 
Sri Jagannath Temple 


Dr. Siddheswar Mohapatra 


Sri Jagannath Temple is not only important from spiritual point of view 
but also from many aspects of the social life of the people. The language of 
the Temple is a thing of great importance. The Temple is a treasure house of 
vocables and phrases. The study of Odia language is incomplete without the 
study of the language of the Temple. 


W.W.Hunter writes (1872) - Jagannath is “known to every hamlet 
throughout India and to every civilized nation or earth”. The temple has given 
the word Juggernaut to the English dictionary. It means a force that crushes 
everything on its way. If Australian cricket team goes on a winning spree, the 
headlines of news papers cry ‘Aussies Juggernaut rolls on’. The word was 
originated from a historic misunderstanding. Lord Jagannath is known to the 
world because of the car festival. The car festival was painted as a gory 
event and Lord Jagannath as a blood thirsty demigod of the pagans. 


History took a turn. The days of “oh Jagunaut they call, the ponderous 
car rolls on crushes all” were over. The East seduced the west. Krishna bhakti 
crossed the boundaries of its place of origin and began to sweep the globe. A 
sixty-nine year old man Bhakti Vedanta Swamy landed in American soil on 
the 19 Oct 1965 to preach the glories of Lord Krishna. Soon he found 
apostles for his new religion. In the spring of 1967, the idols of Trinity (Lord 
Jagannath, Balabhadra & Goddess Subhadra) made of red wood were in- 
stalled in Sanfrancisco. If winter comes can spring be far behind? If a Jagannath 
Temple comes up can Car festival be far behind? In the same year (on the 9™ 
July, 1967) the wheels of the chariot (a flat bed truck) began rolling on the 
streets of Sanfrancisco. And from that day there is no looking back. Who 
ever starts a car festival is sure to face some vocables like anasar, netrotsava, 
naba jauban, Pahandi, chhera pahnara, Gundicha Ghar, hera panchami, bahuda 
bije, mausima, podapitha, adharpana, niladribije etc. So the knowledge of 
these vocables is essential. If a devotee goes through the famous biography 
of Sri Chaitanya by Krushna Das Kabiraj Goswamy, he would come across a 
set of words such as Gopal Ballava Bhoga, Upala Bhoga, Jagannath Ballava, 
Daita, Dalei, Padicha, Padihary, Pasupal, Panisankha, Parimunda jiba, 
Sundarachal, Chatak Parvat, Hora Panchami, Pandu Bijoya and naturally go 
inquisitive to have a clear knowledge of the words. 
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Jagannath is an enigma. The study of Jagannath culture is tantalizing. 
Scholars, Indian & foreigners have evinced interest in it. It is needless to say 
that a fair knowledge of the language of this institution is the first require- 
ment. 


The vocables are associated with the places (in and out side the great 
temple), names of the deites, dresses, decorations (floral, ornamental etc.), 
offerings, rituals, festivities, services and so on. We can all it jargon. Jargon 
means “technical or specialized words used by a particular group of people 
and difficult for others to understand.’ For example the word abakash is a 
sanskrit word and it means leisure. But in the Temple, it is the symbolic 
brushing of teeth, washing mouth and bathing of the deities. The word nirmalya 
(again a sanskrit word) means the things removed from the deities such as 
dresses, sandal wood paste, tulsi flowers, garlands etc. But in the Temple it is 
the dried abhada (cooked rice offered to the deities). 


Some words are euphemistic in nature. Champa is known as a flower. 
But in the temple it is the half burnt fuel wood of the temple kitchen. Champa 
is granted for the last rites of the servitors and is looked as a rare honour 
and privilege. Nityani is a colloquial word for milk. In the last three days of the 
sixteen day long worship of Goddess Vimla in the month of Asvina, the fish 
used is called Khatua nityani. (fish supplied by the Khatuas - the fish business 
folk). 


Extra ordinaries cannot be placed with the ordinaries. The ruling aris- 
tocracy cannot be placed with ordinary mortals on the same plain. So a 
different set of words is used for the former. If it is jiba (to go) for the 
common man it is bije for the kings. Khaiba (to eat) for the common man is 
manohi for the kings. Since Jagannath is Rajarajeswar (king of the kings) the 
same set of vocables have found a home in Jagannath Temple. 


Prefixes like Maha, bada, suna, ratnamani pata are used to add gran- 
deur to any thing connected with the Lord. 


Bada- bada thakur, bada tadau vesha, bada danda, bada duar, bada deula, 
bada panda, bada mahasnana, bada singhar 


Maha- maha anasar, mahadipa, mahanayak, maha prasasta, maha prabhu, 
mahasethi, mahasuar, maha sugandhi seva, maha sundari, mahodadhi. 
Pata- Pata agana, Patajoshi Mohapatra, pata hati. 

Ratna- Ratnakama dihudia, ratna palanka, ratna singhashan, ratna handi. 


Suna- Sunakua, suna gosain, suna dihudi sevaka. 


Change is the law of nature. But the i i 
| process of change is quite slower 
in Jagannatha Temple. The temple is conservative. Conservation helps in 
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protecting the language. For example; the word ‘hera’ means to have a 
look. This word is no more in use except in the confines of the Temple. During 
Car festival Lord Jagannath goes for an outing with brother Balabhadra and 
sister Subhadra. Goddess Mahalaxmi feels forsaken and dejected. In a fit of 
anger and disgust she goes to Gundicha temple to steal a look at the Lord. 
After a quick ‘hera’ she hurries back through a gohiri or narrow path. That 
gohiri is to day’s ‘Hera gohiri sahi’. 


Gone are the days of Khuri to determine time. Khuri is an earthen pot 
filled either with sands or water. It has hole. It is slowly emptied and the time 
(danda, lita, bilita) is determined. Jyotish Khuri Nahak (the temple astrolo- 
ger) reminds us the forgotten past (and the forgotten device). 


Jagannath had a tribal past. Temple servitors — Daitas, Suda Suars and 
Dutta Mohapatras are believed to be of tribal lineage. Some scholars have 
pointed out that some vocables of the Temple are of saura origin. For exam- 
ple the word abhada might be ab+ada (boiling in water), Lion is a symbol of 
royal power. The main gate of the palaces are known as Singha dwar (Lion’s 
gate). The throne is also known as singhason. The meaning of saura ‘sing’ is 
temple and house. If we accept saura line the meaning will be main gate of 
the temple. In fact some vocables are ever ready, for as many explanations 
and interpretations as possible. 


The Jagannath Temple has come under south Indian influence due to 
rule, war and conquests, matrimonial alliance and cultural give and take. 
Many words can be traced to be of Dravidian origin. The famous Gundicha 
temple can be said to be named after the chief Queen of Ganga emperor 
Ananta Varman Chodaganga Deva, Gundichodi (Kasturi Kamodini). 


The grand repository of vocables and phraseologies is no doubt a 
researcher's delight. It invites deep study. And again, the study of Odiya 
language is in complete without the study of the vocabulary of the Jagannath 
Temple. 


Dahuka 


Dahuka, the odd man in the seva system of Sri Jagannath Temple is 
almost out. The duty of the Dahuka was to help in dragging the chariots. He 
used to sing bawdy songs and make erotic gestures with his cane - to whip 
the primal energy in the male spectators so that they could drag the chariot 
with renewed vigour. 


Once the grand road was sandy. To quote Sri Chaitanya Charitamruta- 
sukhma sweta balupath puliner sama, dui dige tota sab jena brindabana. 
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It was a tough job to drag the chariots on the broad sandy avenue 
(Hunter 1872). 


Apart from man power (kalabethias and devotees) animal power (el- 
ephants engaged to push the chariot) Dahuka was a need of the hour. Now 
that the grand road is a fine metal road Dahuka appears lustureless and 
irrelevant. He simply stands on the deck of the chariot to perform his seva. 


The songs, Dahuka once used to sing aroused considerable interest 
among people. They used to burst in to peals of laughter. The researchers 
are particularly interested in this virgin area. Some are of the opinion that it is 
Buddhist Vajrajani tradition. The message is camouflaged by a cover of ob- 
scenity. This writer collected some dahuka boli from a Dahuka of Devadalan 
Chriot. They are not worthy of print. If some old manuscripts are explored, it 
may show light. 
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Other Temples Connected with 
Rituals of Sri Jagannatha Temple, Puri 


Mahimohan Tripathy 


A few other temples in and out-side Puri town, connected with the 
rituals of Shri Jagannatha Temple are mentioned below : 


The Pancha Pandavas: 


Out of many, there are five important Siva temples in this holy town 
which are known together as ‘Pancha Pandava’ or the five Pandavas. Those 
temples are Sri Lokanath, Sri Kapalamochana, Markandeswar, Nilakantha and 
Sri Jameswar. 


1. Sri Lokanatha Temple : 


This temple is ranked next to the Sri Jagannatha temple. In ancient 
time, Puri was also seat of Saiva worship. Legend says that the Linga of the 
Lokanatha temple was installed here by Lord Rama. This Linga remains sub- 
merged in water throughout the year and is visible only in the night of Pankodhar 
ekadasi’ before the Sivaratri, when all the water is bailed out to enable thou- 
sands of the devotees to see and worship the Lord. 


Lord Lokanatha’s ‘Bije pratima’ (his representative image) is in the Sri 
Jagannatha temple, known as Bhandar Lokanatha. He is the Guardian Deity 
of the temple treasure house. Lokanatha is associated with Jagannatha in 
the rituals, like Sivaratri, Chandan Yatra, Sitalsasthi etc. 


The Lokanatha Temple is being managed by a trust board under the 
control of the State Endowment Commissioner. This temple is at a distance 
of about two kms. to the west of the Sri Jagannatha Temple. 


2. Jameswar Temple : 


This temple, situated about a km. from the Sri Jagannatha temple, is 
connected with the rituals of Chandan Yatra, Sagar Bije, Ashram Bije, .Sital 
Sasthi, Champak Dwadasi etc. It is managed by a committee. 


3. Kapalamochana Temple: 


Situated south-west of Sri Jagannatha temple in the Manikarnika street, 
this temple has connection with certain rituals of Sri Jagannatha temple, e.g. 
Chandan Yatra, Sitalsasthi. It is managed by a committee. 
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4. Markandeswara Temple : 


Situated in the Markandeswara street by the side of the Markandeswa ra 
tank, to the north of Sri Jagannatha temple, it is connected with the rituals of 
Candan Yatra, Balabhadra Janma, Ashram bije, Sitalsasthi , Kaliyadalan etc. 
of the Jagannatha temple. It is managed by a committee. There are ancient 
stone inscriptions in the temple pertaining to the Ganga dynasty. 

5. Nilakantha Temple : 


Situated on the bank of the Indradyumna temple, to the north-east of 
the Gundichaghar, it is connected with Chandan Yatra, Sitalsasthi rituals and 
is managed by the commitee. There are some other Nilakantha temples. 


Nrusingha Temple near Gundicha Ghara : 
It has connection with the Navakalevara ceremony. 
Mausi Maa or Ardhasini : 


Situated almost on the midway of the grand road, it is a small temple 
of the Goddess Ardhasini. She is also called Mausi Maa (the mother’s sister) 
of Lord Jagannatha. On the return Car festival day, ‘Poda pitha’ (one kind of 
cake) bhog is offered to Sri Jagannatha on behalf of this temple. It is man- 
aged by a committee. 


Alam Chandi Temple : 


It is situated in the Kumbharapada area and connected with the 
Saptapuri, Makar Samkranti and Navakalevara rituals. 


Dakshina Kali Temple : 


The Goddess Dakshina Kali plays an important role in the ‘niti’ of 
Saptapuri amavasya. 


Narayani Temple : 
The temple is situated in Dolamandap street. During the puja for six- 


teen days in the month of Ashwina, the images of Durga and Madhav from 
Srimandir visit this temple for a period of eight days. 


Daria Mahavir or Bedi Hanuman: 


This temple is on the seashore of Balukhanda area i 
: oo and is 
with Pana Sankranti rituals of the Sri Jagannatha temple. Cpe 


Charchika Temple : 
This is situated near the Sri Jagannatha tem i 
ple office on the grand 
road. The carpenters and Bhoi sevaka worship this 
the construction of Chariots. ps ne a 
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Chakratirtha Narayan (Nrusingha) : 


This is situated on the seashore in the Chakratirtha area. This temple is 
connected with the Nrusingha Janma ritual of the Sri Jagannatha temple. 


Kanaka Durga temple : 


It is in the premises of the present Srinahar (palace) of the Maharaja, 
in front of the Sri Jagannatha temple Office. Certain materials for prepatation 
of bhog for the Deities of these temples are supplied by the Sri Jagannatha 
temple administration. 


The Deities of these temples are the home Deities of Gajapati Maha- 
raja. 


Siddha Hanuman Temple : 


This temple is situated at a little distance behind the Gundicha temple. 
It is believed that the poet saint Tulsi Das stayed here for some time when he 
visited Puri. 


Other Thakurani Temples : 


Some of the famous Thakurani (Goddess) temples are mentioned 
below: 


Varahi, Gachhakali (Bali street), Baseli (Baseli street), Vanadurga 
(Manikarnika street), Ramachandi (near Rly. Station), Harachandi (Harachandi 
street), Smashanachandi (near Swargadwar), Saptamatruka (Markandeswar 
street), Jaduani (Kundhaibenta Street), Jnadeswari (Station road), Uttarakali 
(Matimandop street), Mangala (Bimanbadu street). Varahi, Baseli and 
Harachandi get daily ‘Khei’ from the ‘Kotha bhog’ of the Sri Jagannatha tem- 
ple. 


Jayadurga Temple (Bharati Kotha) : 


Jayadurga temple is situated near the Narendra tank. The expenses 
for the daily and periodical bhog of the goddess is borne entirely by the Sri 
Jagannatha temple administration. 


Mangala Temple : 


This temple is situated in the village Kakatpur. At the outset of the 
Navakalevar festival, the Daitas, Patimahapatra, Deula Karan, Biswakarmas 
and other Sevakas set out in search of ‘daru’ and proceed to this place. 
There they implore the mercy of the Goddess Mangala so that they would be 
able to spot out the trees for making of the new bodies of the Lords. 


୬୨୨ 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


Bali Harachandi : 


Bali Harachandi is a beautiful place near Brahmagiri. This temple has 
relation with the Sri Jagannatha temple in respect of a ritual on the 
Mahanavami day in the month of Ashwina. 


Maninaga Thakurani (Ranapur area) : 


Special puja is offered to this goddess before cutting of green timbers 
from the Ranapur forest area for construction of the chariots by the 
Sri Jagannatha temple administration. 


Bada Raulai Thakurani (Baramula-Gania) : 


Before transportation of timbers to Puri for construction of the Chari- 
ots, special puja is offered to the Deity, Bada Raulai. 


Lingaraj Temple (in Bhubaneswar) : 


Sometimes Sri Jagannatha Temple administration spares some car 
ropes for the Ashokastami Car Festival of Lord Lingaraj. The Rajguru of Sri 


Jagannatha temple participates in the ‘Astaprahari’ puja in the Lingaraj tem- 
ple on the Sivaratri. 


Bharati Kotha Matha (in Cuttack): 


This is situated near the High Court square. It is under the manage- 


ment and control of the Sri Jagannatha temple administration. There are 
some Deities in this Matha. 


600 


Digitized by PPRACHIN, SOA 


CHAPTER -V 


SAINTS AND SAVANTS 


The concept of Bhakti is age old in Indian religious movements. 
One who surrenders completely before the Almighty looses his identity in 
the society. A bhakta strives for the betterment of society and frees it 
from all bondages. The great religious centres of India attract such devotees 
to witness the oneness of God and to attain salvation. Srikhsetra is such a 
centre where savants and saints of all religious beliefs flocked from the 
time immemorial. Adi Sankaracharya, Sri Ramanujacharya, Sri Jaydev, Sri 
Chaitanya, Guru Nanak, Bhakta Salabega, Madhawacharya, Nimbarka, Kabir 
Das, Sridhar Swamy and a host of learned saints covered around the 
place. 


The minute detail of such savants would have made a separate 
volume with stories of heart melting and tear-oozing chapters. However, 
we have attempted to make it cut-short with some important saints at 
Puri. Some others have been referred in the second volume of the series 
also.. 
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Adi Sankaracharya In Puri 


Dr. Binodini Das 


Emergence of Adi Sankaracharya in the religious life of ancient India is 
reviewed as a revival and regeneration of Hinduism which was virtually on 
the threshold of disintegrating process due to the rise and popularity of Bud- 
dhism. As a counter challenge to Buddhist doctrines, Sankara propounded 
the theory of Adaitavada (Non-Dualism) and popularized Mayavada (Theory 
of Maya) and Upanishadavada with a view to transforming Indian society 
into an egalitarian one. So with explanatory notes, he infused the Upanishadic 
theory of Tattvamasi (Thou Art Thou) into the mind and heart of the Indian 
people. It explains that the whole universe has one soul or one spirit and 
everyone is a part of it. It is true. He further explains that there is nothing in 
this universe to be told No, No (Na Na Kistanchana). His principal objective 
was to liquidate the social stratification based on the caste system from 
India. Once again, Sankara’s Advaitavada is seen to legalize the idol worship, 
performance of sacrifices with rites and rituals. 


Sankara was born in or around 8 Century AD (C. 788 AD) in the 
village Kalti or Kaladi situated on the river bank of Churna of Kerala in the 
south. Sivaguru and Ariamma (Sati) of Nambudri Brahmin groups were his 
father and mother respectively. Legend runs that his parents remained issue- 
less for a long period which put them in a grievous state of melancholy. It 
was his mother Sati (Ariamma) who persuaded Sivaguru to seek refuge with 
Lord Siva and to pray with strong devotion and meditation to fulfill their 
desire. Trichur, the famous Saivite centre, was visited every day by the said 
couple who practised severe austerities. Year after year rolled on. Finally, 
being pleased with their absolute surrender and devotion, Lord Siva appeared 
in person in the dream blessing them with their long desired wish on condition 
of selecting one out of the two proposals that he laid down: (i) to be blessed 
with a son with profound knowledge and wisdom with a short life span, or (ii) 
to be the parent of a number of unworthy, ignorant and illiterate children with 
long life span. Sivaguru begged for the worthy and talented son. As he was 
born due to the grace and blessings of Lord Siva, he was named as Sankara. 
Regarding the accurate date of birth of Sankara, no authentic evidence is 
traced so far except Madhavacharya’s ‘Sankara Digvijaya’ which mentions 
that when Sun, Mars and Saturn were placed in their respective positions and 
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Vrihaspati was at the central point, Sivaguru’s wife Sati was blessed with a 
son. 


Sankara is popularly claimed as a reincarnation of Lord Siva. It is said 
that other gods and goddesses also reincarnated themselves in different 
names and forms. Lord Vishnu with the name of Padmapada, Brahma as 
Mandan Misra, Varuna as Chitsukha, Vrihaspati as Anandagiri, Wind God as 
Hastamalak and Goddess Saraswati with the name of Bharati or Ubhay Bharati 
and the wife of Mandan Misra were told to reincarnate themselves in the 
earth. Padmapada became his chief disciple. Sankara grew with family tradi- 
tion following all the rites and rituals starting from Chudakarma (the first 
occasion of cutting hair after the birth) to Annaprasana (the first occasion of 
taking rice), etc. He lost his father during his very childhood. He was brought 
up with all cares by his own mother who attached more importance on 
education. His Upanayan ceremony was held at the age of five after which he 
was sent to gurukula where he achieved mastery over Veda and Upanishad 
within a short period. He was a genius, displayed his merit acquiring profound 
knowledge on Nyaya, Samkhya of Patanjali, Upanishad and other vocational 
and technical subjects. It is believed that he possessed certain extraordinary 
powers through which he conducted certain miracles. A reference of it de- 
scribes how a poor brahmin housewife became rich who expressed her in- 
ability to give alms to Sankara while he was begging. It shows his sympa- 
thetic attitude to the needy and the poor. 


At the age of seven, he is told to have completed his studies master- 
ing over different branches of learning like philosophy, history, Purana, 
Smritisastras, etc. He left gurukula after getting permission from his guru and 
went back to his village to serve his mother. One day, he found his mother 
lying unconscious under the scorching heat of the sun while she was return- 
ing from river Churna after taking her daily bath. River Churna was, to an 
extent, situated at a handsome distance from his home. It touched his heart 
and he prayed Lord Siva to change the water-course of river Churna to be 
flown nearby his house. Siva granted it and on the next day, the river was 
found to be flown nearby the house of Sankara. Sankara proved himself as 
a man of unique character who was indifferent to the materialistic glory and 
fame of the world. Gradually the story of the miracles performed by Sankara 
spread everywhere. Rajasekhara, the King of Kerala, sent his ministers with 
precious gifts like elephants and other valuables to be presented to Sankara 
and to invite him to the Capital. Sankar politely refused to accept all those 
things saying that luxury and comfort had no significance in the life of a 
Brahmachari. This event appealed irresistible to the mind of Rajasekhara who 
personally proceeded to meet eight-year-old Sankara. To his surprise, the 
king found the little chap busy in sastric discourses with his disciples. He 
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prostrated himself before Sankara offering ten thousand gold coins as pranami 
(to present something while bowing down). Sankara queried about his wel- 
fare and offered a seat to the king. Then Sankara was pleased with the king 
after hearing ‘Tritaya Nataka’ which was read and composed by the king 
himself Sankara once again returned back the gold coins and offered a boon 
to be blessed with a son after the performance of a ‘Putresti Yajna’. 


Sankara was determined to lead a life of an ascetic practising 
brahmacharya throughout his life His own mother did not permit him to do 
so. Again another miracle happened. One day in the rainy season, while 
Sankara was taking his bath in the river Churna, whose water was full to the 
brim with uncountable waves, he was found to be caught hold by a crocodile 
who pulled him inside the water. On hearing the shout of Sankara his mother 
was perturbed. Sankara consoled her telling that if she would agree to permit 
him to lead a life of an ascetic, the crocodile might leave him. Finding no 
other way, his mother got bound to promise to allow Sankara to lead a life of 
an ascetic if he would be rescued. Immediately the crocodile left him. Sankara 
arranged all the provisions for the maintenance of his mother and promised 
her to remain present whenever she desired and also to conduct all death 
ceremonials in person after her death. With due permission from his mother 
he left home and became a sanyasi. 


Sankara roamed around different rivers and rivulets, hills and dales, 
caves and gorges, lands and forests in order to find a suitable guru (precep- 
tor) who would guide him to acquire Brahmajnana (true and absolute knowl- 
edge). Finally, he found a guru in Govindapada, a disciple of famous Gaudapada, 
who was the author of Mandukya Karika. He prayed to Govindapada while 
he was seated in deep meditation in a gorge of a cave of a forest situated on 
the riverbank of Narmada. Govindapada was pleased with his prayer and 
accepted him as his disciple. He practised deep meditation and remained in 
the state of samadhi and finally attained Brahmajnana. Thereafter complet- 
ing his studies he came to Kasi to preach brahma vidya at the instruction of 
his own teacher. His profound knowledge and wisdom and his strong deter- 
mination made him to be crowned with a dignified title like Acharya that was 
bestowed on him by the Pundits of Kasi. 


Then Sankara decided to move around India and first reached Badrika 
followed by Kedaranath and Uttarakasi, etc. He promised to make India free 
from the influence of Jainism and Buddhism. He decided to establish four 
mathas (monasteries) in different parts of India to popularise the Sanatana 
dharma. Four disciples of Sankara were also asked to remain in charge of 
the Mathas. Puri in the east, Dvarika in the west, Badrinath in the north, and 
Sringeri in the south, were the four principal mathas where Padmapadacharya, 
Suresvara, Krotakacharya and Hastamalaka, were kept in charge respec- 
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tively. These four Mathas are considered as the symbols of the four Vedas: 
Govardhana Matha of Puri represents Rigveda, whereas Sringer! Matha of 
Ramesvara symbolises to Yajurveda; similarly, Sarada Matha of Dvaraka 
and Jyotir Matha of Badrinath are the symbols of Sam and Atharva Veda 
respectively. In every religious centre, a principal male deity was installed 
with a symbolic representation of the energy or sakti, who was called God- 
dess. Lord Jagannath and Goddess Vimala at Puri, Lord Varaha and Mother 
Sarada at Sringeri, Lord Sidhesvara Mahadeva and Goddess Raktakali and 
Lord Narayan and Goddess Purnagiri emerged as the principal deities of the 
respective centres. All other mathas were situated on the riverbanks whereas 
Govardhan Pitha of Puri was situated on the Bay of Bengal or Mahodadhi. 
The four Pithas were entrusted to preach the doctrine of Prajnana Brahma 
(Puri), Ahambrahmasti (Sringeri), Tattvamasi (Dvaraka), Ayamatmam 
Brahma (Badrinath). 


It was told that Sankara was instructed by Vyasadeva to reconsecrate 
Lord Jagannath, the source and energy of the whole universe, in his former 
ratnavedi (golden altar). Further, the legendary sources give another clue to 
Sankara’s visit to Kalinga to pay his homage to Lord Jagannath. After visiting 
three religious centres, Sankara came to know about Lord Jagannath and in 
a deep meditative (samadhistha) position he had seen the flimsy picture of 
Lord Jagannath in a symbolic form, i.e. two black eyes set on a black face 
with broad smiled reddened lip and the nose integrating with the face. It 
seemed that this figure invited Sankara saying that though he was Bhairab, 
he was known here as Jagannath, the Lord of whole universe and estab- 
lished himself on the bank of Kangoda Sagar in Kalinga. Then Sankara marched 
towards Kalinga along with his pupils without caring for the troublesome 
roads coupled with numerous obstacles and difficulties. After a prolonged 
journey he reached the riverbank Vaitarani of Jajpur. River Vaitarani was con- 
sidered as a centre of pilgrimage since the Great Epic Age. It was told that 
the Pandava brothers with their spouse Draupadi took a holy bath in this river 
offering oblations to their ancestors. So also Sankara taking bath here along 
with his disciples bowed down his head in respect to the Mahavedi (the great 
altar) which symbolised this earth. Jajpur was famous by that time as Viraja 
Kshetra or Jajnavaraha Pitha or Gada Kshetra. 


The news of Sankara taking a sojourn at Viraja Kshetra Spread like a 
fire and people assembled here to visit the Great Acharya. During this period 
the Kesaris, who were originally ruling over Sonepur region of Orissa made 
this Viraja Kshetra as their capital. It is believed that Janmejaya 
Mahabhavagupta Yajati Kesari as the ruler of Kalinga marched in ନ 
visit Sankara. The king extended a hearty welcome by Sankara and offered 
seat and as a mark of this meeting there are signs of two footprints on 
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indicating one of Sankara’s and the other one of the King. It is reported by 
the inhabitants of the village and the priests and superintendents of temple. 
The King was here informed about the real motive of Sankara to visit Lord 
Jagannath. The King awefully informed Sankara about Lord Jagannath’s aban- 
donment of Purushottama Kshetra for a long period and expressed his inabil- 
ity to state whereabouts of the Lord. The king also made a polite request to 
Sankara to spend some more days there within which period he would col- 
lect the information about the Lord. The king sent his reporters to Puri to 
collect information about Lord Jagannath. The reporters after collecting in- 
formation returned to Viraja Kshetra informing king Yajati that the servants 
of Lord Jagannath, out of fear of expected Kushan invasion, buried the Lord 
at Binika in Sonepur state. 


A great Dasasvamedha sacrifice was organised by the kin g to rescue 
Lord Jagannath safely in Gada Kshetra at the advice of Sankaracharya. For 
performing this sacrifice ten thousand brahmins were brought from 
Kanyakubja. The pillar which was installed as a part of dasasvamedha jajna 
was known as subha sthambha on top of which a Garuda icon was placed. 
After the end of the sacrifice this Gada Kshetra came to be known as Yajnapur 
or Yajatipur or Jajpur, etc. Madalapanji also refers to a Yavana invasion to 
Puri, who was named as Raktabahu for which the people fled away in terror 
taking the image of Lord Jagannath to Sonepur. Hunter identifies Raktabahu’s 
invasion with the Greek invasion of Orissa: but this proposition is not well 
accepted by R.D Banarjee. Banarjee considers it to be Scythian invasion and 
thus thinks that the so called Puri-Kushan coins that are found from all over 
Orissa were current during the Scythian period. K.C. Misra believes that the 
king belonging Bahu family of Ceylon or same are from Java might have 
attacked Puri during 8 century AD. It is, however, true that no proper his- 
torical record is available to us as regards the actual time of invasion. But the 
above mentioned statements as an evidence of history are corroborated to 
the fact that Lord Jagannath was taken away from Puri in order to survive 
the wrath of the foreign invasion. After the end of the sacrifice the king along 
with his ministers and military forces, and Sankara went to Sonepur in search 
of Lord Jagannath. 


On making queries where Lord Jagannath was concealed, the local 
people expressed their inability to give the accurate information where Lord 
Jagannath was kept underground. They told that they had learnt from their 
predecessors that a banyan tree was planted in a place under which Lord 
Jagannath was buried and this tree is worshipped by them as Dian Baragachha. 
The local people escorted the officials towards Dian Baragachha at a place 
called Dian Kara where a great banyan tree stood ramifying its branches in all 
directions. The wood-cutters were engaged to cut down the tree and to 
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remove the Lord safely. The Lords were removed, and examined by Sankara 
who found that the brahmas were getting destroyed due to worm-stricken. 
Then he sent one Bharati Acharya to Nepal whose Hindu King cooperated 
Bharati in finding out lively salagramas from the river Ganduki which were 
also placed in the Brahmas of the daru icons. For rendering such kind of 
services, Sankaracharya bestowed on a special privilege to the Nepalese king 
to worship the Lord directly and also offered a prestigious title like 
Pattamahanayak. At Sri Kshetra, the king constructed a sacrificial altar of a 
height of 38 feet. When the sacrifice was finished, Padmapadacharya, at the 
instruction of Lord Jagannath brought the wooden images of the three dei- 
ties and re-installed them on the ratna simhasana putting diamond chitta on 
forehead of dark fortnight of the month of Sravana (July-August). Since 
then, every year on the day of dark fortnight of the month of Sravana, Lord 
Jagannath is decorated with the diamond chitta on forehead. 


Sankaracharya got the credit of introducing the rice as a principal 
prasada of Lord Jagannath. It was told that he himself stood on the bhoga 
mandapa (the place where Lord’s prasada is offered) grounding his umbrella 
after which he established Govardhana Matha. Sankaracharya had brought a 
reconciliation between Saivism and Vaishnavism and also infused the two 
into one spirit integrating them into a solid coherent bond as a result of which 
in the Lord Jagannath’s temple smarta ritis were observed and performed. 
How did he achieve the integration between Hari and Hara, a nice story is 
also described. When his mother was lying on the death bed, Sankara re- 
cited the Vedic hymns to console her. But it did not satisfy his mother. Then 
he recited the Siva stotras (hymns) as a result of which sivaganas appeared 
the very sight of which irritated and frightened his mother. Then to extend 
peace to his mother’s mind, he recited the stotras dedicated to Lord Vishnu. 
This satisfied and consoled his mother to such an extent that Sankara brought 
an integration between Hara and Hari. The Jagannath worship is the integra- 
tion of Hari, Hara and Sakti cult which got unified as one spirit manifesting in 
three different forms. As a symbol of Lord Siva Baladeva is worshipped 
bearing snake sign on his head as well. Lord Jagannath represents Lord Vishnu. 
Sankara became the Kshetrapala of Srimandira. On many festive occasions 


and Vishnu got integrated with each other. The classic example is Chandan 
atra. 


Out of obligation, King Yajati Kesari issued an ordin i 
which is called Siddhipatra explaining the rights of a ce 
to that Siddhipatra Sankara was endowed with the designations ike 
Mahadhinayaka (chief superintendent), Dharmasetu (the virtuous bridge) 
Siddhantaka (the final judge) of all religious disputes, etc. If any dispute ପା 
arise on dharma, the decision of Sankaracharya would be accepted as final 
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verdict. He was assigned a seat of guru on Mukti mandapa and also inside 
the temple. It was told that out of gratitude to Senkara, his icon wes >: 
on the ratna simhasana which was replaced due to the influence of © 
Vaishnavites and it is now placed inside the Jagamohan of Mahalaxmi tem le. 
Sankaracyarya also introduced panchayatana v/orship (Ganesh, Narey2rn:e, 
Chandra, Ambika, Bhaskara) through which five Gods were integrated tc 
form only one existence. The very moment when Sankara Observed ‘he 
first Arati (offering of lamps), he recited a song in prayer to Lord Jeganneth 
ର is also a very popular song even nowadays. The song reads as fol- 
ows: 


Bhaja Govindam smara Govindam 

Govindam bhaja mudha mate 

ଏ ଏ ଏ ଏ Xx 

Kadachit Kalindi tata Bipina Sangita Karabo 

Muda bhiri nari vadana-kamala svada madhupah! 

Rambha sambhu brarhmamarapati-Ganesacharchita-pado 
Jagannath svami nayana pathagami bhava tume // 
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Ramanujacharya in Puri 


Pr. Ganeswar Nayak 
Dr. Shiba Prasad Nayak 


Though Bhakti as a concept is very ancient in Indian religion, some 
trends of change could be noticed in it from the 14 to 17" century, which 
transformed its original character and shaped the social character of the 
crystallized society. 


Living in such a society and striving for its betterment, most of these 
saints were free from bondages to any particular sect or scriptures. They 
believed in oneness of God. To them the only means of salvation was through 
Bhakti i.e. love or devotion. Bhakti was for them a single-minded devotion 
growing ultimately to intense love. Through this love, ultimately a stage comes 
when there is no distinction between the lover and beloved. Most of these 
saints of the Bhakti movement came from the ranks of the lower artisan 
castes. Kabir was a cobbler, Namdev was a calio-printer, Nanak was a small 
trader and so was Tukaram, Chaitanya also belonged to a poor family.! 


Odisha, the land of Visnu Purushottama Kshetra and Lord Jagannatha 
was prominent for its suitable place or intellectual, religious and spiritual at- 
tainments. It is also a part of the Vaishnava Kshetra of the eastern part of 
India. This was a meeting place for Hindus, Buddhists and Jainas and had the 
unique advantage to systematize and assimilate the essence of these three 
spiritually intellectual disciples.? 


The prophets and saints from Mahavira Jaina to Guru Nanak, Ramanuja 
and Sri Chaitanya were attracted to this holy land and left their foot-prints.? 


The Vaisnava preachers of almost all the important sects in India came 
to this sacred place and Madhav-Purushottama-Jagannatha became famous 
throughout the length and breadth of India.“ Further, it appears that Srikshetra- 
Puri had become a famous place of pilgrimages, throughout India before the 
end of the 9 century. Jagannatha was recognized as a great deity of the 
Hindus by the Jainas of western India before the 9 century.” 


Devout Hindus from four corners of India poured into i 
considering Srikshetra-Puri as a place of a: sg 
Sankaracharya, the expounder of Advaita philosophy, Ramanuja, advocate 
of visishtadvaita or qualified monism, vishnusvami, Nimbarka Madhavacha a 
Guru Nanak, the founder of Sikh religion, Vallabhacharya, Kabir Me 
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Sri Chaitanya, the deponent of the Bhakti have made their stay at Srikshetra, 
the holy place and have established their seats of philosophy which still now 
continue to flourish. Moreover, this kshetra is not only a sacred place for the 
Vaishnavas. But is equally for Saiva, Sauras, Saktas, Ganapatyas and even 
for the Buddhists. 


The 8“ century was thus a great landmark in the religious develop- 
ment of the country. Moreover, the appeal of the religious exponents was to 
heart, and the language, which they employed, was necessarily the language 
of the people, even as employed by the Buddhist and Jaina missionaries 
whose influence had to be countered. Such was the stepping-stone of the 
movement known as the Bhakti movement in India as well as in Odisha.” 


Ramanujacharya (1037-1137 A.D.): 


Ramanuja, the greatest Vaisnava of his age came to Kalinga some- 
time between 1107 and 1'117 A.D. His visishtadwaita, greatly appealed to 
the Kalingan emperor Chodaganga Dev (1112-1137 A.D.). He turned to be a 
great exponent Parama Vaishnava of the principles in 1112 A.D. and intro- 
duce changes in the rituals and observance or orthodox Hindu systems of 
worship and the daily routine of the service of God. Temples of Vishnu were 
built at Mukhalingam, Srikurmam and Simhachalam and in course of time 
grounds were prepared to make Puri one of the greatest centers of 
Vaishnavism in India. Chodaganga began the construction of the greatest 
temple of Jagannatha at Puri. He regarded lord Jagannatha as the veritable 
incarnation of vishnu and vaishnavism centred round the cult of Jagannatha 
which became a mass religion of Kalinga as well as India-é 


Further, the founder of the Sri Visnava sect which owes its origin through 
Sri Yamunacharya to Nathamuni of south India was only Ramanujacharya. 
Ramanuja’s spiritual contact with Codaganga Dev as described in the 
Prapannamrta of Anantacharya was responsible for all the royal patronage 
bestowed on vaishnavisrn during that time. Moreover, the Laxmi Temple within 
the premises of Jagannatha temple was built by Chodagangadeva under the 
influence of Ramanuja.® Gradually the influence of ‘Ramanuja Math’ at Puri 
was widened and this led to the establishment of the ‘Ramanuja Math’ at Puri 
and the famous Emara Math was started by Govinda, the cousin and disciple 
of Ramanuja. The Tamil form of ‘Emara’ mainly originated from the Tamil 
word Em-peru-manner. 


Ramanuja’s influence on the subsequent Vaisnavite culture of Odisha is 
of considerable importance. Sri Jagannatha henceforth was exclusively iden- 
tified with Vishnu and his ten incarnations enjoyed increasing honour and 
popularity. Further, the cult of Krishna associated with Vishnu-Jagannatha 
was given great prominence in religious worship in Odisha. 
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He tried his best to influence king Chodagangadeva to introduce 
Pancaratra system of worship in the Jagannatha temple but it could not be 
successful in view of the constant opposition of the temple priests. Hence in 
course of time, alternative arrangement was made to introduce this Vaisnavite 
system at Brahmagiri, 16 miles away from Purushottama Kshetra in south- 
ern direction by constructing the famous Alvarnath (present Alvarnath) tem- 
ple, where Vishnu was worshipped along with Laxmi, Rukmini and Saraswati. 
The construction of the temple was made by Madanamahadeva 
(Rajarajesvara), the brother of Anangabhimadeva as mentioned in the 
Madalapanji. Thus, the Sri Vaishnava sect in Odisha succeeded in Popularising 
the Vaishnavite religion in Odisha through the construction of this temple at 
Brahmagiri just on the model the same name as Alvarpur near Brahmagiri 
and Bhubaneswar were also set up by the followers of Ramanuja in Odisha. 


The temple of Alvarnath (Alarnath) at Brahmagiri is situated nearby to 
Chilika Lake, which was the only route to Ganjam and Puri then for the 
pilgrims from the south. Brahmagiri provided them a calm and quiet atmos- 
phere to take rest after his long and tiresome journey. The construction of 
the Alarnath temple at the instigation of Ramanuja served the pilgrims of the 
south to offer their homage to Alarnath in view of the absence of lord 
Jagannatha from this place during the Anavasara period. In fact, Brahmagiri 
thus enjoyed the status of a sacred place and attracted many saints and 
ascetics who were inhabitating the Chilika region. 


The introduction of the Vaishnavite traditions in the daily rituals and 
worship of the deity practically found no difference between Alarnath at 
Brahmagiri and lord Jagannatha at Puri. Further, lord Alranath was modeled 
as a beautiful and marvelous four-armed standing Narayana figure with 
Samkha, Chakra, Gada and Padma in four arms and Kirita, south Indian hair 
style, jajnopavita, necklace, girdeles, bracelets etc. As a matter of fact, Sri 
Chaitanya, the 16 century religious exponent considered Jagannatha and 
Alarnatha as one and the same. In course of time, these Vaishnava Alvars 


and their traditions in the Brahmagiri region greatly influenced the religious life 
of Odisha.!® 


From the 12th century A.D. Sri Jagannatha was considered exclusively 
as a Vaishnavite deity. Goddess Laxmi was invoked for benediction in the 
inscriptions of the Ganga kings. Yasobhanja, the son of Rajabhanja II, de- 


scribed himself as a Sri Vaishnava, Alarnath and Kur 4 I 
! : manatha ¥ 
creased attention of the Vaishnavas.! received in 


Ramanuja fought against Saivism and introduced the P 

me st < ancaratra form 
of worship instead of smartarite in the Sri Jagannatha temple; as a whole he 
had to encounter considerable opposition form the temple servitors. Thus 
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preaching his religion and philosophy in Odisha, Ramanuja retreated to 
Srirangam where he left his last breath in 1137 A.D. and he also found his 
faith was making great hold on the land of Sri Jagannatha. It was during this 
period, numerous temples were erected in honour of Vishnu, Krishna and 
Dasavatara.™? The Ramanandi sign is also painted on the tower of Sri 
Jagannatha and carved out in stone above the entrance of the temple.!3 


As a matter of fact, Chodagangadev, the Ganga monarch constructed 
the great temple of Jagannatha and the temple of Laxmi at Puri.!* Ramanuja’s 
visit to Puri is also known from Ramanuja Divya Charita!’ and Prapannamrta 
by anantacharya!®, which is corroborated by Totadri-Math-Guru-Parampara.! 


As Ramanuja, the champion of Vaishnava cult (worship of Narayana) 
visited Puri and Bhubaneswar towards the end of 12 century A.D. and tried 
to convert all the sects to his faith, so Narasimha Muni and Narahari Tirtha 
also came from Canarese speaking country and wanted to establish what 
Ramanuja had started earlier.!8 


In the 11it and 12 centuries a fresh impetus was imparted to 
Vaishnavism by Ramanujacharya and Madhavacharya respectively. Ramanuja 
laid stress on the worship of Naryana while Madhavacharya laid stress on the 
worship of Vishnu but neither of them advocated the worship of Krishna- 
Vasudeva. By that time Krishna-Vasudeva had been totally eclipsed by Gopala- 
Krishna. Jayadeva, the 12 century poet, in his poem Gitagovinda raised the 
love of Radha and Krishna to such heights that Krishna-Vasudeva completely 
vanished from popular worship. 


The superiority of the mode of Bhakti, according to Ramanuja consists 
in the superiority of the object of that love viz. God Himself. Divine commun- 
ion which is actual blessed experience of the soul in God fellowship is easily 
attained by Bhakti. 


Over and above the ways of jnana, Karma and Bhakti Ramanuja en- 
visages a very simple way of reaching the lord, the way of unqualified and 
absolute self-surrender known as Prapatti. It is also called Saranagati. 


To Ramanuja Bhakti or love of God is intense and one-pointed and is 
preceded by a true knowledge of the blessed Lord, and His glory.2° 


Ramanujacharya accordingly declared bhakti to be the most suitable 
means to achieve purity, sinlessness, and selflessness in life and hence this 
same bhakti was according to him the truth and the most unfailing means for 
the attainment of the salvation or moksha. The emotion of bhakti is said to 
be a feeling akin to love; it is indeed deep devotion and love.2! 


The tendency of Ramanuja’s system seems to be to give an exclusive 
Brahmanic form to the traditional method of bhakti, or devotion to God and 
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this is distinctly seen in the doctrines of the Vadakalai while the Tenkalaiv 
southern learning is more liberal and so shapes the doctrine of the system as 
to make them applicable to Sudras also. 


Ramanuja’s system is known by the name of Sri Sampradaya or the 
tradition springing from Sri.?2 Apart from literary sources like the Prapannamrta 
the Divyasuri-Charita, Guruparampara Prabhayam, Sri Ramanuja Campuani 
other inscriptions which give enough evidences to prove Ramanuja S visit to 
Purushottama Kshetra. The existing Sri Vaisnava Matha at Puri too provides 
lot of information about visit of Ramanuja. Further, there are more than fifty 
Mathas at Puri of Sri Vaisnava sect. However, in the post-Ramanuja era, the 
vaisnava sect became divided into southern and northern sects called as 
Tengalai and Vadagalai respectively. At Puri we find two Tengalai mathas and 
the rest belonging to the Vadagalai sect. So even after Ramanuja the Sri 
Vaisnava saints seem to have visited Puri and established Mathas to include 
Jagannatha temple among the important Sri vaisnava Kshetras.?3 


A verse from the Ranganathastotra of Parasara Bhatta too testifies 
to the fact that Ramanuja visited Puri alongwith his disciples.?“ The 
Divyasuricaritam too describes Ramanuja’s visit in an altogether different 
way. Dr. Dasgupta, C.R.S. Iyenger and Swami Ramakrishnananda too cite 
the above texts to substantiate Ramanuja’s visit to Puri. Swami Tapasyananda 
holds the view that one of the main objectives of Ramanuja was to win over 
as many Vaisnava shrines into Sri Vaisnava fold as possible. Only at two 
places he failed to do so. One is at Anantapadmanabha temple at Trivandrum, 
and the other is Jagannatha temple at Puri.25 


According to Ramnuja Campu, a post-Ramanuja work, written prob- 
ably in the 17* century by one Ramanujacharya gives the details of Ramanuja’s 
visit to Puri states that after taking bath in the river Gandaki, Ramanuja left 
for Jagannatha and there he intended to establish the Pancaratra worship as 
in Srirangam. At the moment he was thrown away to Sri Kurmam where he 
did not find his followers and later on he worshipped the deity there.?26 


| Near the temple of Lord Jagannatha, 400 metres towards north, there 
is a place called A/war court. Local anecdotes point to the fact that Ramanuja 
when came to Puri along with his devotees, first encamped at this place and 
that the place was thereafter called Alwar court. The word Alwar means 


‘devotees of the lord’. So A/war court means th 
e pl 
assembled.?7 place where the devotees 


Some historians like R.D. Banerjee and others oDi 
ou 2 opined that the tem 
of Laxmi inside the temple represent of Jagannatha was constructed 
result of Ramanuja’s influence. Ramanuja has given a better position to Laxmi 
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in the metaphysical interpretation of the system. 28 Banerjee says the only 
structures of the same date as the Vimana and Jagamohana of the Jagannatha 
temple is the temple of Laxmi inside the inner compound.?? It makes us 
believe the assigned date of the construction of the temple. 


From the advent of Sri Ramanujacharya till date Jagannatha is consid- 


ered as exclusively a Vaisnavite deity. Laxmi is invoked for benediction 
alongwith Vishnu. 


Ramanuja’s visit has been corroborated by the Totari-Math-Guru- 
Parampara. The sacred mark put on the forehead of Sri Jagannatha and 
Balabhadra corresponds exactly to the sacred marks placed on the forehead 
of Ramanuja’s sect and it is supposed to be another indirect evidence of 
Ramanuja’s visit to Puri. According to Prof. K.C. Mishra, ‘Ramanuja wanted to 
impose the Pancaratra form of worship in the temple by naming the deities 
according to Caturvyuhayastham as given in the record of 16 century in 
which endeavour he failed.3° 


After all Ramanuja must have visited Puri prior to his banishment by 
Kullotunga. Further, from the Rajabhoga section of Madalapanji and from 
other literary sources it is precise that Ramanujacharya visited Puri and in- 
sisted on Pancaratra form of worship invain. Moreover, Sri Jagannatha was 
identified with the Brahmanical deity like Vishnu-Purushottama and Vishnu 
Jagannatha in the late 11 century arousing the interests of Ramanuja in its 
worship. It shows a conventional development form the tribal deity to a 
Brahmanical deity. Lastly, there are non-brahmin worshippers which is cor- 
roborated by the fact that the Daityas who claim to be the descendant of the 
hunter race, are the worshippers of the lord. 


Thus, Ramanujacharya must have visited Srikshetra-Puri and extended 
his influence on this Kshetra. The Jagannatha worship seems to be a transi- 
tion from non-brahmanical worship of the lord to a Brahmanical form of 
worship in the later ages due to their advent. This is the only place of emi- 
nence so to say where even Sudras have the privilege of worshipping the 
lord and claim equality with other higher castes. 


The Ramanuja sect for instance prefers Sri and Vishnu or the Rama 
incarnation but in northern India the other three sects, the Madhava, Vallabha 
and Nimbarka are almost definite in their adoration of Krishna who was thus 
popularly installed as the centre of the Vaisnava faith.32 


Thus Ramanuja during his life on earth for a period of about 120 years 
was absorbed in elevating people from the gross to the etherea! from the 
fleeting to the lasting through his philosophy. 
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However the climax of vaishnavism in Odisha reached in the 16 cen- 
tury with the coming of Sri Chaitanya whose long sojourn at Puri until his 
death brought a miraculous change in the religious life of the people. 
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Gitagovinda in | 
Sri Jagannatha Temple at Purl 


Prafulla Ch. Tripathy 


It is ascertained from the Madala Panji that as introduced by the Ganga 
emperor Ananga Bhimadeva-II (1211 AD - 1228 AD), the rituals and serv- 
ices of Lord Jagannatha were performed by a number of functionaries 
(Sevakas). Their duties, rights and responsibilities had been codified. The 
sevakas belonged to different castes and were all more or less equal in im- 
portance in relation to Lord Jagannath. They were inter-dependent and were 
mutually connected by a vast network of rituals and services. As the worship 
of the lord was conducted by 36 different communities, it was termed as 
Chhatisa niyoga. This niyoga or collective service comprised three classes or 
divisions. These were : 


I. Pratihari Niyoga 
ii. Suara and Mahasuar Niyoga and 
li. Bhitarachhu Niyoga 


It was the responsibility of the reoresentative of a niyoga to supervise 
the conduct of worship of Lord Jagannath. The Gajapati as the head of the 
niyogas had the right to inflict suitable punishment if any sevak negelected in 
this duties. For centuries in spite of many national and political calamities, this 
mode of worship to the Lord has been continuing for generations. Orissa 
came under the Mughal rule which continued till 1751 A.D. i.e. till the begin- 
ning a Marhatta rule. During the Muslim rule the temple of Lord Jagannath 
was subjected to many assaults. As a result, the Deities had to be carried 
many a time for safety to the dense forests and often buried under ground 
for protection from the Muslim intruders. Needless to say that during these 
days of external attacks, the usual ritualistic service were disturbed. But the 
Deities were repeatedly restored. After the Marathas took over, no deviation 
from the specified mode of service to the Lord has ever come to notice. 


In 1751 A.D. the Marhattas occupied Orissa includin i 
of Lord Jagannath. They appointed officials to supervise he dy 
duct of worship of Lord Jagannath. In 1803, after Orissa came under the 
British rule, an English officer Mr. C. Grome prepared a report on the rituals of 
service to Lord Jagannath in srimandira basing it on the practice then in 
vogue. This report speaks of 36 distinct units of service with 250 persons 
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engaged in day to day conduct of worship to the Lord. In this list of elaborate 
rituals of service mention has been made of recital of the Gitagovinda before 
the sanctum of Lord Jagannath accompanied by the dance of devadasi (un- 
married young girls dedicated and married to the Lord). For this many artistes 
adept in the art of music and dance had been appointed. They were treated 
as employees of the State and were granted all rights and privileges meant 


for royal officers. This practice has started from the time of Emperor 
Chodaganga Deva. 


The service of singing of the Gitagovinda to the accompaniment of the 
dance of the devadasi had been duly recognized as an indispensable phase of 
worship codified in the ‘Record of Rights’. The Gitagovinda was sung every 
evening in the inner shrine called Jaya-Vijaya Dvara (guarded on both sides 
by images of celestial guards Jaya and Vijaya). 


After nocturnal offering of arati, Lord Jagannath, the Lord of Universe, 
puts on the most attractive Badasinghara Vesa gorgeously attained in costly 
apparel and decorated lavishly with flowers and garlands. Then the Gitagobinda 
was sung with a devadasi dancing before the Lord. Thereafter the deities are 
covered with silken scarfs which are known as Gitagovinda khandua. The 
devadasis are named maharis and their dance is called mahari- dance or 
rahasa. In course of time the mahari dance has evolved into Odisi dance. 


According to the Madala Panji the Ganga emperor Narasingha Deva II 
(1278 A.D. - 1307 A.D) better known in the history as the poet Narasingha 
Dev had for the first time introduced singing of the Gitagovinda in the service 
of Lord Jagannath. “E uttaru kavi Narasingha Deva raja hoile, Gitagovinda 
siloukale.” (Madala Panji, Prachi Edition, page.36) 


But at the same time it has also been recorded in the Madal Panji that 
emperor Kamarnava Deva (1146 A.D. - 1156 A.D.) better known in histori- 
cal accounts as Ekajata Deva, the eldest son of Chodaganga Deva, the founder 
of the Ganga empire, did not touch even a drop of water without hearing the 
Gitagovinda. It, therefore, goes without saying that the Gitagovinda had been 
composed much earlier than the reign of Narasingha Deva II and had already 
earned royal attention and patronage. Had it not been so, the recitation of 
the Gitagovinda before Kamarnave Deva would have been out of question. It 
is quite apparent that the Gitagovinda had already acquired a conspicuous 
place in the rituals service of Srimandira, but for some reason or other this 
practice was discontinued and was revived again by Narasingha Deva II. 


After ‘Sri Jagannath Temple Act’ was passed by the Government of 
Orissa in 1955, the ritual services were brought into the zone of legal juris- 
diction. According to the provision of the Act, there are 119 services insti- 
tuted and they are recorded on hereditary basis in the ‘Records of Rights’. 
Before the enforcement of ‘Sri Jagannath Temple Act-1955 hereditary rights 
of seva ( service) used to be recorded in the chhamu Chitau. 
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Among the sevas and the sevakas the Gitagovinda seva, Devadasi 
Seva and Samprada Niyoga can be taken note of for further discussions. 


1) The Gitagovinda Seva : 


The functionaries engaged in this service are known.aSs the Sadhibandha 
Sevaka. They sing the Gitagovinda daily close to the inner shrine at the time 
of Chandanalagi (smearing the deities with sandal paste). 


2) Devadasi Seva (Bhitara Gayani) : 


The devadasi used to sing the Gitagovinda and perform dance at dif- 
ferent times of the day. Besides she used to sing and dance at the time of 
Baladhupa (first morning offering of food to the deities) every morning in the 
month of Kartika. She used to attend the chandanayatra of the Lord which 
continued for 42 days, singing and dancing in the chapa (rowing boats) for 
21 days. In addition to this the devadasi used to sing and dance at Rukmini 
vivah (marriage of Rukmini Devi), at the temple of Laksmi, on the day of 
Niladri Vije while accompanying Laksmi to bheta mandapa. She also joins 
the ritual procession. She also used to attend to 16 days worship of Vimala in 
the month of Asvina The devadasis were Sadhibandha sevikas which indi- 
cates their superior rank of service to the Lord. According to the prevalent 
rules of the temple, they were forbidden either to marry or indulge in sexual 
activities. But they could adopt a daughter of a touchable caste who could be 
enlisted as a Sadhibandha Sevika after she was trained adequately in music 
and dance. At the time of any inconvenience, such as the monthly periods 
the Samprada Niyoga is to manage the service assigned to the Devadasi. 


3) Samprada Niyoga : 


| The Samprada Niyoga is to sing and dance at the time of first morning 
offering of food and sandal paste daily. During the Chandana Yatra they dance 


on the chapa (rowing boats) and in Bahuda, Rukmini marriage. At jagmohan 
they used to sing and dance. 


Emperor Bhanu Deva II of Ganga dynasty (1306/1307 A.D. - 1328 
A.D.) ruled the country in the name of Purusottam Jagannatha and hence he 
was termed in history as Purusottama Deva. According to the copper plate 
inscription of the Punjabi Matha in Puri, he was a devotee of Govinda and 
Sripati. He attempted to compose another Gitagovinda following the original 
one and introduce it in the daily worship of srimandira. He had to face strong 
opposition by the sevakas engaged in temple service. This was said to be the 
royal edition of the Gitagovinda. Some verses of this royal edition of the 
Gitagovinda found place in the copies of the original Gitagovinda which are 
called the interpolated verses of the Gitagovinda. Kaviraj Narayan Dasa, the 
famous Oriya commentator has not mentioned in his Sarvangasundari Tika 
the explanatory notes on these interpolated verses. 
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During the reign of Gajapati emperor Purusottam Deva (1467-1497 
A.D.) of Surya dynasty, Kavichandra Ray Dibakar Misra had composed 
Abhinava Gitagovinda in the name of Purusottam Deva in imitation of the 
original Gitagovinda. The Gajapati included the Abhinava Gitagovinda in the 
daily ritual service of Lord Jagannath and withdrew the Gitagovinda of 
Jayadeva. The priests were opposed to it but they could not raise their voice 
in fear of the Gajapati. After Purusottam Deva, his son Prataprudra Deva 
(1497-1540 A.D.) ascended the throne. In the Vaisnava Lilamrta, Madhava 
Patnaik has described this episode in a very interesting manner. 


The commands of Gajapti emperor Prataprudra Deva embodied in the 


inscription are engraved on the temple wall in old Oriya script and style as 
follows: 


“Vira sri gajapati gaudesvara navakoti karnata kalavargesvara birabara 
sri Prataprudra maharajankara samsta 4 anka srahi kakada su 10 budhabare 
abadharita agyan pramane Bada thakuranka sri Gitagovinda thakuranka 
bhogabele eanata hoiba. Sanjhadhupa Sarilatharu eanata hoiba. Badathakura 
samparada Kapilesvara thakuranka bandha nachunimane puruna samparada 
telengi samparada emane savihen badathakuranka Gitagovindahun ana gita 
na sikhibe. Ana gita na gaiba ana gita hoi paramesvaranka chhamure na 
haba. Fanata bitarake Vaisnava gaana charijana achhanti, emane Gitagovinda 
gitahi gaibe. Ehankatharu asiksita mane ekasvarare suni Gitagovinda gitahin 
sikhibe. Ana gita na sikhibe. Eha je parikse ana gita nata karaile jani se 
jagannathanka droha karai”- (Journal of Asiatic Society of Bengal -Vol. LXII, 
1893, pp 96-97, quoted in Sri Jayadeva O Sri Gitagovinda, pp 89, 1968). 


The meaning of the above inscription is : 


1. At the time of every offering of Bhoga and from evening worship till 
the Badasinghara, at night only the Gitagovinda is to be recited accompanied 
by dance before the Lords. 


2. The followers of Lord Balabhadra, the permanent dancing girls en- 
gaged by king Kapilesvar Deva, the old followers shall not learn or sing any- 
thing other than the Gitagovinda and at the time of dance before the sanc- 
tum sanctorum of Lord Jagannath no song other than the Gitagovinda would 
be sung. 


3 Besides these four units of singers and dancers, four Vaisnava singers 
specially appointed would only sing the Gitagovinda. They shall train the illit- 
erate devotees to sing the Gitagovinda only and no other scripture. 


4. Any sevak who disobeys this and allows singing from any scripture 
other than the Gitagovinda or permit with any other song to accompany a 
dance shall be treated as a sinner against Lord Jagannath. 
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This announcement dates back to the 10 day of the lunar fortnight of 
the month of Kakada in the 4" regnal year of Gajapati emperor Prataprudra 
Deva which was a Wednesday. According to astrological calculation this was 
the 10™ day of the lunar fortnight of Asadha that is the 6 July, 1500 A.D. It 
was the day of celebration of Bahudayatra of Lord Jagannath. 


This stone inscription may be attributed to the following causes: 


Lh Some men of higher rank engaged in the daily service of the Gitagovinda 
or some learned pandit or revered saint might have attempted to substitute 
the Gitagovinda with their own writings. Such an attempt must have caused 
great provocation to the sevak community who might have revolted to safe- 
guard the sacred tradition of the srimandir service. This might be the reason 
of issue of royal commands by the Gajapati emperor Prataprudra Deva dur- 
ing his reign. 


2. It is also possible that the singing of the Gitagovinda of Jayadeva which 
had been in vogue for generations was discontinued for some reason or 
other in worship of Lord Jagannatha and the inscription was meant for re- 
introducing the same. The fact that such reintroduction was made in 1500 
A.D. makes it clear that it was not due to Sri Chaitanya’s advent in Orissa. A 
set of historians presumed earlier that revival of Vaishnavism and popularity 
of Gita Govinda after Sri Chaitanya’s visit compelled Sri Pratap Rudra Dev to 
issue the royal edict, There cannot be a worse distortion of history than the 
concept that Radha was introduced to Orissa by Sri Chaitanya. 


3. The withdrawal of the Gitagovinda of Jayadeva for sometime and in- 
troduction of the Abhinava Gitagovinda had caused a lot of dissatisfaction in 


the temple. In order that such adventures should not be repeated the stone 
inscription was issued. 


4. There is a fascinating legend prevalent in Orissa regarding this incident. 
It Is said that the palm leaf scripture of the Gitagovinda by Jayadeva and the 
Abhinava Gitagovinda by the king were placed in the sanctum of Lord 
Jagannatha and the door of the shrine was bolted. The next morning on 
reopening the door it was found the that the Gitagovinda of Jayadeva was 
on the throne whereas the Abhinava Gitagovinda had fallen off. The pride of 
the king was thus curbed and while singing the glory of the Gitagovinda of 
Jayadeva, he reintroduced it in the daily service of the Lord. This legend finds 
place in the book Vaisnava Lilamrta by Madhava Patnaik. 


The above discourses bear ample testimony to t i 
history of srimandira no deviation whatsoever ନ as 
tional rituals has been recorded. The sevak community did not meekly sub- 
mit to nor did it blindly accept out of fear any arbitration of the Gajapati 
emperor if that was not in conformity with the age-old convention of a 
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The poet Madhava Patnaik, in the Vaisnava Lilamrta has given some 
personal indications at the beginning of his work from which it is learnt that 
he had completed the book in 1535-36 A.D. i.e. during the 48 regnal year 
of Gajapati emperor Prataprudra Deva. From this scripture it is known that 
he had the privilege of associating himself with Sri Chaitanya. It was in Puri 
that in 1533 A.D. Sri Chaitanya breathed his last. During long 18 years of his 
stay in Puri, Madhava Patnaik had become a favourite of Sri Chaitanya Deva. 


The: Vaisnava Lilamrta contains nine chapters only. In these chapters 
he has mentioned the names of many holymen, saints and kings not only of 
his own time but also of an earlier period. Among them appear saints like 
Sridhar Svami, Madhavendra Puri, Isvar Puri, Raghavendra Puri, Kabir, Guru 
Nanak and kings like Chodaganga Deva (1078-1147 A.D.), Kamarnava Deva 
(1147-1168 A.D.), Bhima Deva (1211-1238 A.D.), Bhanu Deva (1352-1378 
A.D.), Kapilendra Deva (1435-1467 A.D.), Purusottam Deva (1467-1497 
A.D.) and Prataprudra Deva (1497-1535 A.D.) 


It has been mentioned in the Vaisnava Lilamrta that before the coro- 
nation of Bhima Deva, Jayadeva had passed away at Puri. Bhima Deva of the 
Vaisnava Lilamrta may be either emperor Aniyanka Bhima Deva (1190-1198 
A.D.) or Ananga Bhima Deva of Ganga dynasty who ruled from 1211-1238 
A.D. The possibility of his Bhima Deva being the earlier Anyanka Bhimadeva 
(1190-1198 A.D.) is more because Chand Bardai of the durbar of Prithviraj 
Chowhan of Delhi had mentioned about Jayadeva and Gitagovinda in his 
book Prthviraj Rasa much before 1192 A.D., the year of death of Prithiviraj 
and fall of the last Hindu King of Delhi. 


As narrated in Vaisnava Lilamrta, Jayadeva, a Brahmin by caste came 
to Puri (Sriksetra). He belonged to Kenduli Sasana on the bank of the river 
Prachi. He worshipped Madhava at Niali. He was a very talented person in the 
scripture and took to write poetry. He wrote the Gita Govinda at Sriksetra in 
the temple of Lord Jagannatha. While writing about the life of Jayadeva he 
has mentioned about the composition of the Gita Govinda in Srimandira in 
front of Lord Jagannatha. Madhava Patnaik has gone on to further describe 
as follows : 

Padmavati was adept in Rahasa dance and was dancing to the sweet 
and immortal verses of the Gita Govinda. The melodious recital of the verses 
of the Gita Govinda through the voice of Jayadeva accompanied by the el- 
egant dance of Padmavati fascinated the hearts and soul of the devotees. As 
a result of this singing of the Gita Govinda and display of this dance were 
codified by the then king in the daily ritual service of Srimandira. 


J 


623 


Digitized by PPRACHIN, SOA 


Sri Caitanya in Orissa 
Pravat Mukherjee 


Introduction 


Almost all the studies which have so far been devoted to Caitanya, 
have mainly relied on Bengali and Sanskrit sources. The important period 
which Caitanya spent in Puri has hardly been analysed, though being of great 
relevance for both the understanding of Caitanya and his movement as well 
as the religious history of Orissa. The subject can only be studied by analyzing 
and comparing the Bengali as well as the Oriya sources. This has been done 
at length in a comprehensive study prepared under the auspices of the Orissa 
Research Project,! where detailed references may be found. The present 
paper takes up only three main points which seem to be of particular impor- 
tance in Caitanya’s relation towards Sri Jagannatha, the Oriya followers of 
Caitanya, and his influence on the history of Orissa. 


Caitanya’s Relation towards Sri Jagannatha 


In 1509 a great change occurred in the life of Visvambhara in Navadvipa: 
he experienced a spiritual ecstasy and decided to surrender himself’ fully to 
the service of Krsna. In January 1510 he took initiation from Kesava, a monk 
of the Bharati order of Sankara and was renamed Krsna Caitanya.? According 
to the Caitanya-Candroddaya, it was Caitanya’s mother, who advised him to 
go to Puri, so that she might get information about him from the pilgrims.3 
His followers tried to dissuade Caitanya from journey because of the skir- 
mishes which were taking place at the border between Bengal and Orissa. 
But they were unsuccessful. Caitanya set out with four companions and, 


after having reached Orissa, he expressed his eagerness to see the “Lord of 
Nilacala” (Puri). 


The spire of the Puri temple is visible about seven mi i 
place called tulasi caura. When Caitanya reached there pb FO 
darsana (“sight”) of the Sri Jagannatha temple, he was overwhelmed with 
emotion and shouted and danced with joy. In his ecstasy he rushed ahead of 
his companions and entered the temple by himself. When he beheld Sri 
Jagannatha, seated on hisggais, he lost control of his senses: 


I rushed to embrace Sri Jagannatha What ha 
: ppened after 
not remember... In future, I shall behold Sri Jagannatha from a 
not enter the sanctum but stand near the Garuda column.’ 
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Caitanya’s frenzy knew no bound: he rushed to embrace Sri Jagannatha 
and was forcibly prevented by the attendants. Stricken down by the force of 
his emotion, he fell down senseless on the floor. The door-keepers thought 
him to be mentally sick and were going to throw him out. Luckily, Vasudeva 
Sarvabhauma, a great Vedantic scholar, was present in the temple. With the 
help of the attendants, he carried the unconscious monk into his house where 
Caitanya regained consciousness after some hours. This trance had a lasting 


effect on Caitanya. He discovered his true self for the first time. He realized 
his inseparable bond with Sri Jagannatha. 


In his work Caitabya-Caritamrta-Kavya, Murari writes that Caitanya 
thus immediately after his arrival visited Sri Jagannatha.® But in the next 
canto of the same work one reads that Caitanya and his followers went first 
to the house of Sarvabhauma.’ Kavikarnapura‘’s drama Caitanya-Candrodaya 
explains that the companions of Caitanya, being foreigners (paradesi), were 
afraid of not being allowed to enter the temple without the assistance of 
royal officers.® However, even before Caitanya’s visit, pilgrims like Madhavendra 
Puri and Nityananda had entered the temple of Sri Jagannatha without the 
assistance of royal officers. Moreover, Sarvabhauma and his son who, ac- 
cording to the drama, took Caitanya and his companions to the Sri Jagnnatha 
temple, were no royal officers. 


Interestingly enough, Kavikarnapura in his kavya does not make any 
reference to the fainting of Caitanya during his first darsana of Sri Jagannatha. 
This work was written in 1576, by that time, the tradition that Caitanya 
disappeared within the image of Sri Jagannatha was taking root in Orissa. 
According to it, Caitanya twice tried to embrace the image of Sri Jagannatha 
and merged himself into the image on the second occasion. The Vaisnavas of 
Navadvipa who considered Caitanya as Krsna incarnate, did not like this tra- 
dition and this accounts for the reticence of Kavikarnapura, while describing 
Caitanya’s first visit to the Sri Jagannatha temple. 


When Caitanya visited the Sri Jagannatha temple the next time, he 
was received with the utmost respect by the priests. They had heard that 
Caitanya had defeated Sarvabhauma in a theological disputation which changed 
the life-long conviction of that veteran philosopher. 


Before proceeding on his pilgrimage to the South, Caitanya went to 
the temple for a darsana of Sri Jagannatha. The priests offered him the 
garland of the deity as a token of godspeed. After a year Caitanya returned 
to Puri, just before the date of the bath festival (snana-purnima). After this 
festival, the temple was closed as usual, and Caitanya went to Alalanatha 
(18 miles from Puri) out of grief, where he derived consolation by worship- 
ping the image of Narayana. Krsnadasa Kaviraja has vividly described the 
chariot festival in 1512 which Caitanya attended.® He and his followers cleaned 
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the Gundicha temple, the destination of chariots, by pouring out hundreds of 
buckets of water. He saw, with ecstatic joy, the journey of the deities from 
the temple to their respective chariots. After circambulating the chariots, 
Caitanya prostrated himself before the vehicles and paid reverence to the 
deities. His devotional favour manifested itself through various physiological 
symptoms. His whole body seemed to be joyous and the hairs on his head 
stood on their ends. There was copious flow of water from his eyes which 
was followed by the foaming of his mouth and a running nose. He shouted 
Manima (‘O Lord’) with hands raised above his head. He danced and roared 
ina paroxysm of delight while constantly gazing at the face of Sri Jagannatha.!® 


But for his first and probably his last darsana, Caitanya always saw Sri 
Jagannatha from a distance. He used to stand near the Garuda column in 
front of the main shrine, “while his tall and lustrous body was trenched with 
the tears of his eyes, dripping due to increasing devotion. Having had a sight 
of the Lord of Nilacala in front of him.” 


Caitanya considered Sri Jagannatha to be Krsna himself. Whenever he 
saw the image of Sri Jagannatha, he imagined the deity to be Krsna in his 
majestic splendour at Kuruksetra. Even when he saw Sri Jagannatha for the 
first time on the chariot, he recited a verse expressing the feelings of Radha 
and the Gopis (milkmaids of Vrndavana) when they met Krsna at Kuruksetra. 
This feeling of Caitanya at the sight of Sri Jagannatha is similar to that of 
Radha when she met Krsna at Kuruksetra. There Krsna wore royal dress and 
was surrounded by a large retinue. But Radha longed for Krsna dressed as a 
cowherd in the secluded groves of Vrndavana. In the sixteenth century, 
Kavikarnapura and Vrndavana Dasa described Caitanya as Krsna incarnating 
himself at Navadvipa. Rupa and Sanatana, the two great Gosvamins, could 
not accept this theory at Vrndavana, the seat of exploits of Krsna took the 
golden hue and the spirit of Radha. Krsnadasa Kaviraja was commissioned to 
give publicity to this new interpretation of the divinity of Caitanya. In his 
Caitanya Caritamrita, Caitanya is therefore depicted as imbued with the feel- 
ing (bhava) of Radha, pining for Krsna. 


The passing away of Caitanya is shrowded in mystery. The orthodox 
writers are mostly silent about the date and the manner of his passing away. 
According to the Gaudiya canons, Caitanaya is an incarnation of Krsna, and 
thus any question of his death must be absurd. However, the orthodox writ- 
ers had to modify their position from the 18 century onwards to counteract 
the notion that Caitanya had been absorbed into Sri Jagannatha.!2 


According to the Oriya writers, Acyutananda Dasa, Divakara Dasa and 
ISvara Dasa, Caitanya passed away before the Sri Jagannatha image, and 
merged into it. Isvara Dasa also refers to his burial. In the Caitanya Bhagavata 
the king of Sampurnanagara asks: ' 
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| “You say that Caitanya while besmearing (it with) sandal paste, van- 
ished into the sacred image ....... But what happened to the body of Caitanya?” 


The answer is: 


“Caitanya got absorbed into the god of the Blue Mountain. The form 
and spirit of Sri Jagannatha and Caitanya are of identical nature. it was wit- 
nessed by all, but nobody noticed what befell to the illusory body ...... At Sri 
Jagannatha’s bidding, Ksetrapala carried away the dead body (sava) through 
the air and immersed it in the water of the Ganga’. 


Isvara Dasa’s description of the disposal of the body is believable. It 
seems probable, that the body of Caitanya was secretly carried out of the 
temple and immersed at a lonely place like for instance Gomati Tirtha, where 
the Ganga is believed to appear once a year. 


We can conclude that Caitanya passed away before the image of Sri 
Jagannatha on a Sunday during the bright fortnight, either on the third tithi of 
Vaisakha (27 April) or on the seventh tithi of ashadha (29 June) in the 
year 1533. 


The Oriya followers of Caitanya 


A large number of Vaisnavas in Orissa professed to be followers of 
Caitanya. But many of them did not accept the tenets of his faith. Medieval 
Vaisnavism in Orissa centred round the worship of Sri Jagannatha which had 
in itself combined so many different tendencies. Orissan Vaisnavism was there- 
fore eclectic in spirit and had absorbed many heterogeneous elements such 
as the worship of the Void (sunya). 


The Vaisnavas of the Orissan school believed in the concept of per- 
sonified sunya which they identified with Krsna. The famous “five comrades” 
(pancasakha) belonged to that school and yet were followers of Caitanya. In 
this poem Virata Gita, Balarama Dasa, one of them, describes .the formless 
(nirakara) Krsna: 


“Thou hast no figure nor form. Thou art but the Void personified”,!6 


And Acyutananda, also one of the “five comrades” and a follower of 
Caitanya, further elaborates the theory of the formless Krsna.” According 
to him, the formless Krsna dwells in the eternal Goloka, his celestial abode, 
and is superior to the Krsna of Dvaraka. In his Sunya Samhita, Acyutananda 
demonstrates the worship of the Void with the mantra of the formless (nirakara 
sunya bhajana mantra). 


That the Oriya followers of Caitanya, or at least a substantial part of 
them, retained and even intensified the worship of the formless Krsna, is 
very noteworthy, because the concept of Void is abhorrent to the Caitanyaite 
Vaisnavas. Caitanya himself condemned it. 
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In Orissa, before the advent of Caitanya, Krsna did not receive any 
exclusive devotion. He was an epic god with his failings and virtues.’ But 
according to the Caitanya faith, Krsna or Bhagavat constitutes the complete 
manifestation of personal godhead in his perfect form. Of all the Vaisnava 
sampradayas, the Caitanya faith gave the highest place to Radha, next only 
to Krsna. Though the Gita Govinda of Jayadeva made the story of the erotic 
sports of Radha and Krsna popular in Orissa, Radha did not eclipse the other 
consorts of Krsna in popular imagination.?! Moreover the Vaisnavas of the 
Orissan school also accepted the mantra of the Visnusvamin sect in which 
Rama or Balaram, being the elder brother, is given precedence over Krsna. 
This is another major difference towards the Caitanya faith, where Krsna, or 
Bhagavat, is considered superior to his brother, although he is younger. 


Acyutananda describes in his Sunya Samhita®?, that he and his four 
associates Sri Jagannatha, Balarama, Yasovanta and Ananta took part in the 
kirtana processions of Gauranga (Caitanya). These prominent five Vaisnavas 
became followers of Caitanya, though they did not give up their original reli- 
gious beliefs. This was possible because of the following reasons: 


1. Caitanya was not the founder of a sampradaya (sect). He explained 
the basic doctrines of the Radha-Krsna cult, as professed by him, only to 
Rupa Gosvamin and Sanatana Gosvamin. He just asked his followers to 
chant the name of Krsna. 


2. Caitanya’s extraordinary religious personality impressed all Vaisnavas 
Irrespective of sectarian distinctions. 


3. His devotional fervour at the sight of Sri Jagannatha impressed the 
Oriya Vaisnavas, who took him to be the living embodiment of Sri Jagannatha. 
Acyutananda writes that “Caitanya is the Lord Himself”, 23 The Oriya Vaisnavas 
believed that Caitanya, a partial manifestation of Sri Jagannatha, after fulfill- 
ing his mission merged into Sri Jagannatha. 


4, The congregation of Caitanya's followers consisted of Vaisnavas with- 
out any discrimination. They all participated in the kirtana or group singing in 
front of the temple of Jagannatha. As Acyutananda says: 


“Gaurrangacandra, the ocean.of Mercy was present on the Bada Danda (“the 


great road” in front of the temple). Words fail to describ 
: . a 
group of Vaisnavas, who thronged round him”, 24 the grace of the 
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| Besides these followers who combined a particular form of Oriya 
Visnuism with Caitanyaism, there were other more orthodox Oriya followers 
of Caitanya as well. In the first half of the 15 century, Vidyapati of Mithila 
(North Bihar) composed songs in the Maithili dialect on the love affairs of 
Radha and Krsna. The pilgrims who came from Mithila to Orissa spread those 
Songs. Some Oriya Vaisnavas like Rai Ramananda and his relative Madhavi 
Dasi composed poems in Brajaboli (the dialect of Vraja—or Mathura region). 
Towards the end of the 15 century, Madhavendra Puri, a devotee of Gopala 
Krsna, visited Orissa. According to tradition, his disciple Raghava Puri was the 
preceptor of Ramananda and Madhavi Dasi. Rai Ramananda and many other 
Oriya Vaisnavas like Madhavi Dasi, Kasisvara Misra, Sikhi Mohanti, Kanai 
Khuntia, willingly accepted the Caitanya faith and believed Caitanya to be the 
incarnation of Krsna. 


Ramananda was a non-Brahmin and not only a devotee but also a 
scholar. During his discourses with Caitanya at Rajamahendri, he highly praised 
the worship of Radha-Krsna. Ramananda gave shape to some of the funda- 
mental tenets of the Caitanya faith. He told Caitanya that the devotees should 
mentally adopt the attitude of the Gopis who found pleasure in arranging the 
union of Radha with Krsna. In his poem, Mahabhava Prakasa, Kanai describes 
Radha as Mahabhava or embodiment of supreme bliss. 


Amongst all the followers of Caitanya cordial relations prevailed, what- 
ever their theological persuasions were. In the Caitanya Bhagavata, written 
by Isvara Dasa probably in the first half of the seventeenth century, the 
participation of Nityananda, Ramananda, Balarama, and Acyutananda in the 
kirtana procession led by Caitanya is clearly mentioned. Amongst the large 
number of Caitanya’s Oriya followers some believed him to be Krsna incar- 
nate, whereas others thought him to be an embodiment of Sri Jagannatha. 


Caitanya’s influence in Orissa 


Some scholars have created the erroneous impression that Caitanya 
was responsible for the fall of Orissa. R.D. Banerji in his History of Orissa 
refers to the “great hold” which Caitanya came to possess over king Pratapa 
Rudra. It has been argued that Pratapa Rudra lost his military vigour due to 
his contact with Caitanya which led to his defeat at the hands of Krsnadeva 
Raya, the king of Vijayanagar. But Pratapa Rudra’s defeat was partly due to 
the almost simultaneous attacks from two frontiers, and partly to the mili- 
tary abilities of Krsnadeva Raya. 


R.D. Banerji points out, that according to Jayananda’s Caitanya Mangala, 
Caitanya dissuaded Pratapa Rudra from invading Bengal, which would have 
had a disastrous effect on his country, and advised him to conquer Kancidesa. 
“The advice of Caitanya was sufficient to cause this cowardly and religiously 
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mind ing to desist from a proper defence of his own territories” (by retali- 
dh Shah’s van) ଅହ assuming that these lines in the a 
Mangala are genuine®®, they seem hollow if compared with other evi 
According to Kavikarnapura, when Vasudeva Sarvabhauma told Caitanya 
the king was eager to meet him, he clapped his hands to his ears, murmure 
an appeal to God and replied: 


“Why such an improper speech, Sarvabhauma? For me to meet a king 
or a woman is fatal like a draught of poison.’ 


It is hardly believable that in spite of his categorical refusal to meet 
Pratap Rudra as a king, Caitanya should have given him advice on war and 
external policy.3! 


Caitanya was not interested in politics. He spent his time in adoration 
of Krsna. Pratapa Rudra Deva as a religious individual was attracted towards 
Caitanyas’s divine personality. But, at the same time, the king did not give up 
his eclectic outlook. Though a Vaisnava, he made a land grant for the worship 
of Durga®? and we learn from Balarama Dasa and Acyutananda Dasa that the 
king took also active interest in the esoteric philosophy of the Orissan school 
of Vaisnavism.33 


Besides his supposed influence on the politics, some scholars have 
also criticized Caitanya’s impact on the socio religious life of Orissa. One of 
them, Mayadhar Mansinha. Writes: 


“The Brahmins are as a class intensely hostile to Caitanyaism and 
some of its ceremonies even today....” 


In the writings of some of them, 


“We find a bitter diatribe against the Caitanyaian Bhakti cult and its evil 
effects on Orissa’s social life”, 34 


Vague criticism utilizes emotion and not facts. Mansinha has not speci- 
fied the ceremonies of the Caitanya sect which are disliked by the Brahmins 
nor the names of those writers, who should have condemned Caitanyaism. 


There certainly was a certain antagonism between Brahmins and 
Caitanyaites. In Orissa not only four of the five comrades but also the great 
orthodox exponents of the Caitanya faith, Ramananda, Syamananda and 
Baladeva Vidyabhusana were non-Brahmins. The Brahmins did not like the 
Caitanya movement which was dominated by Sudras. However, the Brah- 
mins could not, in the long run, resist the overwhelming popularity of the 


Caitanya faith and many of them took the Vaisnava surname “Dasa” 
they settled in the vicinity of Puri. asa when 


" Mansinha next attacks Caitanya for universalizing the Radha-Krsna 
cult: 
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“As against the Krishna-Radha cult, which Caitanya universalized in 
Orissa thus doing eternal harm to the nation’s character-training and social 
morals, the book of Sri Jagannatha has laid what foundation there is in the 
Oriyas of healthy piety and morality”. 35 


But the Krsna cult had prevailed in Orissa even before Caitanya. 
Markanda Dasa wrote the Kesava Koili in the 15 century; Jagannatha Dasa 
translated the Bhagavata Purana into Oriya before he met Caitanya. As is 
well known, it is the tenth book of this very work which in his Oriya version 
may be called “the book of Jagannatha”, that describes the erotic sports of 
Krsna with the gopis. Acyutananda translated the Harivamsa which narrates 
the life story of Krsna and Purusottama Gajapati, the father of Pratapa Rudra, 
wrote the Abhinava Gita Govinda in imitation of Jayadeva’s work. Ramananda 
in his Jagannatha Vallabhadrama describes the dalliance of Radha and Krsna. 


However, in Orissa the Radha-Krsna cult certainly received new impe- 
tus during the Caitanya period. But it was universally accepted by the masses 
only when Syamananda and other Vaisnava teachers spread the Caitanya 
faith in the beginning of the seventeeth century. 


The deepest and most important influence Caitanya had in Orissa was 
in the field of religion. He introduced the practice of Nagara kirtana, the street 
singing of holy names in which persons of different beliefs can participate. 
The media of kirtana called ‘Nadia kirtana’ are Oriya and Bengali. Some years 
ago, the writer spent a night in a village, the inhabitants of which had no 
knowledge of the Bengali language. But early in the morning, some of them 
sang in Bengali that Gaur (Gauranga) had come to the street to spread 
devotional love. Ignorance of language was no bar to the sincerity of their 
devotion. 


But Caitanya’s greatest contribution was his imagery (bhavamurti). 
His teaching brought a radical change in popular imagination. Under his influ- 
ence the Radha-Krisna cult was exalted by the contemporary writers. 
Acyutananda and his associates wrote poems on ‘Rasa’ or the sport of 
Krsna with Radha and the Gopis. The Rasa-krida of Jagannatha Dasa, the 
Nitya Rasa of Acyutananda, the Tula Sunya Rasa of Ananta may be cited in 
this connection. In the Sunya Samhita, Krsna of Dvaraka and his consorts 
unsuccessfully tried to reach the eternal abode of ‘Rasa’. Yasovanta Dasa in 
his Prema Bhakti-Brahma Gita, praises the mode of devotion by imitating the 
Gopis.3?¢° 

Caitanya made popular the conception of Jagannatha’s identify with 
Krsna. 3? During the Hera Pancami festival it is believed that Jagannatha- 
Krsna longs for Vrndavana. It has even been supposed that “If the rites of 
Jagannatha are analysed, it will be seen that he has become to a great 
extent Gaudiya Vaisnava’”. 38 
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The Caitanya faith gradually became popular. Even Mansinha admits: 


“To the masses of Orissa, he proved to be a veritable fountainhead of 
unprecedented spiritual enthusiasm. Even today, to the millions of Orissa, 
Caitanya is the only God”. 


M.T. Kennedy expresses a similar opinion. He writes: 


“Orissa became such a stronghold of the Caitanya faith that today the 
name of Gauranga is more commonly reverenced and worshipped among 
the masses of Orissa than in Bengal itself”? 


While referring to Caitanya’s influence upon the masses of Orissa, we 
should not ignore the fact that the Caitanya faith did not spread throughout 
Orissa. It is popular only in the coastal districts and in the adjoining districts of 
Mayurbhanj, Keonjhar, Dhenkanal and Koraput. West Orissa was separated 
by dense forests from coastal Orissa till the Maratha rule in Orissa. The chiefs 
of West Orissa continued their allegiance to their tutelary goddesses, whereas 
the zamindars of Ganjam and Jeypur accepted the Caitanya faith and their 
subjects followed their examples. 


More than a century ago, Hunter wrote: 


“The adoration of Caitanya has become a sort of family worship through- 
out Orissa.— The worship of Caitanya extends throughout Orissa and I have 
a long list of landed families who worship him with daily rituals in the house 
hold chapels, dedicated to his name. At this moment, Caitanya is the apostle 
of the common people in Orissa. The Brahmins, unless they happen to enjoy 
grants of lands in his name ignore his work. In almost every Brahmin village, 
the communal shrine is dedicated to Siva, but in the village of ordinary 
husbandmen, it is Visnu (Krsna), who is worshipped and Caitanya is remem- 
bered as the great teacher of the proletarian faith.” 


This statement is still true to a considerable extent. The followers of 
Syamananda in the Mayurbhanja district worship Madana Mohana or Rasik 
Raya (names of Krsna), Radha and Caitanya. In the Balasore district, Caitanya 
is the tutelary deity of the cultivator caste. He is worshipped along with 
Radha and Krsna. Each village has its “Adhikari” or non-Brahmin priest who 
conducts the worship. There is an “Adhikari” or non-Brahmin priest who con- 
ducts the worship. There is an “Adhikari” to worship Caitanya, even among 


the Kandras, a low caste. In the Cuttack district, many of the Panos, a low 
caste, worship Caitanya. ' 


It was only when the teachings of Caitanya had become wi 
| | e wide-spread 
in the seventeenth and eighteenth century that Visnuism became the 
nant religion in Orissa. According to Isvara Dasa, Sri Jagannatha swallowed 
Caitanya. But one could as well say that Caitanyaism swallowed Jagannathism 
A 
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at least the Oriya Vaisnavism. It was probably the blending of the typical 
Oriya school of Visnuism and the Jagannatha cult with the Caitanya faith 
which led the way for the Spectacular success of Visnuism in Orissa. 
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Panchasakhas and Sri Jagannath 


Dr. Binodini Das 


The evolutionary growth of the Bhakti Movement in India witnessed its 
impact in multifarious manifestations in forms in different tracts of the land. It 
received a great impetus synchronizing with the local beliefs and traditions 
and the visit of the chief exponents of the Bhakti Movement to different 
religious centres added new revolutionary dimensions to its trends. In Odisha 
Sarala Das tradition is said to have laid down the seeds of Bhakti Movement 
which was further precipitated due to the visit of Sri Chaitanya to Puri. During 
this period, five great devotees of Lord Jagannath appeared one after an- 
other culminating an undaunted spirit of seeking refuge in Lord Jagannath. In 
their explanatory efforts, they tried to prove that Sri Jagannath was a syncretic 
product where one would find the essence of Saiva, Vaisnava, Sakti, Bud- 
dhist and Jaina doctrines were incorporated with each other to produce a 
single absolute spirit, i.e. Lord Jagannath. These five great devotees were 
contemporary to each other and popularly known as Panchasakhas (five 
friends). The names of the panchasakhas are household names in Odisha. 
But to give a formal introduction on the panchasakhas to the enlightened and 
elite minds, it needs a rational and critical scrutiny with analytical note. To the 
lay man’s mind, they were the litterateurs who composed devotional songs 
to worship the gods. But to a philosopher’s mind, they were the seekers of 
the absolute truth and’ like Sankara or Ramanuja, they were the redl sadhakas 
(achievers of spiritual qualities) who were enlightened to realize what real 
truth is. They laid down certain philosophies to transform the Odia society 
where social taboos and economic disparity would be diluted. “They were 
more mystic than monastic in their nature and efforts. Mysticism has been 
called the romance of religion and the mystic, an explorer in the spiritual 
world.” 


Before Sri Chaitanya’s visit to Odisha, Vaishnavism was established as 
a religious cult in Odisha. When Sri Chaitanya identified Sri Jagannath with 
Srikrishna and tried to popularise sraddha bhakti (devotion to love), prior to 
it in Odisha jnanamisra bhakti (knowledge and wisdom oriented devotion) 
was growing up symbolizing Sri Jagannath. Chaitanya brought a complete 
fusion of sraddha bhakti and jnanamisra bhakti. Chaitanya realized that the 
Jagannath worship was developed upon the integration of Buddhism, Jainism, 
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Rama and Krishna worship. Even the panchasakhas who were great oppo- 
nent to idol worship did not find any distinctive differences between sunya 
(non-existent), alekh (which is not to be written), and the wood carving 
images of Lord Buddha or Lord Jagannath. The panchasakhas also became 
Chaitanya’s disciples to start with, but it was not to be the final imprint. 
Honestly speaking, their spiritual knowledge should not be marginalized in 
terms of Odissi rather it should be called as jnanamisra bhakti marga or 
yogachari bhakti marga or Jagannath Dharma. 


The chief exponents of Odissi Vaishnavism were the panchasakhas. 
They were Balaram Das, Jagannath Das, Achyutananda Das, Jasobanta Das 
and Sisu Ananta Das. As there is no proper historical evidence found to 
prove the contemporaneity of the panchasakhas with Chaitanya, an intellec- 
tual difference would obviously arise amongst the serious scholars. In Bengali 
Santha literature like Chaitanya Charitamrita and Chaitanya Bhagabata, there 
is no reference to panchasakhas. But in Achyutananda'’s Uday Kahani and 
Sunya Samhita and in Jasobanta'’s Chaurasi Ajna, a vivid description on 
panchasakhas is found. Balaram Das, who is considered as the oldest one of 
the panchasakha group belonged to Vishnuswami cult, believed in 
Krishnamantra, Ajapa Japa, Tarakanama and in concentration and medita- 
tion. Similarly, Atibadi Sampradaya’s Jagannath Das was the follower of 
Jagannath Radhamantra, Anakara Japa, Harimandira tilaka, and Jnana 
samadhi. Nimbarkapanthi oriented Achyutananda Das carried out his medi- 
tation through reciting rajamantra, sunya mantra, sodasa prema nama, turiya 
samadhi putting harimandira mark over his body. Jasobanta, who was a 
follower of Madhavacharya, practised samasaha samadhi by putting 
harimandira mark on forehead and tilaka mark on the half of the nose through 
reciting shyama mantra Avanamantra, prema panchakshara nama, etc. Sisu 
Ananta, a follower of Ramananda practised his meditation after putting urddhva 
pundarika tilaka mark and reciting Gopal mantra, ekakshara mantra, etc. A 
biographical sketch of the panchasakhas is mentioned below. 


Balaram Das 


Odisha’s Valmiki Balaram Das was a contemporary of Kin 

Deva who ruled Odisha from AD 1497 to 1538. Balaram irs 
writing that he finished Vedantasara Gupta Gita during the 17 regnal year of 
King Prataprudra Deva. So also, further he throws light on Dandi Ramayana 
that he was just thirty years old when he finished this great work ର 

scholars like Debendra Mohanty and Surendra Moharana, after makin it 
cal scrutiny over the facts, hold opinion that the date of birth of alae D 
might be 1470 or a year following between 1472 and 1476 AD Taking i 
account Achyutananda's Uday Kahani, Pundit Suryanarayan Dash 
opinion that Balaram Das was born in 1484 AD. He was born to Cs 
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Mahapatra who was serving as a minister in the court of King Prataprudra 
Deva. His mother’s name was Jamuna. Further he claimed himself to belong 
to a sudra community. Regarding the birth place of Balaram Das, it was still 
in obscurity. When a group of scholars relying on the statement of Purusottama 
tara ghara (his house is at Purushottama) found in the Ramadasa’s Darddhyata 
Bhakti claimed Puri as his birth place. Other group of scholars using Isvaradasa’s 
Chaitanya Bhagabat considered it at Jajpur. As he always remained engrossed 
in nama samkirtana, he was usually referred to as Matta. 


It is noted from his writings that he was highly educated. In his writ- 
ings, the impact of Veda, Vedanta, Gita, etc. were noted. Like Sarala Das, he 
tried to revolutionize the Odia mind by breaking down the traditional ethos 
that sastric studies were exclusively prohibited to the sudras and it was a 
great offence for the sudras to write down Puranas. He was referred as 
Sudramuni which is known from his writing Gita Abakasa, the last chapter of 
Bhagabat Gita that states that in one occasion, when discourses were going 
on Vedanta at Muktimandapa at Puri, the pundits present there caught hold 
Balaram Das who was sitting there on the guise of a brahmin and accused 
him of listening to the Gita being a sudramuni. His absolute devotion and 
strong determination made him to be worshipped by King Prataprudra Deva. 
It is known from his treatises that he made King Prataprudra and all other 
present audience to be wonderstruck through his charismatic power by mak- 
ing an illiterate eligible to recite the Vedanta in his mouth. As Balaram Das 
became closer to Chaitanya, he initiated Jagannath Das with the Vaishnava 
mantra as his spiritual preceptor at the instruction of the latter. Prataprudra 
was so much impressed with Balaram Das’s profound knowledge and wis- 
dom, strong devotion and super powers that he recognized him as guru of 
gurus, i.e. Paramaguru (the great teacher). 


Balaram Das led a household life with his wife and children. But after 
getting initiated he left his home and started to live in Gandharba Math near 
Banki estuary. There was no friendship between Balaram Das and Jagannath 
Das before they came in contact with Chaitanya. When Jagannath Das was 
entitled as Atibadi by Sri Chaitanya and declared as an incarnation of Radha, 
Balaram Das decided to make friendship with him. In Jagannath Charitamruta, 
a controversial statement was obtained saying in one time that Balaram Das 
put a namaskara to Jagannath Das while in the other it was mentioned that 
Jagannath Das put a namaskara to Balaram at his very sight. 


It is a well-known fact that Balaram Das’s unblemished love and abso- 
lute devotion brought a stagnation to the moving process of Nandighosha 
during car festival and Lord Jagannath went in person to sit on the sand- 
made car drawn by Balaram on the bank of the sea. The story corroborates 
to the fact that Balaram Das was thrown out from Lord Jagannath’s car by 
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the Daitapatis because of the marked physical impurities which he carried out 
directly from a prostitute’s house. Insulted Balaram ran away towards Banki 
estuary where he drew the pictures of Lord Jagannath and put them in a 
sand-made car and remained seated in deep meditation. When it was found 
that the Nandighosha car was not moving forward by applying heavy force, 
then King sought refuge in Lord Jagannath and he was instructed to beg 
pardon to Balaram Das. The car would not move so long Balaram Das would 
sit on it and instruct it to move on. Similarly, another story is also in vogue 
describing the intimate relationship between Lord Jagannath and his devotee. 
In one occasion, Balaram Das holding the golden jar was accompanied by 
Lord Jagannath on his Sri Lanka trip. After returning from Lanka, Balaram 
forgot to keep the golden jar inside the temple. On the next day when a 
search was made for the golden jar, Balaram returned it narrating the previ- 
ous night’s events. When it was not believed, he told the king to see the 
presents consisting of devanga vastra, black jasmine garland, pearl neck- 
lace, given to Lord Jagannath by Bibhishana. The King found the same. 


There is also another story about the dispute between Goddess 
Mahalaxmi and Balaram. It is told that Balaram never paid homage to Mother 
Mahalaxmi, rather he criticized her as a squint-eyed lady. Goddess Laxmi out 
of anger cursed him saying that he would die in a very lonely place which is 
far away from Srikshetra. So Balaram Das left Puri and lived in Ebaranga 
Math in Gopa which was 20 miles away from Puri. When Balaram Das knew 
that his death was at hand, he started a journey towards Puri. But on the 
way he fell down and prayed to Lord Jagannath. When Jagannath left his 
ratna simhasana, Laxmi also accompanied him to tease Balaram. Balaram 
replied that where She and Jagannath would remain present that place would 
be Srikshetra. “In Birata Gita, Balaram Das begins by saying that this has to 
be perceived as the bada deula and then proceeded to fix up features like 
Nandighosha with its sixten wheels, the bada danda, the sacred twenty-two 
i to portain and the Atharanala in the various areas of the human 

ody. 
Jagannath Pas 


Jagannath Das was born to Bhagaban Das and i i 
resident of Kapileswar Sasan of Puri district As it is pee Gr ର 
Das was just 18 years old when Chaitanya visited Puri. It is ph th 
might have been born around C. 1492 AD to 1493 AD. According to Dib 
Das'’s writing, Jagannath Das was born on 8 day of full-moon night ¢ 
month of Bhadraba. The ear-piercing ceremony and the sacred thr 
emony were held during fourth to eighth year. He mastered o rc 
Vedanga, Amarakosha, Vyakarana, Nataka, Ramayana, Mahabh 
He refused to get married and concentrated on higher studies His 
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a Purana reciter inside the temple of Lord Jagannath. Unfortunately, he re- 
ceived a premature death. His mother was used to listen to the chanting of 
Bhagabata inside the temple where the reciter was to translate it into Odia. 
But one day, as his mother could not pay the honorarium asked by the 
reciter-Panda, she was insulted. It touched Jagannath’s mind, who took a 
vow to translate Bhagabata into Odia language in a very plain and lucid man- 
ner. He did it and everyday he used to sit near Bata Ganesha and read 
Bhagabata in a very melodious tone with explanatory notes. It touched the 
very heart of the devotees who came to pay visit to Lord Jagannath. Even 
Sri Chaitanya was pleased with his critical evaluatory notes. He asked some 
intricate questions to Jagannath Das which were well explained in a narrative 
form. Chaitanya was so pleased that he bestowed on him with the title 
‘Atibadi Swami’. Chaitanya and Jagannath became closer to each other. 
Jagannath received Vaishnava dharma from Balaram Das at the instruction 
of Sri Chaitanya. As there is a belief that Lord Jagannath is the fusion of 
Radha and Krishna, So Chaitanya and Jagannath Das were considered as the 
incarnations of Krishna and Radha, who used to live together. Swami and 
Prabhu were the terms used by Chaitanya and Jagannath for calling each 
other respectively. They became so close to each other that the Bengali 
devotees of Sri Chaitanya left Puri for Nadia. 


Chaitanya’s intimacy with Jagannath Das became so deep that the 
Bengali devotees denounced to return to Puri. On request of Sivananda Sen, 
Sri Chaitanya agreed to go to Bengal in order to return back the Bengali 
devotees. He requested Jagannath Das to accompany him. But it was 
refused on the ground that as Jagannath Das was the bone of contention of 
the dispute, it would be wise on his part not to go. So Sri Chaitanya dropped 
the idea of going to Bengal and instructed Jagannath Das to write a mes- 
sage. Jagannath wrote a letter which consisted of 8 s/okas and it was send 
the Bengali devotees. Instead of returning to Puri, they returned back to 
Bengal preaching the s/okas in the letter as Sri Chaitanya’s sikshastaka. 


Jagannath Das was used to remain in submerged and sub-conscious 
stage while reading Bhagabata. He was considered as an incarnation of Radha 
and he found hardly any difference between him and a woman. A story 
narrates how he was embraced by the ladies of the harem while reading 
Bhagabata which was first caught hold by the ministers and then by the king. 
He was imprisoned. Jagannath Das prayed to Lord Jagannath to save his 
honour. Next day, surprisingly he was transformed into a beautiful woman 
which was reported to the king. When the king along with his ministers came 
to examine him, he told that he would like to feed with milk from his breast 
to anybody who would come with bearing a child's mind. It was told that 
Ananta bearing the mind of a child was fed milk from his breast. Since then 
Ananta was known as Sisu Ananta. I 
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Another legend runs saying that in every mid-night two young beauti- 
ful damsels were visiting the house of Jagannath Das. They did all sorts of 
household work starting from cleansing the household articles, cooking and 
bed-making, etc. Jagannath Das clarified the doubt of the king saying that 
they were Visakha and Lalita of Nityasthali, who bearing the name of Medha 
and Sumedha came to this earth to spend some time with him as he was the 
incarnation of Sri Radha. Jagannath Das proved the omnipresence of Lord 
Jagannath. It is told that the king gave a piece of valuable and beautifully 
scented sandal wood which was presented to him by a marine trader to 
Jagannath Das for Lord Jagannath’s use. Jagannath Das, instead of applying 
the sandal paste on the body of Lord Jagannath, applied it on his wall. In 
answering the king’s query, he replied that since Lord Jagannath remained 
present everywhere he preferred to paste it here. If any doubt would arise, 
the king must go to the temple and see the paste on the body of Jagannath. 
To his surprise, the king found the same sandal paste on the body of Lord 
Jagannath. 


The name of Jagannath Das became household name for his Bhagabata 
which is even today recited in almost all the houses of Odisha. Bhagabata 
Tungi carries the tradition since that period. 


Achyutananda Das 


The era of the emergence of Santhakabi Achyutananda is described by 
Brajamohan Mohanty as the era of disintegration in the religious life of Odisha. 
Due to the influence of Chaitanya, who preached Vaisnavism which was pa- 
tronized by king Prataprudra Deva, the war loving heroic Odia people leaving 
their traditional war practices remained involved in organizing and celebrating 
nama samkirtana (utterance of Harekrishna Harerama). It really made Utkal 
the land which extended from the Ganges to Godavari, only to be confined 
within Puri and Khurdha. Regarding the birth of Achyutananda, a legend runs 
saying his father Dinabandhu Khuntia and mother Padmavati remained issue- 
less for a long period after their marriage. So they came from village Tilakana 
situated nearby Nemal of Cuttack district to Puri to pray Lord Jagannath to 
be blessed with a child. There are some opinions mentioning that Dinabandhu 
Khuntia served as a watchman holding cane in his hand in the temple. Others 
opine that he dedicated himself in the service of Lord Jagannath as 
Chhamukarana. Lord Jagannath was pleased with them and offered them a 
boon saying when in the next day they would pray Him from the back of 
Garuda stambha, they were supposed to see a child in His hand who was 
likely to be born as their son. Next day, while they were praying they saw a 
child in the lap of Jagannath who vanished immediately. Then they returned 
to their village Tilakana. After some days his wife delivered a child on the 11 
day of full-moon night of the month of Magha (January-February). A contro- 
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versy arose regarding the date of birth of Achyuta. Amidst the controver- 
sies, his date of birth might be assumed from 1490 to 1500 AD. He himself 
mentioned in his writing Sunya Samhita that he was born in a very poor 
family where food was in scarcity. He mentions: 


Tilakanare muin janam lavili kehi na chinhile more 
Agani bolita mata dakuthanti anna na milai ghare // 


It means- “I was born in the village Tilakana and nobody recognizes 
me. My mother called me Agani. There is scarcity of food in my house.” He 
was born in a Karan family which is mentioned in Isvara Das’s Chaitanya 
Bhagabata. During his childhood, he was called as Anam/ Agadi/ Ananta/ 
Agani, etc. 


A strange thing was happened when his father sent him to be taught 
by Mativansa Avadhana (professional and hereditary teacher of a village) 
with proper honorarium. When Avadhana drew three circles saying to pro- 
nounce ‘Brahma, Visnu, Mahesvara’, immediately Agani told that it was a 
vacuum, a great vacuum, a vacuum from a vacuum. Though the Avadhana 
could not follow what his great pupil said, but he found that Agani was not 
paying attention to reading. He reported it to his father. After some days he 
went to Puri with his parents to see Rathayatra. There they met Sri Chaitanya. 
Sri Chaitanya was very much impressed with Agani at the very first sight. So 
he instructed Sanatan Gosein to initiate Agani in Vaishnavite doctrine. Next 
day he was initiated and henceforth he was renamed Achyuta. Then they 
returned to their village where he spent his days in deep meditation. 


A dream in the night changed his life and he left his home and came to 
Puri where he met Sri Chaitanya during the car festival. Sri Chaitanya ad- 
vised him to go on a pilgrimage to different parts of India which was con- 
ducted immediately. After returning from pilgrimage he met Sri Chaitanya 
who asked him about his experiences. Achyuta replied that there was one 
great supernatural spirit which bore different names and definitions in differ- 
ent places but integrated everyone into a common coherent bond which was 
indestructible, inviolable and inseparable. He was present in person in you to 
preach his doctrine. This answer satisfied Sri Chaitanya who told him to preach 
the name of Krishna. Achyuta stayed at Puri for some time and hence due to 
the mercy of Lord Jagannath the poetic spirit developed in him and he com- 
posed a number of poems here. The principal source of his poetry was Lord 
Jagannath himself. Deriving the sources from Veda and Vedanta, he com- 
posed poems like Nirakara (one who has no shape) and Sunya (emptiness). 


He was granted a piece of land at Banki estuary to construct a monas- 
tery there. He constructed a matha there which was named Gandharva Matha. 
Then being instructed by Jagannath he set out to collect the disciples. Ac- 
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cording to a legendary tradition, he rescued a cowherd man from the wrath 
of eck ooh his divine power. With that cowherd man he 0 
Jajpur where nama samkirtana was organized. He invited Jagannat as to 
preside over that Rahas Samkirtana. At the end of the samkirtana, he went 
to Puri to fetch Mahaprasada to feed the people through the manayana (the 
vehicle that remains present according to the wish). Then with his samkirtana 
troupe he went to meet jasobanta Das another exponent of Panchasakhas 
of Village Nandigrama of Adhanga. There, a rahasa samkirtana was carried 
out for three days to which place Jasobanta’s brother-in-law Raghuram 
Champatiray came with his family members for listening. Champatiray’s 
daughter was so pleased with Achyuta’s nama samkirtana that she expressed 
her will to get married with Achyuta. Achyuta refused this proposal saying 
that this would be unethical for a brahmachari. It was told that as that girl 
prayed Lord Jagannath, He in a dream told Achyuta to get her married and 
the marriage was performed. Then he returned to Puri and gradually his fame 
spreaded everywhere and people from different parts of Odisha flocked to 
him. His popularity reached at the zenith which created a jealousy in the 
minds of Gaudiya Vaishnava followers. He spent few days at Ranapur at the 
request of the ruler of Ranapur. As he was satisfied with the devotion and 
service of King Padmanabha and his queen, he advised the king to organize a 
Harivamsa Parayana citation to gain a child. So it was done and the king was 
blessed with a son. During his sojourn at Ranapur, he translated the seven 
volumes of Harivamsa into Odia language. It was told that due to the in- 
struction of Lord Jagannath he left Puri and established his matha at Nemal 
near his birth place. Critics viewed it in different manner saying that it was a 
trick of Gaudiya Vaishnava who realized that the presence of Achyuta at Puri 
would definitely disintegrate their importance. 


He raised his voice against the caste system and against the brahmanic 
hegemony. To elevate the position of cowherd and fishermen he wrote Gopal 
Ogala and Kaivarta Gita. He gave a proper definition of the sudras which 
means the sevaka (one who serves others) and explained that a sudra he 
was no way inferior to others. He wrote a Malika predicting the misfortune 
calamities, destruction to be followed by another due to the spread of ram- 
part corruption, torture, exploitation, zealousy, injustice, immorality and un- 


ethical activity, etc. It seems that he adopted sudra consciousness for which 
he wrote: 


Nahin mora vipra varne asha 
Kshatriya Vaisyare nahin varasa 
Sanhele mana sarua hoi 

Tahun Achyuta je sudra bolai 
Sudra varnare seva prapta hue 
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Ahamkara nahin sudrara dehe 
Seva bhaktire golak milai 

Yauu pade chau varga ye thai 
Tini varne mukti nahin je bhakti 
Moksha patha kahe Dina Achyuti. 


Translation: Iam not interested in Brahmins. I have no faith and confidence 
in the Kshatriyas and Vaisyas. If you will be marginalised due to the birth of a 
particular caste who are only confined and meant for themselves then your 
mind will be blocked. And this is the reason Achyuta claims himself a sudra. A 
sudra is fortunate enough to serve others. A real sudra is free from ego. One 
realizes God through his service and devotion. Sudra is the real expression 
and composition of the four varnas. And in other three varnas, there is no 
bhakti and no salvation. And the real! salvation process is told by Achyuti. At 
Nemala he left his mortal body. 


Jasobanta Das 


Jasobanta Das is one of the outstanding members of the Panchasakha 
group. He was born in Adhangagarh which was situated five miles away from 
the riverbank of Devi near Anakhia in the Jagatsinghpur district. His father’s 
name was Jagannath Mallick and mother’s name was Rekha Devi. He be- 
longed to Kshatriya community and after being initiated into Vaishnavite doc- 
trine, he was surnamed as Das. It is difficult to trace out the exact date of 
birth of Jasobanta. Some scholars opine that he was contemporary to 
Jagannath Das and probably born at the same year. But others, relying on 
Achyutananda’s Uday Kahani assumed that he was probably born in 1486 
AD. As his parents were virtuous and men of moral character its impact fell 
upon Jasobanta who left this mundane world at the age of twelve and roamed 
around India on pilgrimage to different places. He met Sri Chaitanya at Puri 
and there he received the dikshya from him. After staying some days there 
he returned to his village and married to Anjana, the sister of Raghuram 
Champatiray, the then Zamindar of Adhanga. Raghuram constructed a beau- 
tiful monastery for Jasobanta and also donated some land to this monastery 
for its maintenance. This matha is still under the possession of Jasobanta’s 
legal heirs for generations and in every 6™ day of full-moon night of the 
month of Magha which is called as Odhanisasthi, a fair is organized to cel- 
ebrate the death anniversary of saint Jasobanta. 


A lot of legend is associated with the life of Jasobanta. It was told that 
once he took a journey along with his disciples to Puri and on the way ob- 
structed by a brahma rakshasa (gigantic monster). But he was calmed down 
by Jasobanta and at the instruction of the saint, he became the path finder 
leading the disciples and Jasobanta towards Puri. This news spreaded quickly 


643 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


creating panic in the minds of the village people who left their homes and 
hearth on listening the advance of the giant monster and gradually this news 
also reached to King Prataprudra Deva at Puri who proceeded along with his 
ministers and officials to greet and welcome Jasobanta. They also saw the 
monster walking near Atharanala. At the request of the king, Jasobanta in- 
structed the brahma rakshasa to stay at Gundicha temple for looking after 
its maintenance. So it is believed that this brama rakshasa lives their as 
babana bhuta (dwarf demon) and during the car festival when the lords 
stayed there for nine days, this babana bhuta or brahma rakshasa leaves the 
temple and once again returns when the deities return to Srimandira. Jasobanta 
Das wrote a number of books. They are Siva Svarodaya in Sanskrit, 
Premabhakti Brahma Gita, Govinda Chandra Tika, Siva Svarodya and Rasa 
in Odia. Besides he also enriched Odia literature by writing a number of prayers 
and malikas. It is told that out of 750 disciples, Sudarshan Das wrote a very 
valuable treatise known as Chaurasi Ajna which is divided into 84 chapters. 
This treatise gives a very good illustration of Jasobanta’s miraculous power. 
It is mentioned in the treatise that once Jasobanta’s pregnant wife made a 
desire to eat non-vegetarian diet and a smell of non-vegetarian foul started 
to be emitted from the Mahaprasada of Srimandir. Jasobanta saved the tem- 
ple officials from getting punishment by telling the truth to the king. On one 
occasion to examine Jasobanta, the king holding some dust in his palm asked 
him to tell what it was. Immediately Jasobanta replied that it was gold. And 
surprisingly when the king opened his palm he found the gold. 


Sisu Ananta Das 


The youngest sadhaka of the Panchasakha group was Sisu Ananta 
Das. He was the founder of the Sisu community. He was born in Balipatna of 
Puri district as a son of Kapila Mohanty and Gauri Devi. He was probably born 
in 1493 AD. He spent his saintly life at Khandagiri near Bhubaneswar. Legend 
says that he was directed by the Sun God to be initiated into Vaishnavite 
doctrine by Chaitanya at Konark. So he went there and received Vaishnava 
diksha with Surya Ekakshara Mantra from Sri Chaitanya. He was taught one 
thousand s/okas by the Sun God as a result of which he composed Malikas. 
Legend already runs that as he was fed milk by Jagannath Das like a child, he 
was called Sisu Ananta. He has many disciples out of which Siddha Baranga 
and Hamsa Das were his favourites. Siddha Baranga established his matha at 
Jagatsinghpur whereas Hamsa Das settled down at Tentuliapada village of 
Cuttack. Siddha Baranga wrote a treatise known as Brahma Kundali. It is 
difficult to trace the exact date of death of Sisu Ananta Das. 
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Holy Pilgrimage of Guru Nanak to Puri 


Prof. Jagannath Mohanty 


Srikshetra Puri is the abode of Sri Jagannath, Lord of the Universe and 
has attracted the pilgrims of all sections of the society irrespective of all 
religions, castes, and colour. It is also regarded as the centre or site for 
salvation of all human beings, who suffer from sorrows and sufferings in this 
world and seek to get salvation. That is why, through ages pilgrims pay visit 
to Puri. Among them most prominent ones are Adi Sankaracharya, Ramanuja, 
Nimbark, Nanak, Kabir, Vallavacharya, Srichaitanya and many others. Puri is 
the most popular spiritual centre of peace and tranquility in the country. It is 
observed by David Smith (1868). “The city of Puri is anything but a heaven 
upon the earth.” 


The daily rituals, fairs and festivals are so peculiar and interesting that 
the pilgrims from all corners come, enjoy and adore the deities and pay 
homage by worshipping them. The world-famous Car Festival of Puri, with its 
most colourful cars, the rich rituals performed on various occasions, the 
Gajapati King sweeping the chariots himself is quite wonderful. The demo- 
cratic and socialistic practices are prevalent in the Srimandir administration. 
The greatness of Lord Jagannath has been ever eulogized by all devotees, 
saints and sanyasis. 


Guru Nanaka was enlightened about the greatness of the deities and 

came to Odisha with a purpose to have “darshan” of Lord Jagannath. In 

1506, he at the age of 36/ 37 reached the soil of Odisha. He arrived at 

Bhadrak where the settlement records give evidence of his coming and stay- 

ing at the Sangat village of Bhadrak district. There Nanakjee organized “a 

Guruka /unger (Community Kitchen in the honour of Guru) and mass prayers. 

In the Revenue record a plot is known as “Nanak Diha” (a field in the name of 
Nanak) on which people built a cottage. Nanak’s village has been mentioned 
by a village poet in his writings. The name of the poet was Bansi Ballav 
Goswami. Besides, in the writing “Bhadra Kali Janan” contemporary poet 
called Rajaballav Mohanty is mentioned. Even Guru Nanak himself has de- 
scribed in his “Japajee” about his experience at Sangat. Then he set his jour- 
ney to Srikshetra vis Cuttack. It is said that he was received by the Gajapati 
king and then taken to Puri Sea-shore at “Swargadwar. He traveled nearly 
50,000 miles on feet during his pilgrimage. Guru Nanak was very much im- 
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pressed with the holiness of the Puri Purusottam and greatness of Lord 
Jagannath. He preached universal love and sympathy that he enjoyed there. 


Nankajee’s greatness was shown and realized by two of his disciples 
named Mardava and Bala who took shelter on the beach of Puri. They felt the 
pinch of thirst and prayed for getting drinking water which was made avail- 
able to them through blessings of Nanakjee. The hole dug on the shore is still 
preserved and a matha has been set up nearby, which is known as Bauli 
Matha. Similarly, Mangu matha was established near Singhadwar (Gate of 
Heaven). This matha is said to belong to Nanak panthis. It is also mentioned 
by J.S Armstrong, Magistrate to the Commissioner, Odisha Division in about 
its location, in the year 1873. Two of his disciples called Mangu and Gaddar 
from among Punjabis who established this Mangu matha. It is also told that 
Raja of Puri made an endowment in the honour of the saint and built some 
cottages there. The Gajapati Raja also granted the right of Chamar Seva or 
Mayur Panchhi Seva to be rendered by the Mahanta of the matha. The total 
area of the plot on which the matha was established was 11 gunthas and 21 
biswa, amounting to Rs.12,895/-. 


In the year 1868, David Smith, Sanitary Commissioner of Bengal re- 
ported that the Punjabees came to Puri walking on foot about 2000 miles 
for long six months. They used to stay at Puri a day or two and walked back 
home happily. The Nanak panthis were attracted to Lord Jagannath after 
Nanak'’s journey to Puri Dham. Raja Birakishore Dev granted a Sanand allow- 
ing Chamar Seva to the Mongu matha in the 1€™ century. Guru Nanak'’s 
association with Mangu matha and Galua matha have made them sacred 
which bear evidence of Nanakaji’s coming to Puri and his deep reverence for 
Lord Jagannath. 
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Salabeg, the Great Devotee of Lord 
Jagannath and the Saintly Poet of Orissa 


Prof. Jagannath Mohanty 


Salabeg hailing from a Muslim father was not allowed to enter into 
Srimandir at Puri. But was extremely devoted to Srikrishna and Sri Jagannath 
and composed a large number of devotional songs for them. His father was 
a Mughal Subedar and mother a Brahmin widow. In one of his Bhajans (de- 
votional Songs) he has given his identity in an humble way “I am a yavan” 
(Muslim). My father is the son of a Mughal and my mother the daughter of a 
Brahmin. I am born in such a family that the Hindus do not even take water 
from me. However, nowhere he has mentioned the name of his father or 
mother. 


It is also revealed that possibly this Lalbeg was famous Quili Khan who 
was appointed (1607, May 30) Subedar of Bengal which included not only 
Orissa but also Assam and North-Eastern area, as such the whole Bengal 
was a great province. During his tenure as Subedar. Cuttack was the main 
centre of administration and one day Lalbeg was going to Puri on the horse- 
back, he happened to see the enchanting beauty of a Brahmin widow and 
forcibly married her, who subsequently gave birth to Salabeg at Cuttack and 
Lalbeg died on the 27 April, 1608. As a very strong Subedar he must have 
invaded many Hindu temples including Sri Jagannath Temple, Puri. Most prob- 
ably Salabeg and his mother were neglected but his education was properly 
taken care of by his mother. 


Salabeg like his mother adjusted with Muslim customs, but worshipped 
Sri Jagannath most fervently. He visited Mathura, Brindavan and other holy 
places and enjoyed Rasalilas and the prevalent Vaishnavite Bhajans, Kirtans 
and Jananas. There is a saying which indicates the depth of his devotion to 
Lord Jagannath. On the way back to Puri Salabeg fell ill. It was the time of 
Rath Yatra and Salabeg prayed “O Jagabandhu my master. You please wait 
for me in your Rath till I return”. Actually there was an accident and the Rath 
had to be detained on the grand Road (Bada Danda). It shows the love and 
affection of the Lord for the Bhaktas like Salabeg. 


| Salabeg himself composed many devotional songs in the form of 
Bhajans and Janans. All these hymns and prayers were dedicated to Sri 
Skrishna and Sri Jagannath. Most of his compositions are so sweet and me- 
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lodious that they have been in vogue in our literature and music over centu- 
ries. Some stanzas of his immortal poems may be taken as examples- 


“O, Jagannath I am not asking for anything 
not wealth, nor kith and kin 
I seek only a handful of sand from Saradhabali. 
I do not want to see any other face except yours” 


His deep attachment to Srikrishna is evident. He always expressed his an- 
guish to see and spend at Mathura and Vrindavan. In one poem he has 
penned, 


“As long as I am living, I shall go to Brindavan 
And shall see Sri Madhusudan. 

I shall take bath in Radgakunda and Shyamkunda 
And shall go round the hill Gobardhan. 

I shall gladly drink the water of the river Yamuna 
So that I shall enjoy salvation.” 


Salabeg’s deep devotion has also been evident in another hymn as follows. 


“This is my humble prayer, O the God of poors 

Let my mind be engaged always in your service 

I may be deprived of my food and cloth 

I will be happy looking at the Neelachakra flag at the peak of the temple. 
O, Lord of the Universe, don’t be cruel to me” 


Although the prayer songs of Salabeg seem to be similar in theme, but 
in language, emotions, rhymes and rhythms these are diverse and multi- 
coloured. The intensity of devotional feelings are so great that these are very 
much enchanting as well as captivating. 


Salabeg is a very ebullient poet of deep devotion, sympathy and hu- 
man understanding. He is a staunch devotee of Sri Jagannath and Srikrushna. 
He does not belong to any particular sect, caste or community, He is a 
universal preceptor, a great cosmopolitan, a passionate devotee, an extraor- 
dinary lyricist and a liberal saint. His concern, fellow-feeling and strong sense 
of dedication to Srikrishna and Sri Jagannath are incomparable. Lastly, his 
contribution to the growth of spiritual Oriya literature and secular Oriya tradi- 
tions and culture is outstanding and memorable. 


J 
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Madhwacharya and Nimbarka 


Tapan Kumar Satapathy 


Madhwacharya 


Madhwacharya was born in 1199 AD and passed away in 1728 AD. 
(I) He was born in Padujakhetra. His father was Narayan Bhatta and mother 
was Vedavati. Since they were ardent worshippers of lord Vishnu, they 
named the child “Vasudeva”. His primary education covered Vedas, 
Vedanta’s and Upanishads and at the age of twelve years he mastered the 
knowledge of all scriptures with authority. Soon he embraced sanyas 
dharma and his name was changed to “Ananda Tirtha Madhwa” or popu- 
larly “Madhwacharya”. He started for pilgrimage to all the important shrines 
in India and thus visited Rameswar, Srirangam, Badrinath, Dwaraka, Prayag, 
Naimisharanya, Kashi, Gaya and finally Puri. At Puri Tribikramachrya be- 
came his disciple denouncing Adweitabada. His son Narayancharya had 
written a book called “Madhwa Vijaya” form which the detailed life and 
work of this great saint are available. 


The principal monastery of Madhwacharya is at Udupi in Tamil Nadu. 
There are nine associate shrines in Udupi which are managed by nine sects. 
In Madhwa descendancy we come across some eminent disciples like 
Padmanava Tritha, Narahari Tritha, Madhabendra Puri, ISswar Puri, Nityanda, 
Sri Chaitanya, Adweita, Srinibas and Gadadhar. During his life time 
Madhwacharya denounced Adweitabada and preached Dweitabada. He also 
had composed commentaries and annotations on Bhagabat Gita, Brahma 
Sutra, Vishnu Puran and 10 major Upanishads. His commentaries on Rig 
Veda is uncommon in philosophical terms, other major works are Tatwa 
Vivek, Mayabada khandanam, Karna Nirnaya, Vishnu Tatwa Nirnaya, Nyaya 
Vivarana, Tantrasara, Sadachar Smruti, Bhagabat Tatparjya, Jati Pranaba 
Kalpa, Artha panchaka, Pramana lakhyanam etc. 


The Dweitabada of Madhwacharya had a profound influence on con- 
temporary society in Odisha in the mid 13 century. (2) Alike his pred- 
ecessor preachers Nimbarka and Ramanuja, he also extensively traveled 
the Kalingan empire. He inducted Sobhana Bhatta and Sama Shastri in 
Kalinga soil. After sanyasa Sobhana Bhatta was renamed as Padmanav 
Tirtha and Sama Shastri became Narahari Tirtha. On the direction of Guru 
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Madhwacharya Padmanav Tirtha proceeded to the main seat at Udupi 
Monastery where he succeeded Madhwa. (3) On the otherhand Narahari 
Tirtha spenr most of his life in Kalingan empire with his main monastery at 
Puri. After death of Padmanav Tirtha he succeeded the Udupi seat. Ananda 
Tirtha Madhwa alias Madhwacharya visited Kalinga during the reign of 
Narasighadeva-I. Narasighadeva-I is remembered in the golden annals of 
history as a builder who built the famous Sun Temple at Konark, Khirachora 
Gopinath Temple at Remuna, Lord Chandrasekhar temple at Kapilas and 
Lord Nrusinghanath temple at Simachalam. The 1252 AD Srikurman in- 
scription of Narasinghadeva-I indicates royal grants to Vasudeva Jatindra 
identified as Madhwa. (4) Madhwacharyas dominance at Srikurmam con- 
tinued for a considerable period upto Padmanav Tirtha and Narahari Tirtha. 


(5) 


The religious influence of Madhwacharya was spread in Odisha con- 
siderably by Narahari Tirtha. By birth he was the son of a minister of king 
Narasinghadeva-II. Narahari also became a minister for long 20 years 
under Bhanudeva-I and Narasingha Deva-II form 1260 AD to 1280 AD. 
We come across the first mention of Narahari Tirtha in an inscription in 
1264 AD. (6) As many as nine inscription at Srikurmam describe the life 
and works of Narahari Tirtha both as a scholar and a minister of uncom- 
mon wisdom and wit. His royal patronage was primarily responsible for 
extensive spread of Madhwas preaching’s in the vast Kalingan Empire. 


There are a lot of rituals associated with different monasteries. In 
Madhwa- Gaudiya line shrines like Naga math, the only math of Jiba 
Goswami in Odisha, is an important monastery. Kunja math was estab- 
lished by Shymanandap ravu. Another eminent Madhwa Gaudiya vaishnab 
and contemporary of Sri Chaitanya namely Sri Narahari sankar estab- 
lished Visakha math in Markandeswar sahi of Puri. Madhwa Gaudiya maths 
have proliferated in Puri after Sri Chaitanyas popular preachings. These 
maths include- Radhakanta math, Radhashyma math, Jhanjapita math, 
Nandini math, Siddha Bakula math, Haridas samadhi math, Gopalji math 
etc. maths of Gaudiya mission and ISKCON also claim to be the descend- 
ants of Madhwa in their Guru parampara. 


Although some followers of Chaitanya consider him to be a sepa- 
rate incarnation of Radha and Krishna they associate him with Madhwa 
descendancy. Others don not essentially agree to it and they consider 
Chaitanya as a separate identity in the philosophical world. But the exten- 
sive influence of Madhwa’s tradition in Odisha till today is well experienced 
in the spiritual society. 
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Nimbarka 


Nimbarka hails form a Tailanga Brahman family of Village- Nimbapur 
in Bareilly Dist. Of U.P. His father was Jagannatha and mother was 
Saraswati. Nimbarka (1086 AD to 1162 AD) preached Dweitadweitabada 
which means his Vedanta theory is monistic as well as pluralistic. His teach- 
ings are in from of a book called Vedanta Parjata Saurav which he com- 
posed as an annotation of Brahma Sutra. His another composition named 
Siddhanta Ratna is otherwise called Dasasloki. It exhaustively deals with 
the concept of Radha and Krishna worship. Alike former saint Sankar, he 
also traveled all over India to preach his philosophy. Soon his preaching 
echoed all over India in the spiritual world. His visit to Puri is ascribed in 
between 1140 AD to 1150 AD. During this period he established Radha 
Ballav math. 


Nimbarka’s ideology was best propagated by a set of well organ- 
ized monasteries at Puri. Radhaballav math towards east of Jagannath 
temple, Ramji math of Chudanga sahi, Chikiti math near Varahi temple, 
Chaulia math of Baingandi chhak, Gopalji math, Dasabatar math and 
Dukhishyam Baba math were quite instrumental in popularizing Nimbarka’s 
philosophy in Odisha. 


Dasavatar math is very famous in the sense that it is the place 
where poet Jayadeva stayed with Padmavati and composed the world 
famous lyric Gita Govinda. During initial days Jayadeva used to stay at 
Radhaballav math. At this monastery he learnt Nimbarka’‘s philosophy and 
was inducted into the system. Nimbarka was an ardent worshipper of 
Radha and Krishna and he established Radhaballav Math at Puri. By that 
time though single worship of Krishna as Gopinath was established on 
Odisha soil the concept of Radha worship alongside Krishna was not so 
popular. It is poet Jayadeva who composed Gita Govinda sometime in 
between 1150 AD to 1170 AD. This glorious and scholastic Sanskrit work 
depicts the divine Lila of Radha and Krishna. It is very concise in form, 
lyrically heart touching, musically exquisite and yet composed in simple, 
lucid and understandable manner. As it got royal recognisation and be- 
came a part of the daily rituals of Lord Jagannath temple it attracted the 
pilgrims, scholars and devotees through out the country. Thus the wor- 
ship of Radhakrishna became very very popular and gained immense popu- 
larity. The place of residence of Jayadeva and his dancer wife Padmavati 
was later on converted to Dasavatar math by the followers of Jayadeva. 
Inside the Dasavatar math, the temples of all ten incarnations of Lord 
Vishnu are worshipped in a cluster of seven temples at present. 
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Acharya Nimbarka during his maiden visit to Puri stayed at a place 
near the Varahi temple at Balisahi beneath a banyan tree. In order to 
commemorate this, Nimbarka’s follower, king of Chikiti to Ganjam estab- 
lished Chikiti math. The deities like Radha Krishna, Jagannath, Balabhadra, 
Suvadra, Laxmi Narayan, Gopal, Nrushingha are worshipped in Chikiti math. 
In glorious past day this shrine had enjoyed various royal grants. 


Ramji math is another primitive Nimbarka panthi math which was 
established with the royal patronage of the Chauhan dynastic rulers of 
western Odisha. All rituals and sacred offerings in line Nimbarkas doctrine 
are followed here. Sri Radha Sagar Gopal and Jagannath are the principal 
deities. An image of Nimbarka is installed and worshipped in the Jagamohan. 
The lineage of his shrine is linked with Nimgaon of Vrindaban and Salemabad 
of Rajasthan. 


Both Madhwacharya and Nimbarka are towering personalities who 
are remembered for their influential preachings and spiritual grip over the 
religious followers in Odisha. 
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Devotees of Lord Jagannatha 


Dr. Ramachandra Mishra 


Vallavacarya (1479-1531 A.D.) 


Vallabha Bhatta came to Puri possibly in 1519 A.D. He was born ina 
Brahmin family of South India in 1479 A.D. Vallabha arrived at the Shrine 
of Sri Jagannatha with his mother and father in 1489 A.D. in his first 
pilgrimage, in the tenth year of his life. He set up his centre in Banaras. He 
propagated the salvation of soul though Bhakti Marga and did not deny his 
followers a worldly life as long as they remained detached from material- 
ism. He was an outstanding scholar. He was the well-known founder of 
the Pusti-marga which is mainly based on the teachings of Bhagavat. 


He had great respect for Sri Caitanya whom he called God and as 
he was very conversant with the Bhagavat and Bhakti literature. He had 
contacted Caitanya some time back at Allahabad. Vallabha made humble 
obeisance to him. Caitanya immediately came to understand that though 
Bhatta was a great devotee of Visnu, he was proud of his learning and 
that God had sent him there (Puri) to humble his pride of scholarship. So 
Caitanya at first in all humility informed Bhatta that he was not learned 
enough to combat with him and introduced him to some of his learned 
disciple. An assembly of learned Vaisanvas headed by Advaita Acarya next 
day called and introduced to Bhatta who was very much impressed by 
their Vaisnava effulgence. Soon after the Car Festival took place on which 
the master and his followers performed their grand kirtan and devotional 
dance. Bhatta was spell bound to see and hear all this. After the festival he 
went to Caitanya and told him that he was writing a commentary on the 
Bhagavat and would like to apprise some protions of it to him. Caitanya 


professed his incapability to understand such profound writin 
ferred him to Advaita Acarya. i ane 


So Bhatta went frequently to Advaita and read his 
him, but he was always rebuffed as Advaita slighted his nC 
out several mistakes in them. One day Bhatta remarked to the Acar 
“According to the accepted custom of the noble born, no wife will ନ 
the name of her husband. In your philosophy you teach that Krsna is the 
husband of all, and yet you advocate the loud uttering of His name. Is it 
not incongruous? Acarya replied : “well, Krsna is the husband of all and he 
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has commanded us all, His wives, to chant His name in the Bhagavat. 
Now no chaste wife will disobey the command of her husband. So we are 
chanting Krsna‘’s name”. To Bhatta this came like a powerful blow on the 
hood of the serpent of pride in him. 


Another day he boasted to Caitanya that in his commentary on the 
Bhagavat he had differed very much from the interpretations of Sridhar 
Svami, (a well known Sanyasi of Sankarananda Matha of Puri, a branch of 
Acharya Sankar’s Matha), the celebrated commentator on Bhagavat and 
refuted his teachings. Caitanya remarked ‘one who does not follow (her) 
Svami (husband) is ranked among harlots. 


All these experiences brought Vallabha to his senses. Reflection made 
him understand his own stupidity in assuming such an attitude of scholarly 
pride before a divine personality like Caitanya. So next day he went and 
prostrated himself before Caitanya in an attitude of true humility and was 
about to place Caitanya’s feet on his head. Caitanya checked him and said 
“you are a scholar and a devotee at the same time. When these two 
qualities are present, pride should not exist. But you say you have written 
a commentary in scorn of Sridhar Svami. 1 understand the Bhagavat 
through Sridhara Svami. He is the world’s Guru, My Guru. Going counter 
to my Guru your precious labour is all lost. So write the commentary in his 
foot steps. Give up your pride and adore Lord Krsna and you will soon 
attain to Krsna’s feet. 


Bhatta was until then a worshipper of Child Krsna. Now with the 
Master’s permission he took from Gadadhar Pundit initiation in the Mantra 
and ceremonials for the adoration of youthful Krsna in Madhura Bhava. On 
the contrary, Vittala, son of Sri Val/bha who popularized the religious faith 
of his father accepted Sri Gitagovinda of Jay Deva as a religious text for 
his sect. 


Caitanya preached the Madhura Bhava or Srungara Bhakti based on 
the relationship between Radha and Krsna to all his followers, while Vallabha 
recommended this only to a select few and presented the loving adora- 
tion of boy Krsna (Bala-Krsna-Child Krsna) to devotees in general. Vallabha 
remained a house holder till the last year of his life. His Gopal Krsna wor- 
ship was so popular in Orissa at that time that each grhasta (house holds) 
was having a Gopal! Krsna idol in the the house for worship. Perhaps a new 
bhoga (offering) in the name of Vallabha (morning tiffin) was added to the 
rituals of Sri Jagannatha Temple during his time, as the name suggests. 


Vallabha relates his category of Purusottam to Krsna. He lays down 
Maryada bhakti and Pustibhakati as the two alternate modes of devotion. 
He explains the former as bhakti for the Aksara Brahman (God in the 
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sense of an impersonal and immutable reality) and the latter as Bhakti for 
Purusottama (God in the sense of Supreme personality). These Maryada- 
bhakti and Pushti-bhakti have direct correspondence with the Nirguna (form 
less) and Saguna (specific form) forms of bhakti. 


Vallabha regards prema as the seed of bhakti and his followers 
generally interpret bhakti as a combination of prema and seva (service). 
Bhakti as seva can exist for the name (name-seva) as well as for the form 
(rupa-seva). Seva or service may be of the body (tanuja) of material 
wealth (vittya) or of the mind (Manasa). Infact Vallabhcarya represents a 
landmark in both the evolution of the Vaisnava Vedantic thought and in 
regeneration of Krsna-bhakti in the medieval period. 


Sridhara Svami 


Sridhara Svami was born in a village called Marei which was three 
kilometers away from Khiracoragopinatha of Remuna in the district of 
Balasore between 1300 - 1400 A.D. He was the disciple of Sri 
Ramakrsnananda Svami, a saint who was incharge of Mahaprabhu Candra 
Sekhar of Kapilas in the district of Dhenkanal. He was given this charge by 
Gajapati Maharaja Pratam Bhanu Dev. Later on he became the Mathadhisa 
of Sankarananda Matha of Puri founded by Acarya Sankar. After him 
Sridharasvami became the Mathadhisa of Sankarananda Matha. 


Sridhara Svami took Nrsimha mantra from his Guru and recited it 
with care. By virtue of recitation of this mantra he was able to obtain the 
power to write commentary on Srimad Bhagavadgita and Srimad Bhagavat 
Mahapurana. He worshipped Nrsimha in form of Laksmi Nrsimha, whose 
prayer is also seen in the Purusottama Mahamtya of Skanda Purna. More 
over the presiding deity of Sankarananda Matha is also Nrsimha. 


Sridhara Svami has been able to achieve the quality to write 
Bhabartha Dipika Tika by virtye of God’s grace, He himself has written in 
the foreword of his commentary that if god wished a dumb can speak, a 


lame can scale a mountain. It is all due to the krupa (blessing) of 
Paramananda. 


It happended that Sridhara Svami had to 
Bhabartha Dipika was not really accepted in the 
Sriksetra. The matter was referred to the kin 
decision. He ultimately found out a way. He 
all the commentaries on Bhagavata in the tem le i 
Jagannatha in the night after Badasimhara he: ss 
Shridhara had nothing to do. He only prayed God. 


pass though a taste. His 
beginning by Pundits of 
g. The king could not give a 
ordered his minister to keep 
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Night passed, with his prayer to the lord. The Sun rises. The sevayata 
came to open the door. Door was opened. The commentary of Sridhara 
was on the lap of the Lord. The matter was reported to the king. The King 
was very happy. He called for the Svami. He was received by the Raja 
with greetings. After that Bhabartha Dipika was accepted by all. 


Caitanya caritamria writes Vallavacarya also had written a com- 
mentary of Bhagavat. He had shown it to Sri Caitanya. But Caitanya ad- 


vised Vallava not to write another commentary on Bhagavat but to follow 
Sridhara’s commentary. 


Not only that Sridhar had to face the challenge from the pundits of 
Kasi (Banaras). It was decided that the matter should be settled in the 
temple of god Kasivisvanatha, Sridhara’s Bhabartha Dipika was kept along 
with other. In the morning it was seen Bhabartha Dipika was above all 
commentaries. A sloka was written above it. The sloka reads that Sridhara 
knows every thing by the grace of Lord Nrsimha. 


Sridhara Svami by the grace of Lord Jagannatha (who is worshipped 
as Nrsimha) could attain the height of becoming a most acceptable com- 
mentator of Srimad Bhagavat and Bhagavadgita. It is accepted by the 
followers of advaita (non-dua!) and dvaita school of Vaisnavism. An oriya 
saint could go to such height only because of the blessing of Lord 
Jagannatha. It is rightly said in Skandapurana that nothing in this world 
would be impossible if one receives the grace of Lord Jagannatha. 


Ganapati Bhatta 


Ganapati Bhatta was born in a Brahmin family in the village Kaniari 
of Karnataka state. He was a devotee of Ganapati. He was a pious, kind 
hearted and a well read person. He could know from Sastra’s that man 
can be liberated by realizing Brahma. He therefore practiced sadhana for 
realizing the same. 


Once while going through Brahma Purana he could see Brahma (by 
taking a subtle from) is worshipped at Nilagiri (Puri). Devotees who see 
him in the naked eyes are liberated from this world. They are freed from 
the cluches of Yamaraja. 


He started to Nilagiri. He crossed rivers and mountains and reached 
Nilacala. 

While coming to Nilacala he quenched his thrist by taking fruits and 
begging food from devotees. His determination helped him reach Nilacala. 
He could hear the sound of ‘Haribola’ and beating of drums from the tem- 
ple of Sri Jagannatha. When he touched the soil of Nilacala his joys news 
no bounds. He took sand from the place and put it in his forehead. He 
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could see devotees leaving Puri with Mahaprasada. Immediately an evil 
thought came to his mind. He was in a dialema, He could not believe the 
presence of Brahma in a subtle form at Puri. Had it been so people would 
not have returned with their physical bodies from the temple. 


He wanted to go back from Nilcala. But he did not like to return to 
family life again as he had renounced it. Therefore he wanted to end his 
life by taking poison. He waited till night. 


Sri Jagannatha could realize the pains of Ganapti Bhatta. He ap- 
peared before him in the form of a Brahmin. He asked Ganapti about his 
displeasure. Ganapati replied “I could read from Brahma purana that, Brahma 
by taking subtle form sits in Nilacala. But when I see people leaving this 
place in physical bodies, it put me in difficulties.” 


Sri Jagannatha replied “Ganapati, Bhagaban is Kalpa Taru. He acts 
according to the wish of his devotee. If a devotee wants to live in his 
physical body, God also grants the same to him. If another devotee wants 
to be one with him he also fulfills his wish. God will cherish the desire 
which the devotee has in his mind. You do not disbelieve the presence of 
Brahma. Go and see the Lord”. 


Ganapati Bhatta could realize his mistake and proceeded towards 
the temple. He reached Simhadvara, entered in to the temple. The day on 
which he reached was the birthday of Sri Jagannatha. Three deities were 
placed in the Snana bedi (Bathing platform) for Snana Yatra. Ganapati 
Bhatta could see the deities in Snana Mandapa. He was astonished to see 
the form less deities. He could not believe it to be Brahma because he 
wanted to see Ganapati in subtle form. To him Ganapati could be only 
subtle Brahma. Again his mind was puzzled. He wanted to leave the place 
immediately. 


I Lord Jagannatha could realize the wish of the devotee. He instructed 
Mudiratha (a temple priest) in a dream to go to Ganapati Bhatta and tell 
him that. “He would take. the form of Ganapati to satisfy the devotee”, 


Mudiratha immediately searched the devotee and expressed the 
lords desire. He convinced him that, God can take any form to fulfill the 
desire of the devotees. He is a friend to the devotees. He is the embodi- 
ment of love, pity and also compassion. He can only fulfill four fold desire 
of the devotee (Dharma, artha, Kama and Moksya). He has taken a suit- 
able form to fulfill the desire of his devotees. 


Ganapati Bhatta could not believe in Mudiratha. He refus 

f ed to go to 
see the lord as he does not look like Ganapati. But Mudiratha a 
that Sri Jagannatha had said so Ganapti Bhatta could not march forward 
He had to come back to the temple again. . 
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He looked at the Snana vedi. He was astonished to see a trunk 
from the mouth of the lord touched the earthen pot at the time of puja. 
He was satisfied to see the lord in the form of Ganapati. 


Tears rolled down his eyes. He prayed to the Lord to forgive him for 
his distrust. He prostrated before Lord Jagannatha and prayed with folded 
hands. Meditating on the Brahma he passed away. Suddenly a ray of light 
from his body penetrated right through the image of the Lord. 


He could realize the Brahma on the grace of God. 


Every year on the day of Snana yatra, Lord Jagannatha is deco- 
rated like Ganapati to mark the occasion after the bathing ceremony is 
completed. 


Sri Jagannatha by assuming this form makes it clear that Brahma is 
all pervading and can take the form of any deity to fulfill the desire of 
devotees. He can take the form of Siva, Ganapati, Surya, or Visnu. He is 
only source of all forms. 


Kabir Dasa 


“Odisa Jagannatha Puri me 
Thakur bhalo birajeji 
Kahe chedi Mathura Nagari 
Kahe chedi kasi 
Jhakhanda me jaye biraje 
Brndabana ki basi” - Kabir Dasa 


This is a song which comes from the writing of Kabir Dasa, a devo- 
tee, who was born in the year 1389 at Lahartalao near Banarasa 
(Varanasi). During that time Anangabhima Dev was the king of Orissa. 
Although the sea was not .near the temple at times it crossed its shore 
and flowed near Simghadvara. It caused great trouble to the priest and 
the king himself. The king prayed Lord Jagannatha to contain the flow of 
the sea. The Lord came in a dream of the king and told “please invite my 
devotee Kabir Dasa from Varanasi. He will check the flow of the sea as 
per my instruction.” 


The King was very much pleased. He sent his minister. Kabir Dasa 
came to Sriksetra with the minister. After his offerings to the Lords he sat 
on a meditation. Next day the sea left the place and flowed half mile off 
the temple. 


This deed of Kabir is described as follows : 
“Kasi chadi Odisa aye, asa gadha sindhu tira 
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Jaya Puri Purusottama ke prabhu dekar danda samudra hateye 


In another poem he says : 


“Brndabana me rasa racai Taba Hari puri padhare 
Bodha rupa banakar prabhubar baithe sindu kinare 
Nilacakrapara dvaja biraje Mastaka sohe hira 
Thakur age dasi nace Gabai das Kabira” 


Gajapati Maharaja constructed an Asram for Kabir where he prayed 
the sea for going away from the temple side. The place bears the testi- 
mony of Kabir’s presence at Puri and is known as “Kabir Caura”. The 
specialty of the Matha is “Tanka Torani” (water mixed rice Mahaprasada) 
which devotees till now take in the Matha premise. This water mixed rice 
as it says, cures many diseases if one takes it with devotion. 


One day Kabir by putting a cap on his head rushed in to Sri Jagannatha 
Temple. The temple priest obstructed his going inside as no body is al- 
lowed to go to the temple by wearing a cap. At this Lord Jagannatha was 
very much displeased. On that day it was seen every devotee putting a 
cap on his head was looking at the Lord. The king could see this and he 
was very much astonished in this incident. The temple guard with folded 
hand narrated every thing to the king. In a dream the Lord told to 
Badapanda (Head priest) of the temple that Kabir was his prime devotee. 
He should not be debarred from going inside the temple. Next day Kabir 


was invited to the temple. He came with folded hands and prayed to the 
Lord. 
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ART AND ARCHITECTURE 


Srimandir and numerous other temples and shrines of Brahmanica! 
pantheon in the sacred complex of Puri reflect and represent the crystallized 
and accumulated experience of several hundred years of temple building 
activities and religious fervour of the contemporary Odias. The elegant 
and graceful carvings, the effective treatment of light and shade, the 
sanctity, the majesty and dignity of conception occupy a prominent position 
in the annals of Art and Architecture of the country. 


Apart from the monumental grandeur of the temples and shrines, 
the iconographic imagery of the Ganga period proves to be superb. The 
massive edifice, the strong and lofty structures are not only miracles but 
reflect the superior workmanship of Kalingan school of artists. The decoration 
and motifs of the outer walls were taken up by scrolls, usually in the form 
of creepers with full or half medallions enclosing leaf designs and animal 
figures. 


The sculptural programmes are unique. The waning of the 
monuments and the chronology of conservations are the few 
contemplations reflected by our learned authors. 
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Development of the Iconography of 
Purusottama Jagannatha in 


the Inscriptions of Odisha 
(C. 3" Century B.C. to 1435 A.D.) 


Rabi Narayan Dash 


Pandit Nilakantha Das emphasized that the fundamental principle of 
Jainism advocates the duality of man’s soul i.e. material and spiritual. The 
spiritual soul according to him was later equated with the ‘Purusa’ aspect 
of man. But the word Purusa, occurred in the Rg. Veda for the first time 
(7.104.15). It cannot be said conclusively that the Jaina’s spiritual soul, 
identified subsequently with Purusa, was earlier than the Vedic hymn. On 
the contrary there is evidence in Vedic literature that the word Purusa 
gradually developed into Purusottama and found place in the “Purusa sukta” 
of the Rg. Veda (X.90.1-16). Even Yajur Veda, Sama Veda and Atharva 
Veda mention about Purusa. The Purusa sukta states about the Purusa 
having thousands of heads, eyes, feet, and it is expanded into all earth 
and beyond by ten fingers etc. Thus it speaks about a Virata (great) Purusa. 
Since the Vedic literature speaks of Purusa as soul or [life force (Gopatha 
Brahmana 1.1.39. Shatapatha Brahmana 13.6.2.1; Taittiriya Aranyaka 
7.8; Brhadaranyaka Upanisad 2.5.18; and Prasnopanisad 5.5) we may 
conclude that the “Purusa sukta hints at the life force of the phenomenal 
universe consisting of various components of natural manifestations taken 
together. This life force (cosmic energy) or soul is otherwise called Brah- 
man. 


“The Upanisads (Kathopanisad 4.12; Brhadaranyakopanisad 2.12; 
Chandogyopanisad 3.13.1 and 2.3.3 Jaiminiyopanisad 4.12.1.17; 
Mundakopanisad 2.12; and Prasnopanisad 4.9) speak about Brahman which 
is the phenomenal depiction of Purusa in another nomenclature. The 
Upanisads describe Purusa as a tree having its roots in the heaven 
(Kathopanisad 6.1) as well as the soul of the universal and individual form. 
But it is possible that the iconographic feature of Purusottama Jagannatha 
may have its origin in the Upanisadic Purusa (Svetasvetaropanisad 
3.9;3.16;3.17;3.19; and 3.21)”. (Misra 1991; 171-182) 


The Vedic literature provides fifteen different forms of Purusa (Misra 
1991;176-77). The Yajur Veda notes Purusa as Sahasra Pratima (Yajuh 
13.41). 


The Satapatha Brahmana provides four meanings i.e. Prajapatih 
(6.2.1.13). Yajnah (3.1.4.23), Agnih (10.4.1.6) and Vaisnavah (5.2.5.2). 
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The Taittiriya Samhita describes it as Prajapatayo 
Jaminiyopanisad equates Purusa with Pranah, Sama, a ର 
(1.25.10), Samudrah (3.35.5) and Savita (4.27.17). e Gop 
Brahmana mentions Purusa as Narayanam (5.11). Taittiriya Samhita sta es 
Purusa as Sodasakala (1.7.5.5) The Shatapatha Brahmana mentions Him 
as Asanga (14.7.1.17) and Aitareya Brahmana speaks of Him as Dvipa 
(4.3.5.17). But Shatapatha Brahmana narrates Purusha as Sapta dasa, 
Dasa Puranas, Chatvari angani(4 bodies) atma panchadasa (15 souls), 
neck 16 (grivah sodasa) and head 17 (Sirah Sapatadasam) (6.2.2.9) and 
hairy ( lomasa), flesh (Mamsam), bone (asthi), marrow (majja) 
(10.2.3.5). 


The Gita has provided the explanation about the almighty who calls 
himself Purusottama (15.17-19). This is a continuation of Svetasvatara 
Upanisad and Sankhya philosophical concept of the term Purusottama. 
Pandit Das has spoken of the Bhagavat Gita composed prior or during the 
4 Cent. B.C. in which he has stated about “Purusottama, i.e. the living 
phenomenal universe with its soul” (Das 1957-8-18) and explaining fur- 
ther he has shown that “the highest Purusa is neither the ever changing 
phenomenal universe nor the never changing noumenal one imbedded in 
it in abstract; both the phenomenal and the noumenal universe are but 
the aspects of the Purusottama; it is not only a subject for philosophical 
study and conception (Vede) but also is actually in existence on earth 
(loke) known as Purusottama; thus conceived, the Purusottama is wor- 
shipped in all aspects and in all manners possible” (Das 1957-8-18). This 
gives the indication of his worship in iconic form in an indirect manner. 
Even by the time Gita was composed, Vasudeva, i.e. Krsna Vasudeva, 
was considered as Purusottama. (Ibid.). So Bhandarkar concludes that by 
the 4-3" centuries B.C. a religious cult with Vasudeva as its central figure 
and with his followers known as Bhagavata was in existence (Bhandarkar 
1965;4) which was equated with Purusottama (Das 1957-8-18). 


The most ancient text to mention Purusottama is Vaikhanasa 
Grhyasutra (3.4.12) which mentions Him as equal with Manu, Prajapati 
and Mahendra in quality of man befitting to Laksmi as a groom. The 
Atharvana Jhotisa also refers to Purusottama as the best person. The 
Hiranyakesi Pitrmedhasutra (19.4) and Visnudharmasastra (1.51) men- 
tion Him as Brahman. Since these treatises were composed before 2" 
Cent. A.D. and there was no reference of Purusottama as Jagannatha it is 
concluded by Misra (1991.180) that Jagannatha was not known as 
Purusottama by that time. But Purusottama as Vasudeva was in exist- 
ence during the period and was called Lord of Lords. 
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The Narayaniya section of the Santiparvan in the Mahabharata be- 
ing older than Sankaracharya (8 Century A.D.), who has referred it, it is 
clear that Narayana was the supreme lord of the religion in which Nara, 
Narayana, Krsna and Hari - the sons of Dharma are represented as four 
forms of the Supreme Being. The essence of this section is that neither 
through sacrifices performed by Brhaspati nor through the practice of aus- 
terities Narayana or Hari is seen but by absolute devotion, i.e. Aikantika or 
Monotheistic devotion to Him alone. (Bhandarkar 1965:6). Hari lived in 
the milky ocean in the white island surrounded by his sole devotees (ibid.). 


The Vasudeva religion as mentioned by Narada states that He is the 
supreme soul, the internal soul of all souls. He is the supreme creator and 
all living souls are represented by Samkarsana, who is a form of Vasudeva. 
(ibid.). 


In summing up we get Hari in the form of Narayana, Vasudeva and 
Samkarsana who resides in the milky ocean; was worshipped with deep 
devotion by his devotees known as Bhagavatas. He was the creator and 
destroyer of all in the forms of Hari. 


The Ghosundi inscription of Rajaputana and the Besnagar inscription 
of Heliodora in eastern Malwa both belonging to the 2" Century B.C., 
speak of the worship of Vasudeva, the God of Gods, and his worshippers 
were known as Bhagavatas. Thus between 2" Century B.C. to that of 8 
Century A.D. (the time of Sankaracharya) the development of Purusottama 
as Vasudeva seem to be in vogue. The inscriptions of Odisha provide evi- 
dences in this regard. Since Asokan inscriptions at Dhauli and Jaugada 
have nothing to offer in this regard yet we may conceive that the Buddhist 
symbols of Buddha, Dharma and Sangha in symbolic form were worshipped. 
After nearly one or two hundred years of Asoka, Kharavela appeared in 
the Odishan scene. He probably installed the Jinasana or Jinanatha at Puri 
after getting it back from Magadha. Thus the symbol of worship during thé 
time of Asoka and Kharavela cannot be identified with Jagannatha or 
Purusottama. 


After Kharavela we come across the inscription of Satrubhanja, the 
Naga King of Asanpat in Keonjhar. Panigrahi believes him in point of antiq- 
uity and powers next to Kharavela in Odishan history (Panigrahi 1984:139). 
His kingdom extended from Ahichatra (Ramnagar in U.P.) in the west to 
Tamralipti including Pataliputra and Gauhati in the east and Ubhaya Tosali 
in the south-east. He is stated in the inscription as well-versed in 
Mahabharata, Puranas (epics), Itinasa, Nyaya, Mimansa, Vedopakarana, 
Sankhya (philosophy), substance of Vedas, etc. This indicates that during 
his time there might be the worship of Purusottama with devotion as 
noted in the Narayaniya section of the Mahabharata. The Vedas, Vedic 
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philosophies as well as Purana verses might be speaking ନ 
aspect of the universe in the form of Vasudeva. But we o no 
across with any iconographic feature of Purusottama during the period. 
On the other hand he was a devotee of Nataraja Siva as His figure was 
carved on the slab of this inscription. 


The Mathara, Vasistha and Sriramakasyap Kings were ruling Odisha 
in between 350-498 A.D. on the territory extending from the Mahanadi 
upto the Krishna river. They were declaring themselves as Paramadaivata 
(Rajguru 1958:71), Paramabhagavata (ibid), Bhagavatsvamil Narayana 
Padanudhyata (ibid.) and Bhagavat kamalanilaya vakrantavakaso Narayana 
Svaminah Padabhaktah Parama daivata (ibid): 13) Thus these epithets 
indicate the Vasudeva worship by the Mathara Kings as well as Narayana 
worship by them. Since Narayana is another form of Vasudeva, it is clear 
that two iconographical representation of Bhagavata religion was in vogue 
during the rule of these kings. We have seen above that Vasudeva and 
Narayana were forms of Purusottama. But the iconographic chart accord- 
ing to Rupamandana provided by T.A.G. Rao the iconography of Vasudeva 
and Narayana are as follows (Gopinath Rao 1971:231-232). 


Sl. Deity UpperRight UpperLeft LowerlLeft Lower Right 
No. hand hand hand hand 

2» Narayana Padma Gada Cakra Sankha 

14. Vasudeva Cakra Sankha Padma Gada 


Thus we see that the epithet Paramadaivata is applied to 
Narayanasvamin and Narayana is treated as Bhagavatsvamin, whose wor- 
shippers might be Parama bhagavatas. Hence, the Vasudeva and Narayana 
seem to be the same deity in different iconographic forms. It further ex- 
plains that the Vasudeva cult, a form of Purusottama, was dominant dur- 
ing the period. Further we come to know from Narada Pancaratragama 
that the female counterparts of Narayana is Kanti and that of Vasudeva is 
Laksmi. But we do not know anything about Laksmi or Kanti from these 
inscriptions. Even we mark a deviation in Narayana’s resting place which 
states about Blue Ocean in the inscription, from that of the Narayaniya 
section of the Mahabharata which states about the milky ocean where 
resides. Probably that was in tune with the story of Nilamadhava in a 
sleeping form without the name of Madhava. In course of our field work 
we have come across a number of miniature and life size Vasudeva im- 
ages in the old Puri district having above specifications which might be th 
earliest iconographic forms of Vasudeva and as such of Puruso an, i 


The Nalas (C.400-500 A.D.) are a later conte 
as (( .D. mporary of the 
who were ruling in the Koraput, Bastar and sp et 


666 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURT 


and Chattisgarh States. The Podagada stone inscription of Skanda Varman 
sang the praise of Hari as Bhagavan. The lines 5th — € of the said record 
state that a holding (Pura) for the Supreme Being (Purusasya purada) 
was endowed. These lines indicate for the first time the form of Hari and a 
temple was built for Him at Podagada. The iconographic features of Hari 
provided in the above Rupamandana text notes that he holds Sankha, 
Cakra, Padma and Gada respectively as per the specifications of the table. 
But Narada Pancaratragama has not provided any name of His consort. 
The Narayaniya section of the Mahabharata considers Him as the Su- 
preme deity of the Bhagavata school. The king further states that “who 
will confirm to the good path followed by the kings will for long find solace 
in Vasudeva. It indicates the influence of the Bhagavata noted in the 
Mahabharata. To confirm this it is recorded that the inscription was prom- 
ulgated by Pritibhagavata and engraved by Ajena the son of Nirgunena 
(devoid of qualities) Visvarupa. It clearly indicates the influence of the 
Purusa Sukta and the Narayaniya section of the Mahabharata. The Rajim 
stone inscription of Vilasa tunga mentions of Varaha and Hari. Now we get 
another aspect of Purusottama Vasudeva in the Varaha form (Bhandarkar 
1965: 41). But Rupamandana has not provided the iconography of Varaha 
who is an incarnation of Visnu. 


The northern Odisha form the district of Puri upto Midnapur was 
ruled by the Vigrahas and the Mudgalas during the period C.570-620 A.D. 
They were bearing the epithets like ‘Paramadaivata’ (Rajguru 1958:117) 
and ‘Paramadaivatadhidaivata’ (ibid: 121) (supreme divine of the devines 
or god of gods) further confirming the worship of Purusottama in Vasudeva 
form. But the Midnapur plate of Somadatta describes that “the great body 
of the Varaha is placed in the middle of the infinite Sesa (Naga), who was 
agitated when Visnu (in the form of Boar) cast his snout (to raise her or 
earth) (ibid: 142). This verse is repeated in the Midnapur plate of Subhakirtti 
(verse 1-2) (ibid: 144). These inscriptions provide a unique feature which 
places Varaha on the infinite Sesa with a spreading snout. Thus we find the 
Boar incarnations of the Purusottama again revealing the influence of the 
Narayaniya section of the Mahabharata. Many images of Varaha are found 
around Puri either in miniature or in bigger forms to testify their influence 
on the Purusottama cult. Since Rupamandana has not provided the form 
of Varaha we can safely conclude that this form was not considered as an 
aspect of Purusottama or Vasudeva although inscriptions point it other- 


wise. 


The Sailodbhava kings (C.530-620 A.D.) were ruling from Kongada 
(Banpur area) and their territory extended from Ganjam upto the Mahanadi 
and from Kalahandi — Baud border to the Chilka lake and the sea. They 
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were worshippers of Madhava, Srinivasa, Hari and Madhusudana all of 
them being different aspects or forms of Vasudeva or Purusottama. The 
Madhava, Hari and Madhusudana forms have separate iconographic fea- 
tures provided in the Rupamandana : 


Si. Deity Upper Right Upper Left LowerLeft Lower Right 
No. hand hand hand hand 
3 Madhava Cakra Sankha Padma Gada 
6. Madhusudana Sankha Padma Gada Cakra 
23. Hari Sankha Cakra Padma Gada 


But the iconography of Srinivasa is not given in the Rupamandana. 
The Madhava, Hari and Madhusudana are but different aspects of 
Purusottama. They seem to be mentioned in the Narayaniya section of 
the Mahabharata and the Bhagavata. Madhava the welder of the Cakra 
(wheel) was specially treated by Madhavaraja - If in his Khurda plates 
(Rajguru 1958:163). But Srinivasa or another form of Purusottama is a 
form who is stated to have all powerful aspects in him as per the Puri 
plates of Madhavaraja - II (ibid: 184). We come across Laksmi (ibid : 
245) in the Tekkali plates of Madhyamaraja, son of Manabhita who was 
installed in a separate house probably built by Madhyamaraja. The men- 
tion of “Laksmi who had taken shelter under Madhusudana enjoying sleep 
in the ocean of milk” reminds of the Narayaniya section of the Mahabharata 
who again represent another aspect of Vasudeva Purusottama. The ico- 
nography of this Madhusudana was probably in a sleeping condition in the 


ocean with Laksmi sitting at his feet. Possibly this icon was installed in that 
shrine. 


The Sarabhapuriya kings ruling in north-western Odisha were calling 
themselves as Parama-bhagavatas (Rajguru 1966: 321) indicating 
Vasudeva an aspect of Purusottama worshiped in their territory. 


The Panduvamsi kings (C.550-800 A.D.) were ruling contempora- 
neously with the Sailodbhavas and the Bhaumakara kings after the 
Sarabhapuriyas in north-western tract of Odisha. The Adhabhara plates 
(ibid-39) of Maha-Nannaraja declares him as Parama-Vaisnava like 
Tivaradeva, the most powerful king of the dynasty. Thus for the first time 


Visnu was exclusively worshipped. The Rupam i iconi 
- > . pamandana pro 
feature of Visnu in the following manner. ms coo 


Sl. Deity Upper Right Upper Left Lower Left Lower Right 


No. hand hand hand hand 
5. Visnu Padma Sankha Cakra Gada 
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Since Visnu is treated as the main aspect of Purusottama the king 
has declared himself as the Parama Vaisnava or sole devotee of 
Purusottama in Visnu form. For the first time the Siripur stone inscription 
(ibid:69) of Vasata, the queen mother of Balarjuna, opens with the salu- 
tation to Purusottama (Om ! Namah Purusottamaya). So for the first 
time we get the name of Purusottama in his original form but without his 
iconographic features. His iconographic feature as per Rupamandana is : 


SI. Deity Upper Right Upper Left Lower Left Lower Right 
No. hand hand hand hand 
17. Purusottama Padma Sankha Cakra Gada 


The placement of his Ayudhas is clearly shown in this context. But 
when compared to the present form of Jagannatha it is witnessed differ- 
ently as the Cakra and Sankha are shown in his right and left hands with- 
out fingers in a decorative manner. So the Purusottama of the Panduvamsi 
kings were different from the present form of Jagannatha who was found 
mention in the inscriptions. In this inscription Nrsimha, the killer of 
Hirayakasipu - the demon king, was also mentioned with all his ferocity 
providing the Nrsimha aspect of Purusottama which indicates the influ- 
ence of the Bhagavata. The Narayaniya section of the Mahabharata, 
Svetasvatara Upanisad and the Gita have cast their influence through the 
Purusottama in various deity forms. The iconography of Nrsimha is as 
follows, as shown in the Rupamandana : 


Sl. Deity Upper Right Upper Left Lower Left Lower Right 
No. hand hand hand hand 

19 Nrsimha Padma Gada Sankha Cakra. 

24. Sri Krisna Gada Padma Cakra Sankha 


Further, in this inscription the names of Krsna, Hari and Kalki ap- 
pear indicating Purusottama as Avatari and these names in his Avatara 
form. But Rupamandana has not provided the iconographic feature of Kalki 
which seems to be a later addition or a regional variety of incarnation. 
These names reveal the influence of Rg Veda (X.90), Satapatha Brahmana 
(XII.3,4), Upanisads, Mahabharata, Bhagavata, Vayu, Varaha and Harivamsa 
Puranas which have emphasized Narayana in the form of outstanding 
Purusa or Purusottama. The seals of the grants of Tivaradeva invariably in 
all cases bear Garuda, Cakra and Sankha the weapons of Visnu contribut- 
ing to His iconography. A Krsna —Visnu image of the Odisha State Museum 
exhibits Krsna and Visnu in one sculpture with the incarnations placed in a 
cyclic order by the sides of the image. 
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between 614-850 A.D. on the 


lers were ruling | 
Wek eke district and Manbhum in addi- 


f present Odisha and the Midnapur . 
a professed Buddhism at first and Saivism later and the 
queen rulers professed Vaisnavism. Though we dont get any ) irect evi- 
dence of Purusottama to discern the identity of his iconographic features 
yet a few lines containing reference to Him and a few from among the 
hundreds of Brahmins receiving land grants bear His name. The expres- 
sions such as “Ksoraridiptih Purusottamopi” (line 6 of Hindol plate of 
Subhakaradeva - year 103.) (Misra 1934:14), “pavitritasya padmapadena 
Purusottamena” (line 16 in the Dhenkanal plate of Tribhuvana Mahadevi- 
year 110) (Ibid :25) and “Purusottamopi” in Dharakote plate of 
Subhakaradeva year 103 (Tripathy 2000:132) provide substratum pres- 
ence of Purusottama in iconic or textual form in Odisha. If Indrabhuti, the 
author of Jnanasiddhi, is taken as the founder of Jagannatha in a temple 
for whom he pays ovation in his book then we can say that the Buddhist 
association of Purusottama provided another aspect of Him in the Jaganatha 
form expressed in symbols away from the iconographic development since 
Vedic times, Probably the Buddhist symbolic trinity, Buddha, Dharma and 
Sangha, were installed in the temple of Jagannatha and the medium may 
be wood. 


The Gangas of Kalinganagara (498-1038 A.D.) were ruling in be- 
tween Mahendragiri, Godavari and Vamsadhara rivers. The Narasimhapalli 
plates of Hastivarman (Rajaguru 1960: 14 lines 12-14) states about the 
construction of temple for Narayana. The relevant portions from the in- 
scription states “Bhagavata saptarnavasayine sapta-samopagitaya sapta- 
loka-nathaya ranabhitodayabhidhanaya Narayanaya.... Pratisthan 
devagrahara”. The god Narayana is described as reposing on the seven 
seas indicating the influence of Harivamsa Purana. Mahabharata and 
Raghuvamsa on the writer of the eulogy of Narayana, the supreme as- 
pect of Purusottam. It is indicated from this record that the Narayana 
image was probably installed by Ranabhita, the Sailodbhava king of Kongada 
since the kings of that dynasty were worshippers of Madhava, Hari and 


Srinivasa forms of Purusottama. Later Hastivarman i 
| r 
and endowed lands for the deity. provided a temple 


The Somavamsi kings ruled Odisha from C.850 - 
were worshippers of Mahesvara. A votive stone a hos 
ple of Rajivalochana at Rajim records the epithet “Sri Bhagavati, Sri Ratna 
Purusottama and Sri Lokavala”, It probably signifies depiction of Bha avati 
Sri Budha in the form of ratna and Purusottama, the final form oi 
and Valabhadra in the form of Sri Lokavala. The inscription provid 
the first time worship of the trinity in a maiden state (Rajguru 1966:310 
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lines 9-11). Though the earlier Somavamsi (i.e. Panduvamsi) records about 
Laksmi, Visnu and the churning of the milk ocean yet the Rajivalochana 
temple is a departure from the earlier one which ultimately paved the way 


for Buddha incarnation and adoption of Balabhadra in his place for the 
trinity. 


The early later ~Ganga (1045-1190 A.D.) rule provided Purusottama 
in various records. In many inscriptions between the year 1108-1131 
A.D. engraved in the Sarpavaram temple of the eastern Godavari district 
it is seen that the relations of Codaganga Deva offered perpetual lamps 
and other donations to Sri Purusottama (Rajguru 1960 Vol. III, Pti:pp. 
140-146). A Telugu inscription of 1108 A.D. and another inscription of 
1131 A.D. recorded in the Markandesvara temple names Puri as Hari Ksetra 
obviously meaning Purusottama Ksetra which identified Purusottama in 
the form of Hari (Rajguru 1992:14). The Nrsimha temple inscriptions of 
1113 A.D. (ibid:17) and 1126 A.D. (ibid:32) donated perpetual lamps to 
Purusottama. A Nrsimha temple inscription of 1131 A.D. records that wor- 
ship to Sri Purusottama was made at the abode of Krsna 
(Krsnagrhe).Rajguru believes that it is the temple of Purusottama. If ac- 
cepted, it will imply that Krsna form of Purusottama was conceived much 
before Caitanya. The 61% anka year inscription of Codaganga in the Nrsimha 
temple identifies the place of Purusottama as a Tirtha(ibid:44). An un- 
dated inscription of the same temple records the gift of a lamp in the 
temple of Purusottama at Sri-Ksetra (ibid:50). Thus Jagannatha in his 
Purusottama and Krsna form was existing in Puri - identified as Sri-Ksetra. 
The Markandesvara temple inscription of 1131 A.D. mentions that for Sri 
Purusottamadevasyangabhoga (for the enjoyment of Sri Purusottama 
Deva’s body) and lamp the grant was made. The epithet angabhoga indi- 
cates the presence of the image of Purusottama and the body decoration 
either by clothes, flowers and ornaments or by colour. Another inscription 
of the year 1132 A.D. records donation of twenty perpetual lamps to the 
deity at Purusottama Dhama (Dhamatah Purusottame) (1.0.Vol. III, Pt, 
1:137). So Jagannatha was known as Purusottama as well as Hari and 
Krsna; and Puri was known as Purusottama Ksetra and Purusottama 
Dhama. Hari Ksetra and Purusottama tirtha as well as Srinivasa and Sri 


Ksetra. 


Several references to Purusottama are found from other Ganga 
records. The Dasagoba plates of Rajaraja (Sircar 1955-6:255) records ™ 
Purusottama Ksetre Sagara tire..... Utkala dese” which indicates Puri alone. 
The verse 27 of this inscription mentions the Virata Purusa whose eyes 
are like sun and moon, feet stretching from the earth to the sky, navel the 


671 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


directions and head (murdha) in the milky way. This Virata Purusa echoes 
the Purusa sukta of the Rg. Veda. 


The images of Lord Balabhadra, goddess Subhadra and Sri Jagannatha 
(probably in the form of Purusottama) found installed in the Ananta 
Vasudeva temple at Bhubaneswar during the rule of Anangabhima Deva III 
(1211-1242 A.D.). Similar images are also found in the brick temple of 
Balaswara in the village of Turintara in the Balipatna P.S. The temple is 
ascribed to king Anangabhima Deva. Again, inside the Lingaraja temple 
there is another temple known as Anantesvara in which images of 
Balabhadra. Subhadra and Purusottama are installed though their iconog- 
raphy differs from the images of the above mentioned two temples. So it 
can be concluded that Anangabhimadeva started placing anthropomorphic 
figures of the trinity in deviation with the images of the main Jaganatha 
temple. It is also probable that the images to the Barabati fort also like 
the images of these temples were in human form. 


After the iconographic development of Sri Jagannatha in the form 
of Purusottama was complete he was offered fatherhood of 
Anangabhimadeva III (1.0. Vol V. Pt. 1:67). This also indicates adoption of 
Purusottama as the family deity of the Gangas. Lord Purusottama was 
found ruling as a divine ruler in an inscription of the Arulala-Perumal tem- 
ple at Kancipuram (Chingleput district of Tamilnadu) in the year 1230 A.D. 
and promulgating the royal order as such (Purusottama Caranadesat 1.0. 
Vol V, Pt,i. p.97, line 1). A Patalesvara temple inscription also declares 
about the kingdom of sri Purusottama in 1236 A. D. (Rajguru 1992:82). 
From the status of king Purusottama was raised to the status of the 
Supreme being of the universe (Jaganmulakarana Sri Purusottama) as 
well as the cause of the Universe (I.0.Vol. V. Pt. I. P 67). The Ganga 
empire was named Purusottamasamrajya in an inscription of the Lingaraja 


temple dated 1238-39 A.D. It places Purusottama in the status of an 
emperor. 


| Narasimhadeva I also calls himself as Purusottama Putra in his 
Kapilasa temple inscription of the Dhenka 


was being recited although 
t Purusa which later led to 
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The Sacred Complex of Srimandira — 
The Main and Subsidiary Shrines 


Dr. H. C. Das 


The sacred complex of Lord Jagannatha at Puri consisting of the 
Srimandira and numerous temples and shrines of Brahmanical pantheon 
represents the crystallized and accumulated experience of several hundred 
years of temple building activities and the religious zeal and fervour of the 
Oriya people. The temple complex, located within the vast compound 
measuring 665 ft. × 640 ft. on account of the stately appearance of the 
shrines associated with the subsidiary temples and shrines of various gods 
and goddesses, its elegant and graceful carvings, its effective treatment 
of light and shade, its sanctity and above all the majesty and dignity of its 
conception, occupies a very prominent position among the notable and 
magnificent monuments ever created by man in India. Every temple in the 
complex proclaims its individuality in architectural application but at the 
same time is assimilated in the whole complex in such a masterly harmony 
that the result appears to be an ordained and convincing uniformity. The 
white brilliance of the temple on the surf-bitten shores of Puri earns the 
appellation of white pagoda, where as the Sun temple at Konark, a structure 
begrimed and deemed by the passage of ages, earned for it the name of 
the Black Pagoda from the 17th century European sailors who must have 
seen it from the sea. Standing on a raised hillock within the vast compound 
Jd mina the temple of Sri Jagannatha presents a 
wo ance, its soaring deula providing an imposing landmark 

{ lying countries for many miles around. Percy Brown, an 
eminent authority on Indian Architecture, is of the view that the elevated 
position of the Nilachala suggests the existe 
monuments. However, this ma 


674 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


religions has been the cult of great veneration since time immemorial. 

° other cult Or sanctuary in India can claim to have such wide celebrity, 
abiding publicity, and ungrudging faith and unstinted devotion of devotees 
and a deep and lasting influence on the culture of the State in particular 
and the country in general as the cult of Jagannatha. The Neelacha/a which 
has been described in the Mahabharata as the vedi (or the raised platform 
of the temple) on which the temples are situated is considered equal in 
sanctity as the image itself. As regards the sanctity of the place, the 
remarks of Ganguly is relevant. “Puri has a pan-India influence, people 
from all parts of India resort to this place to worship the deity and to dei 
perchance, being lulled to their last sleep by the roar of the eternal ocean. 
Puri is considered by some to be the most sacred place in India, even 
more sacred than Banaras. There is no doubt, that the sanctity of the 
place is dated anterior to the growth and rise of Buddhism; but it must be 
admitted here that Buddhism has brought an immense change in the details 
of worship and religious rites”. 


The sanctity of the place and myriads of legends connected with the 
Kshetra and the cult have been lucidly alluded to in the ‘Utkal Khanda’ of 
the Skandapurana, Brahma Purana, Narada Purana, Padma Purana, 
Kapilasamhita, Niladri Mahodaya etc. Srikshetra being strong in tradition 
has greatly enriched the literature in Oriya, Bengali, Hindi, Telgu and in 
other languages. On account of its religious significance many an eminent 
savant have been attracted to the Kshetra. The notable among them are 
Sankaracharya, Ramanuja, Jayadeva, Sri Chaitanya etc. They greatly 
contributed to the evolution of the religious rites of the temple. Since it is 
beyond the scope of this paper to deal with all these aspects connected 
with the sacred Kshetra and the great cult, I concentrate on the temples 
and the shrines located within the precincts of Jagannatha temple. 


The construction of the present temple of Sri Jagannatha which is 
the main shrine in the Kshetra is attributed to Sri Chodaganga deva, the 
first emperor of the Ganga dynasty who is also credited with the 
construction of Vaisnavite temples at Mukhalingam, Srikurmam and 
Simhachalam. The literary and other corroborative evidences prove beyond 
doubt that the existing temple was built on the ruins of an earlier one. It is 
relevant to mention that in Orissa, up to the 10th century A.D. Vaisnavism 
occupied a relatively subordinate position. It existed in this part of land on 
a narrow basis and did not enjoy full royal favour and patronage. The 
active support of Vaisnavism by Sri Chodaganga and the construction of 
the Jagannatha temple marked a decisive change in the religious history 
of Orissa. Chodaganga could thus accomplish in Puri a very important 
religious task which his Somavamsi predecessors had failed to perform. It 
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n that the throne of Kalinga occupied by 
roses. He was fully engaged in defending 
his newly acquired vast empire, which was threatened by ie 
Kalacuri king Ratnadeva II whose inroad into the empire 
with great difficulties. He had to fight the Cholas in the sout ° 
Kalinga. The northern border was threatened by the Palas an uslims. 
For effective administration of the vast empire and effective control of the 
borders, Chodaganga shifted his capital from Kalinganagara to Varanasi 
Kataka (the present Cuttack town), the centrally strategic point of the 
dominion. Having been able to protect the country from the external 
aggression and internal dissensions, he began the construction of the 
Purusottama temple. The construction of the great temple was considered 
expedient as a consolidating factor in internal administration. As a result 
of this noble venture the diverse religious elements commingled in the cult 
of Jagannatha which sprang up from this time onwards as the main tutelary 
deity of Vaisnavism and the Rastradevata of the Kalinga Empire. 


will not be out of place to mentio 
Chodagangdeva was not a bed of 


According to Dasgoba copper plate of Raja Raja III the temple 
construction was completed in 1198 A.D. But the inscriptional statement 
does not appear to be plausible as Chodagangadeva died in 1178 A.D. If 
the year 1197 A.D. is considered to be the year of completion of the 
temple we are inclined to believe that it was done by Ananga Bhimadeva II 
(1190-1198). Whatever the facts regarding the completion of the temple, 
Puri sprang up as the greatest centre of religion and culture in eastern 
India from the time of Chodaganga, the founding father of Ganga dynasty. 
“This mighty monument is great not because of its huge structure alone 
which has stood the ravages of time and men for centuries mocking at 
their futile attempts to destroy it, but because of its having been the 
centre of the culture, civilization and religion of Orissa for all these centuries 


Jagannatha occupies unique position in the cultural and religious life of the 
Oriya people”. 


| The sky-kissing temple of Lord Jagannatha is made up of four 
adjuncts such as the Vimana, the Jagamohana, the Natamandapa and the 
Bhogamandapa. The last named structure was a later addition possibly 
during the time of the Gajapatis. The ground plan of the great tower is a 
square of 80' with a height of 192 ft. The temple is of the Pancharatha 
type having a curvilinear tower rising above all other monuments of the 
area. Due to heavy plaster on the exterior the scholars had wrong notion 
that the outer walls were devoid of sculptural decoration. The re | of 
plaster recently by the Archaeological Survey of India has brou het 
the rich sculptural art of the temple, superior in beauty and ମୀ h t 
of the Lingaraja temple at Bhubaneswar. The exposed Te 
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reminds us that Orissan architecture then continued to be a moving and 
living art. The figures in the Vimana exposed comprise the lion figures 
Standing over crouching elephants, horse and elephant procession, 
Astadikpala figures conspicuously placed in the respective directions, the 
figures of adult Krishna, various socio-cultural scenes, erotic panels flanked 
by the floral, geometric and animal motifs, twentyfour Avataras of Visnu 
bespeaking the artistic glamour of the Ganga epoch. The over life-size 
images of Varaha, Trivikrama and Narasimha carved in chlorite stone and 
placed in separate shrines in the northern, western and sides respectively 
of the vimana further accentuate the oculptural glamour of the Sri Mandira. 
The Jagamohan, also pancharatha in plan (80' square on the ground plan) 
is a pidha type standing on the same plinth as the Vimana with a height of 
120 ft. The scrolls and motifs have been filled up with lime plaster in course 
of repeated repairs. The roof of this structure is supported by a number of 
iron beams. The outer surface is profusely decorated with erotic scenes. 
The Natamandira and Bhogamandapa are supported by arches on pillars. 
Pyramidal in form these two structures with profuse ornamentation on 
the exterior add elegance adds glamour to the sanctum. The dancing hall 
a part of Jagamohana is a square room (69 ft. × 67 ft. inside), the outside 
measurement being a square of 80 ft. The Bhogamandapa is also a square 
building like the other three structures of the unit. It is 58 ft. × 56 feet on 
the ground plan having richly sculptured plinth. The important sculptures 
depicted mainly on this temple represent Krishna's life and activities like 
Dola Yatra, cowherd women playing with Krishna in the boat, his flute 
playing associated with cows, Krishna in various poses etc. The depiction 
of other divinities of Brahmanical pantheon in combination of scroll work, 
beaded tassel, wage pillars highlight the Krishna aspect of Lord Jagannatha. 


We may now move over to the religious edifices including the 
compound walls which together constitute the sacred complex of Lord 
Jagannatha. It has been referred to earlier that the temple complex is 
situated on a mound popularly known as Nilagiri or Neelachala about 30 
ft. above the ground level. Since the Nilagiri is entirely covered by buildings 
and the open space almost totally paved, it is not possible to ascertain 
whether the elevation is due to a high sand-ridge or due to an ancient 
Buddhist stupa or due to a hillock. Whatever be the reason of the eminence 
the globular character of Nilachala appears distinct. The entire super- 
structure is surrounded by an outer wall popularly known as Meghanada 
Prachira measuring 665 ft. × 640 ft. The wall is as high as 20 ft. to 24 ft. 
made of dressed laterite and sand stone blocks. This Meghanada Prachira 
does not appear to form a part of the original plan. On account of constant 
Muslim inroads to Srikshetra, Gajapati Purusottamadeva erected the 
defence raising the height and thickness of the older structure. With serrated 
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battlement on the top the outer enclosure has four se 
the centre of each side. These gateways topped by po ee 
enhance the beauty of the complex. The significant explanation 0 ¢ 
erection of the gateways may be that Jagannatha being { 
Lord of the country as well as Universe is supposed to live in roya ର ocracy 
in a fort having four gates to four sides. The eastern gateway, t IN main 
entrance to the temple is known as Simhadvara or the Lion gate. T 
a colossal crouching lion with a crown on the head on each side of the 
entrance. On the pilasters of the door are seen two robust figures known 
as Jaya and Vijaya. Next in importance is the southern gate known as 
Asvadvara. The name is derived from the two colossal horses with riders 
set up at the gate. 


The horse riders being Sri Jagannatha and Sri Balarama remind us 
of the story of Kanchivijay. The northern one has two elephants and hence 
is called Hastidvara or elephant gate. The western gate is known as 
Vyagharadvara or tiger gate. The four gateways have religious significance 
identifying Dharma (East), Jnana (South), Vairagya (West) and Aisvrya 
(North). Propitiation of the gates constitutes a part of daily ritualistic 
services. The temple, at the Simhadvara contains the images of 
Patitapabana, Hanumana, Ganesh, etc. The first monument seen in front 
of the Simhadvara is Aruna pillar, a monolithic structure of chlorite cist. 
Originally the pillar was located in front of the Konarka temple, but was 
shifted to this place during the Maratha rule. 


As one enters through the Simhadvara the famous Baisipahacha 
(very strong in tradition) comes within sight. People have the belief that 
Baisipahacha consisting of 22 steps represent twenty-two sins of human 
beings. Sins of the pilgrims entering into the temple are removed when 
they cross the 22 steps. People also offer Sraddha here to Pitris for their 
general well-being. The area covering the specious Baisipahacha is 
surrounded by the main gate to the east at the entrance, Saraghara of 
the Suaras, the gateway of Kurma bedha to the west. The smaller shrines 
in the area are Visvanatha in a small Structure, Ganesa and Nrusimha and 
Ghanta-mundia Thakurani (the presiding deity of the bellmetal workers). 


The Baisipahacha at the highest Step is connect 

ed by two passages, on 
leading to the Ananda Bazar, other in the west to the kitchen HR 
a gateway into the Kurma 3 


bedha. At the top of the Baisi i 
0 th ( ahacha 
double wall dividing the area into two, an outer and an oe ° 


The area in between the southern gate and inner enclosure contains 


the shrines of Nrusimha facing north in a mod 

! ern str ] 
Gauranga (installed recently), Barabhai Hanuman, re 
Budhima (the Goddess of small-pox and cholera). To the west a ର 


678 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


Budhima shrine is a passage to the upabana of the temple. The shrines 
marked within the area attached to the western gate (in between the 
Main gate and the inner circle) contain four shrines of four important Tirthas 
of India like Vadrinarayana, Ramanatha, Kasinatha and Jagannatha. Here 
the pilgrims get the full benefit of visiting the four Tirthas of India. The 
Nilachala upabana stretching from here to south is beautified with the 
modern images of Navagunjara, Chakranarayana, Kailash- Parvata, 


Anantanarayana, Radhakrishna, Garuda, Panchamukhi Hanumana, Rama, 
Bibhisana etc. 


The outer enclosure after the Northern gate consisting of a flight of 
steps is circumscribed by the shrines of Sitala, Uttarayani, Hanumana, 
Somanatha, Vadrinarayana, Dhavaleswara and the famous Pataleswar 
temple (the shrine which lies about 20 ft. below the ground level of the 
temple compound). A passage from the top of the staircase to the west 
leads to Koili Vaikuntha, the heaven of Vishnu (a two-storied brick house). 
The pilgrims who grant a permanent endowment perform a ceremony 
known as Atika- bandha through which the endowment is ratified. A small 
image of Gopinatha (of modern origin) installed in the top storey is called 
Baikunthanatha. Attached to the structure is a temple to Baikuntheswara 
of medium height. The entrance to the sanctum is closed by the 
Koilibaikuntha. Ganesha, one of the Parsvadevatas of this Saivite temple 
is seen in the southern niche. This temple shows a lot of restoration. The 
few sculptural specimens which are seen in the recesses of the temple 
indicate that it was originally a beautiful structure bespeaking the art style 
of the Somavamsis. The priest of Koilibaikuntha informed me that the 
Siva linga of the temple is covered with matted-hair (jata). To the northwest 
of Koikibaikuntha is a spot known as Madhav-kunja, the burial ground of 
the sacred figures. 


Four interesting epigraphs of the time of Ganga monarch 
Anangabhima-III on the walls of 2nd entrance to the Pataleswara temple 
are important records in regard to service pattern of Srimandira. The first 
grant records the offerings of milk, butter, rice and curds to the Lord. The 
second inscription indicates the grant of two batis and five manas of land 
by the Padatika Khanda to Lord Jagannatha for daily offering of clarified 
butter, rice, curry, curd and betel leaf. The third grant refers to the gift of 
two batis of land in Kuranga and Murad villages by Kritivasa Naik for 
naivedya to the deity. The fourth grant records the gift of one bati and ten 
manas of land for supply of naivedya and ten bundles of fragrant flowers 
daily to the deity. The inscription is in the proto Oriya character of the 
13th century. It is interesting to note in this connection that the shrine of 
the temple of Pataleswar lies at present at a depth of about 20 ft. from 
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the ground level of the Jagannatha-temple-complex. In consideration 0 
its situation at the present ground level of the town, the temple i 
assigned to the Somavamsi period. Had it been constructed 
time of Anangabhima III, this could not have been burried down to the 
present temple level. 


The inner enclosure measuring 400 ft. × 278 ft. has double walls 
running parallel to each other. The intervening space in between the two 
walls (11 ft. wide) is filled up with earth. It is probable that when the outer 
enclosure was not in existence the double walls served the purpose of 
defence. The inner wall is popularly known as Kurma bedha which has Six 
openings, four corresponding to the four outer gates, one connecting the 
top at the north-east corner and the other providing a covered passage 
to the kitchen. The centre of the enclosure is occupied by the Srimandira 
and all the sides by a number of temples, shrines, sacred spots, store 
rooms, shops and so on. Since the main temple and its three adjuncts 
have already been described I would now like to give an account of the 
edifices and shrines within the inner circle. 


The kitchen of Lord Jagannatha located in the south east corner is 
regarded as a shrine on account of its peculiar fashion of cooking. In each 
oven nine earthen pots are placed, one over the other and the vegetables 
or rice kept in these are cooked simultaneously. The cooking in the ovens 
starts after Vaishnavagni homa. In the Vaishnavagni rites Lakshmi and 
Narayana are associated. According to the tradition-oriented procedures, 
the cooked rice and curries are offered to Jagannatha as Bhoga which is 
transformed into Mahaprasada after it is offered to goddess Vimala. It is 
Stated that the kitchen has 200 ovens and 300 cooks are traditionally 
associated with cooking of Bhoga of Jagannatha temple. 


The important shrines in the southern sides are Satya-Narayana, 


Satyanarayana 
rined in a modern 
the late Gajapati 
rahmagiri of Puri 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


The images of striking importance in this edifice are a four-armed Vishnu 
in usual posture and Trivikrama in the western niche. The image of 
Bataganesa is a beautiful sculpture worshipped in a temple of modern 
origin. To the east of this shrine is a Siva linga in a small temple known as 
Harisahadeva who is considered to be the Lord of livestock. In a small but 
dilapidated structure we come across a metal (Astadhatu) image of 
Nilamadhava in the shape of Jagannatha. Such type of metal image of 
Jagannatha is extremely rare. Another chamber of this ranshackle house 
has enshrined Balakrishna in sleeping pose known as Balamukunda. To the 
west of this shrine there is a general belief that when any ill omen is seen 
in the temple, deity Kuttamchandi moves around the main temple heralding 
the inauspicious happening. 


The Kalpavata mentioned earlier is remarkable for its benevolent 
blessings in removing barrenness of women. The women desirous of 
children spread the hem of their sari under the tree and wait in expectation 
of a fruit dropping from the tree. If the fruit falls on their sari they feel that 
their cherished hope will be fulfilled. The Kapila Samhita sings the eulogy 
of the tree as the remover of sin. Near to it is the pillared Muktimandapa 
(Hall of salvation) where the scholarly Brahmins assemble daily to recite 
sastras. It is a rectangular building (30 ft. × 38 ft.) with a plain high plinth 
and a roof supported by sixteen pillars. It is stated to have been built by 
Prataprudradeva and renovated by Mansingha, the Commander-in-chief 
of Akbar, during his expedition to Orissa. The Brahmin pundits act like law 
givers and solve all religious problems connected with the temple services. 


Close by is the temple of Nrusimha of moderate height with beautiful 
sculptures of Varaha, Trivikrama etc. The images are of high artistic merit. 
On the ground the inscription of Chodagangadeva set in the door jamb of 
the temple indicating the grant of a perpetual lamp in honour of 
Purusottama. The temple is attributed to 12th century A.D. (contemporary 
of the Jagannatha temple). The temple does not have a Jagamohana 
which perhaps later on was occupied by a portion of the present 
Muktimandapa. Attached to the east of Muktimandapa is a temple of 
Mukteswara, which is similar in style and magnitude to that of Nrusimha 
temple. The Jagamohana of these two temples and the intervening space 
have been occupied by the Muktimandapa. The enshrined image of 
Nrusimha in the temple is known as Yajna Nrusimha. The local belief that 
Chodagangadeva performed a sacrifice in honour of Nrusimha before 
constructing the Srimandir can be corroborated by inscription and the 
style of the temple. A little beyond the temple to the west is the 
Jalakridamandapa of Laksmi and Sarasvati. Close by is the famous small 
tank known as Rohini Kunda containing an image of the crow with four 
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hands. According to the legend the crow by dropping into the tank 
metamorphosed into Visnu. Close to the south of this shrine is the 
temple of dancing Ganesa. The enshrined image with eight arms ancing 
on his Vahana mouse, is a masterpiece of Orissan art. The mudras in 
dancing pose and the workmanship are astonishingly beautiful. 


The temple of Vimala consisting of four adjuncts - Vimana, 
Jagamohan, Natamandira, and Bhogamandapa is located in the south west 
corner of the inner enclosure. The temple does not show any architectural 
peculiarity though it is an old structure. Whatever be the date of the temple, 
the goddess Vimala is the presiding deity of Srikshetra. The religious texts 
describe Puri as one of the Sakta or Tantric pithas of India wherein Vimala 
is the presiding goddess and Jagannatha is Bhairava. Iconographically the 
image may be assigned to 10th-11th century A.D. i.e. much before 
construction of the present Jagannatha temple. Her prominence is marked . 
in the service pattern of the temple and her Sakta-tantrika character is 
still maintained. Two sheep are sacrificed before the temple of Vimala on 
each night of the 7th, 8th and 9th days in the bright fortnight of Aswina 
during the Dasahara festival. This is the only instance of animal sacrifice in 
the temple-complex of Lord Jagannatha. The other important images in 
the temple are an eight-armed dancing Ganesha and six-headed and 
twelve-armed Sadanana both acting as the dvarapala of the temple. The 
other shrines near about the Vimala temple to the north (facing the 
Srimandira) are Jayapadapadma, Sakhigopala and Kanchi Ganesha. Of 
these the image of Kanchi Ganesha is significant in view of its iconography. 
Seated in Rajalilasana the four-armed image holds a broken tusk, rosary 
and battleaxe in three of his hands, while the other one holds his own 
testicle. His trunk touches the genital organ of the goddess Siddhadebi 
‘seated on his left lap. This is the only image of this Variety so far discovered 
from Orissa. The origin and installation of this image is connected with 
Kanchikaveri legend of Purusottama Dev 
that Purusottama Deva durin 
Ganesha and Sakhigopala im 
particular image does not co 


682 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


The temple of Laksmi stands next to Sri Jagannatha temple in order 
of importance and is situated at the North-West corner of the inner 
enclosure. It has four parts like the great temple Vimana, Jagamohana, 
Natamandira and Bhogamandapa. The temple is fully exposed after removal 
of plaster. The gandi of the vimana is devoid of sculptural representation, 
probably on account of its renovation from time to time. The temple is 
attributed to Chodaganga, the builder of Srimandira. The lower portions 
of Vimana and Jagamohana are acquisitively carved with images of sand- 
stone. The important images in the niches are Laksmi in southern, western 
and northern niches with elephants pouring water over her head from a 
Kalash, the entwining Naga and Naginis, Dikpalas, Nrusimha, indolent 
Nayikas, the figure of elephants mounted by the riders. 


Laksmi is held in high esteem by the people and is closely connected 
with the worship of Sri Jagannatha. The Laksmi-purana and other legends 
sing in eulogistic terms the praise of the goddess and her significance in 
the Vaisnavite pantheon. Contemporaneous with the Srimandira, this shrine 
has great religious and antiquarian value. It is customary for the pilgrims 
to pay a visit to this temple and to sit for sometime at ease in the 
Jagamohana known as tripada-bibhuti-Baikuntha manimandapa. This is 
supposed to bring the favour of the goddess Laksmi. 


The temple of Dharmaraja or Surya is situated a little away to the 
north eastern side of the Laksmi temple. This temple consists of three 
parts contiguous to each other but of no architectural value. The peculiarity 
of the temple is due to the nature of enshrined deity. The image of Sun is 
flanked by brass figures of Sun and Moon. The main image of Surya is 
standing on the pedestal with a figure of mutilated Buddha. The presiding 
god is believed to have been brought from Konark. This statement cannot 
be accepted on the ground that it cannot fit into the colossal pedestal of 
Sun god seen in the vimana of Konark temple. 


The Anandabazar, the site for sale of mahaprasada is held in high 
veneration. Hindus irrespective of castes and creeds can partake, 
mahaprasada here. This peculiar system of taking mahaprasada by all 
castes of Hindu may be due to Buddhist or tribal influence. At a little distance 
from this place is seen the Devasnanamandapa of the deities, where they 
are ceremonially bathed on the Jyestha Purnima (full-moon day in May- 
June). On this occasion the deities are seen from the Badadanda. Close 
by is the Bhetamandapa. On the occasion of Bahuda festival Laksmi 
observes the return journey of Jagannatha in the car (Ratha) from this 
platform and welcomes Him from the Simhadvara. 
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This is a short description of the temple complex of Srimandira and 
its subsidiary shrines located within its precincts. The installation of so 
many Hindu gods and goddesses in the same sacred complex and their 
propitiation according to the customary rites suggest the catholicity and 
universality of the all-pervasive culture of Sri Jagannatha. The entire system 
exhibits such a grand synthesis that exclusion of a particular shrine or 
deity will create an imbalance in the sacred complex. I am, therefore, 
inclined to conclude that through the historical process of adjustment 
Jagannatha has assimilated and integrated strange contradictions most 
amazingly, and in the process he has become the symbol of the faith of 
the millions of devotees of different faiths who submerge all their differences 
in their love for the greatest and noblest of all gods- the Lord of the 
Lords- Jagannatha. 
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Art and Iconographic imagery on the main 
Sanctuary of Sri Jagannatha temple 


Dr. J.K.Patnaik 
Dr. D.N.Dimri 


Sri Jagannatha Temple is the earliest Ganga monument in Odisha. The 
monument is standing on a high platform connected with the ground level by a 
flight of twenty two steps. The edifice is massive, strong (loftiest 208 ft. high) 
and is a product of the accumulated experiences of the past in temple architecture. 
The deplastering work (1975-93) has brought to light the carvings hidden so far 
which are the superior workmanship of the Kalinga artists and is considered to 
be the most harmonious and beautiful temples among the surviving specimens 
in Odisha. Its sculptural ornamentation, minute carvings, etc., even surpasses 
the workmanship of all the existing important temples viz., Mukteswara, Rajarani, 
Brahmeswara and Lingaraja of Bhubaneswar. 


The stone used for construction of Sri Jagannatha Temple, Puri is a 
special dull-pinkish khondalite stone of superior quality, compared to that 
of sun Temple, Konarak, as nowhere in the temple surface the effect of 
salt erosion is noticed. The later added subsidiary shrines (nisha shrines) 
to the main sanctuary are made of sand stone. 


The decoration of the outer walls was taken up by scrolls, usually in the 
form of creepers with full or half medallions enclosing leaf designs and animal 
figurines such as deer, bears, elephants, horses and swans. The minute designs 
and figurines have been carved cut in stone with such consummate skill that 
they create almost an illusion of wood or ivory carvings. 


The deplastering of Sri Jagannatha temple has brought to light a high 
platform designed in the shape of a khakharamundi coming in different 
projections forming the pancha-ratha plan, the lower portion of the platform 
containing the friezes of elephants, horses, camels and procession of warriors. 
Above it, the remaining portion of the platform is decorated with scroll and 
floral designs and the top-most course of the platform is depicting the 
procession of horses and elephants. Above the platform, the original temple 
structure starts, the pabhaga portion is having panchangabada divisions 
like pada, kumbha, pata, kani and vasanta. In the horizontal surface of the 
pata, little vignettes from Srikrsna’s life are depicted like Giri-govardhana 
lifting of Govardhana hill, Dhenukasuravadha, playing with Gopis, proceeding 
towards Mathura on chariot, Kaliya damana etc. inspired by Bhagvata 
purana. 
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In the front surface of the vasanta, the elephants, horses with riders are 
shown. Above the pabhaga is tala-jangha having miniature temple replicas with 
khakharamundis shown projecting out from the kanikapaga, raha-paga 
and anurahapaga walls. The front face of these miniature khakharamundi shrines 
depict the figures of dikpalas or guardian deities of the directions such as Yama, 
Kubera, Varuna, Ishana, Agni and Vayu. The miniature khakharamundi shrines of 
the anurahapaga exhibits the king’s court, seated on a simhasana, accompanied 
by court ladies and courtesans, priest giving sermons to the devotees, teacher 
teaching the disciples. The two sides of each miniature shrine exhibits the figures 
of Visnu, Srikrusna with Radha, with herd of cows or playing vina etc. The corner 
space in between the two khakharamundi shrines within the tala-jangha portion 
is occupied by the giant figures of gaja-simha, simha trampling over elephant 
or mythical animal gaja-vidala having the body of lion and the face of an 
elephant trampling over ‘apasmarapurusa’ or demon. 


Of the eight dikpalas, the guardian of the east i.e., Indra is lost as 
the whole shrine is found damaged and later on restored by the 
Archaeological Survey of India during conservation works. Vandhana, the 
dividing line of tala-jangha and upara-jangha are also carved in three 
prominent offsets, each off-set surface is carved with creeper and foliage 
designs, procession of elephants, horses and warriors, etc. The. upara 
Jjangha portion all around the temple is again exhibiting miniature pidha- 
duel just above the khakharamundi of the tala-jangha. The front face of 
each pidha-deul is occupied by a figure of dasavataras of Visnu. The 
incarnations are not found in serial order due to irreparable damages caused 
in the past. In the south-east corner, Varaha and Narasimha are found 
intact. In the south-west corner, Balarama is exhibited while in the north- 
west corner are shown Kalki and Buddha intact. 


| The corner spaces In between the two pidha deuls of upara-jangha 
Is occupied by life-size sculptures of madanikas and surasundaris in different 
actions. They are carved in round and displaying with superior 


workmanship, modelling, anatomy, ornamentation, feminine beauty with 
laughing countenance. 


The baranda level, from where the Sikhara takes an 
and forms curvilinear in shape is exhibiting ten horizontal 4 
parallel all around the temple. The eight and tenth offset surfaces contain 
the friezes of swans in different actions and procession of warriors 
respectively. In the front side of each raha-paga above baranda level small 
niches exist containing in them black stone figures of Visnu above that the 
chaitya window motif with two demons on either side having beaded 
borders which is popularly known as “Bho” motif, above which 0 


projecting gaja-simha figures in all cardinal directinne. 
eastern one is colossal. | directions; among them the 
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In the gandi level, bhumi-amalas form offsets which parallelly running 
all around the temple surface wall and are decorated with creepers and 
floral designs. 


Coming to the upper storey, most striking are the images of Visnu 
in the rahapaga niches above the Parsvadevatas on the three sides of the 
tower. For instance, the slender, sensually modelled Krusna stands with 
one leg gracefully crossed over the other in tribhanga pose on the western 
Side, a serenely elegant Visnu on the northern side. These sculptures almost 
in the round have mostly survived well beneath their former layer of 
protective plaster. They appear comparable in quality to those of the 
Parsvadevatas. On each side of the sanctuary there are also sets of four 
miniature shrines, with richly framed relief panels depicting various aspects 
of Narayana. Those on the east include for example, the figures of Varaha 
and Narasimha, while the ones on the western side have images of 
Balarama, a much damaged and restored Buddha and Kalki. Finally, those 
on the northern side contain a seated Visnu in yogasana and a fine Rama 
with his bow, as well as Krsna and Visnu. 


Beautiful massive female figures occupy the recesses of the upper 
storey. They are sculptures almost in the round standing on cylindrical 
bases. A few still retain traces of the finely-finished details which once 
graced their generously-proportioned limbs. As in the Lingaraja they are 
the work of various hands and include a variety of styles. However, they 
are distinguished from the slim Lingaraja maidens by having large, spherical 
breasts, sharply indented waists and heavy hips and legs. The Bhubanesvara 
aesthetic gives way to taller, heavier feminine forms. At Puri one style 
shows a similar emphasis on linear rhythms, abrupt transitions of harmony 
of mass and volume, with slowly curving surfaces and dignity of bearing. 
The kanyas are enhanced by well-proportioned pedestals, reminiscent in 
their rich decorations of carved ivory. There are no mithuna groups 
(amorous couples) on the tower, but the kanyas are posed in a variety of 
provocative attitudes embodying aspects of female sexuality and fertility. 
They include for example, a girl looking at a bird and holding a fly-whisk 
while leaning against the trunk of a tree or a wall. Sometimes she is 
shown fingering an anklet or expressing longing for a lover, her fingers 
entwined and palm held upwards. Another type is the matrumurti (mother 
with child). The baby is portrayed with a certain degree of naturalism and 
so is the tender fullness of the mother’s body. Human sentiment is 
conveyed simply by the eyes or the hands of both figures, rather than by 
their facial expressions. However, occasionally the kanya is differentiated 
psychologically by her sharp features. Sometimes the figures are 
particularly well proportioned and graceful as in the case of the beautiful 
woman in a recess on the southern side of the tower. 
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i reat temple at Puri is built of rose-coloured khondalite, a 
rs 5 used for sculpting the magnificent cult a 
of parsvadevatas in the central southern, western and northern niches of the 
sanctuary. 

The niches provided on three cardinal directions below the baranda 
level have the chlorite figures of Varaha, Narasimha and Trivikrama. The 
Varaha image is highly massive having four arms with usual ayudhas like 
chakra, gada and padma. 


The western side niche houses the image of Narasimha showing 
gada, chakra in the upper right hand and left arms, while the lower hands 
are shown in the action of killing demon Hiranya-kasipu. It is a ferocious 
representation—open jaw, protruding teeth and tongue, bulging eyes, 
straight flowing manes at the back has further made the figure more 
dignified. 


In the northern niche is the image of Trivikrama which might have 
been damaged in the past as a result on the broken original platform 
about 1 m. high masonry pedestal of khondalite stone is added and a 
small figure of Trivikrama is installed. Each niche holding the parsvadevata 
was converted into a miniature temple in the later period by constructing 
the high platform with pidha sikhara made out of fresh blocks of sand 
stones, devoid of any carvings. Their later incorporation has further been 
established by the fact that the original carvings on both sides of the 
niches are hidden inside this later additions. These subsidiary shrines are 
presently serving as buttresses to strengthen the central shrine. The 


parsvadevata shrines in the Ganga period or later shrines are called nisha 
shrines. 


| On both sides of each parsvadevata shrines, on the outer wall, figures 
of Visnu four on either side is carved, which altogether depict twenty four 


ee of Visnus, such as Kesava, Madhava, Damodara, Narayana, Visnu 
and so on. 


As a matter of fact, the general pattern of Sri Jagannatha Temple 
Puri, has close resemblance with the temple of Lord Lingaraja in 
Bhubaneswar on each anuraha-paga, miniature shrines are shown with 
plaster. The deplastering work has unveiled the existence of anga-sikharas 
or miniature shrines, as available in Lord Lingaraja Temple and Lord 
Brahmeswara Temple of Bhubaneswar. The existing miniature sikharas most 
probably were designed during the time of construction of the temple to 
have a uniform pattern. Further deplastering work proved the authenticit 
that they are true miniatures as available in case of Lord Lingaraja a 


and Brahmeswar temple each one is holdin i i 
a ; . . 
Vishnu, Siva, Ganesa, Kali, Kubera, etc. g an image with front niche viz 
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The deplastering work exposing the original art and architecture of 
Jagannatha Temple, Puri helped to solve the confusion prevalent among 
the scholars that the temple of Purusottama in Jagannatha Puri was 
constructed in a period when the Kalinga artists lost their workmanship or 
the artistic skills were degenerated. Since the whole temple surface was 
covered by 45 cm thick lime plaster with a fine coat of lime wash, the 
Original artistic beauty of Jagannatha Temple, Puri was hidden inside, which 
is now brought to light after deplastering. 


The doorways of the main sanctuary are decorated with two semi- 
circular steps, which are placed before the entrance to the inner shrine 
which still retains parts of its original mouldings. On what seems to be the 
inner door there were originally at least eight ornamental bands with 
splendidly carved designs. Although the first three on the innermost jamb 
have not survived, the others are ornate and very finely carved. For 
instance, the sixth band shows superimposed vajra-mundis housing 
miniature couples and single figures in small panels above the doorway. 
In the centre, above the entrance, are two superimposed reliefs. The lower 
panel appears to represent Laksmi-Narayana as the goddess is probably 
seated on the left thigh of Visnu. The upper panel shows a configuration of 
several figures but the central one may be a seated Visnu. Above the 
lintel is the usual row of nine planets. Rahu is depicted from the waist up 
with a large disc-like head and a crescent in each hand. 


On what seems the outer doorway, probably facing the assembly 
hall, are six main ornamental bands. These too are delicately sculpted and 
include the usual variations on the scroll designs sometimes with climbing 
figures (ge/aba), plant motifs, intertwining serpents and the traditional 
row of lotus petals. In the small panel over the entrance Gaja-Laksmi is 
depicted, blessing with fearlessness the devotees entering the shrine of 
Narayana. 


However, the pattern of decoration is very similar to that of the 
Lingaraja. Above the cornice are the Odishan surasenas or ‘bhos’ consisting 
of a large almost semicircular window surmounted by a kirtimukha flanked 
by two figures leaning against it. Behind the lower lion on a little projecting 
platform on the western side is a fine procession of lively elephants 
occupying the band on the wall which commences its curve behind the 
cornice. Immediately above the first lion is the larger and more splendid of 
the two bhos. The central projection of the tower is decorated with a 
similar gavaksa net (with ‘miniature caityas) as on the Lingaraja. 


= 
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Important Subsidiary Shrines in the 
Lord Jagannath Temple Complex - 
An Art and Architectural Study 
N.K.Swain 
Dr. J.K.Patnaik 


Sri Jagannath temple (12 cent. A.D) is a well known monument in 


the realm of Hindu religion. The temple complex possesses as many as 
one hundred small and large shrines built in different periods are in varied 
state of preservation. Not much light about their art and architecture was 
thrown earlier by scholars. Hence, it is an humble effort to discuss some 
of the following important shrines inside the temple complex intimately 
associated with the rituals of the trinity. 


1. Laksmi Temple 


Located to the north-west of Sri Jagannatha temple, this east fac- 
ing temple is dedicated to goddess Laksmi consists of a rekha deula, py- 
ramidal jagamohana, natamandira, a rectangular bhogamandapa and a 
mukhamandapa entered through a flight of steps. Of these, the latter 
three structures are inferior in architectural designs and workmanship and 
do not appear to have been conceived along with the deula and jagamohana 
and are possibly the later additions. 


The deula and jagamohana stand on a low plinth (pistha). The plinth 
has three mouldings- khura, kani and vasanta. The muhanti of khura is 
designed in the shape of stylised lotus petals while vasanta is relieved with 
scroll works within beaded borders. The kani is plain. In the north side the 
water channel from temple is cut through the vasanta of the plinth and 
the gorgyle is shaped in the form of a crocodile. The deula enshrines the 
image of Laksmi covered with cloth and garlands. It is divided into bada, 
gandi and mastaka. The bada is pancharatha on plan and has three fold 
divisions (trianga bada)- pabhaga, jangha and baranda. The pabhaga has 
usual five mouldings i.e. khura, kumbha, pata, kani and vasanta- all joined 
together with vertical bands which are well decorated with scroll works 
and graceful figures of nayikas engaged in different roles. The muhanti 
(fagade) of khura, pata and vasanta are relieved with scroll work within 
beaded borders. The raha Ppagas and anuraha pagas contain elongated 
khakhara mundis having a niche. The niches are filled with nayika figures 
standing in anuraha pagas and seated on raha-pagas. The recess oe 


the pagas are filled with elongated khakhara Di i ir ni 
having filled with beautiful nayikas. plasters WiC heir ices 
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The raha and anuraha pagas of jangha are designed in the shape of 
elongated khakhara mundis and the kanika pagas are shaped like khakhara 
pilasters. The khakhara pilasters of kanika paga at its base contain alto 
relievo figures of graceful! nayikas engaged in different roles. The niches of 
elongated khakhara mundis of anuraha paga contain image of Narasimha 
(appears to be fixed subsequently in north-east corner), Vayu ( north- 
west corner, facing north), Varuna (facing west), Ganesa (appears to have 
been installed in later period in south-east corner), while other niches are 
empty. The elongated khakhara mundis of rahapagas are flanked by elon- 
gated khakhara pilasters which are relieved with graceful nayika figures at 
its base. The niches of these khakhara mundis contain parsvadevatas of 
chlorite stone. The lintel of the niche contains image of Gajalaksmi seated 
in padmasana on a lotus pedestal holding the stalk of two full blown lo- 
tuses with upper hands. The image on north side holds a vase in lower 
right hand and lower left hand also holds the lotus stalk. The image in 
western niche has her lower right hand in varadamudra and left hand in 
abhayamudra. While the image in the south niche holds a vase in lower 
left hand, other hands are broken. On the top corners of the images are 
depicted two elephants pouring water on the goddess with pitchers. All 
the khakharamundis and pilasters are decorated with ornamented scroll 
works and chaitya window motifs. The recess between the rathas is filled 
with naga/nagi pilasters having a gajasimha motif at its base and nayikas 
supported by dwarfish ganas in shallow niche on the top. 


The baranda of the temple has four to six ornamental moulding 
decorated with scroll work and chaitya window design. The gandi is 
pancharatha on plan and devoided of any carving while the rahapaga con- 
tain projecting gajasimha motifs. The mastaka consists of a beki, amla, 
khapuri, kalasa and ayudha (chakra). The amalaka is supported by 
dopichhasimhas at corner rathas and squatting figures of deulacharinis at 
rahapagas. The joints of the deul and jagamohana known as sandhisthala 
is identical with the bada of deul. In jangha portion, there is an elongated 
khakhara mundi having a niche. The niche in the north side houses Isana, 
the guardian deity while that of south side is empty. The portion above 
the khakharamundi contain a panel each. The panel in the southern side 
depicts dance performances in front of a royal person seated on a low 
couch; while the north side exhibits marching of infantry and cavalry. 


“The door jamb has three bands. At the base, there are miniature 
pidha shrines with dvarapalas. The centre of the lintel contai 
Gajalaxmi. The architrave above the lintel contains navagra 


Jagamohana is a pyramidal structure and is divi 
and mastaka. Bada has three divisions like deul/ and 
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jangha and varanda and is pancharatha on plan. Pabhaga noe 
divisions i.e. khura, kumbha, pata, kani and vasanta- al! joine f 
with vertical bands relieved with scroll work and nayika figures. The KNura, 
pata and vasanta are decorated with scroll work. The anuraha are 
designed in the shape of elongated khakharamundis. Their niches 
mostly erotic couples and occasionally nayikas. The kanika pagas © e 
jangha are shaped in the form of khakhara pilasters. These pilasters con- 
tain alto-relievo figures of graceful nayikas engaged in different moods at 
its base and dwarfish atlantid ganas at the top. The anuraha pagas are 
designed in the shape of elongated khakharamundis flanked by a naga/ 
nagi pilaster and a plain pilaster having graceful nayikas in alto-relievo at 
bottom and miniature nayikas on the top. The naga/nag! pilasters have a 
Gajasimha motif at the bottom followed by the entwined naga/nag!i coils 
in descending order and a nayika figure at top. The niches of the elongated 
khakharamundis house dikpalas in their respective quarters. Only Indra, 
Agni, Niritt, Vayu, Kubera, Isana have survived through different stages of 
preservation. One of the south western niches houses an image of 
Narasimha fixed at later date. 


In the north and south sides of jagamohana on the rahapagas are 
two balustraded windows having four bands of frames relieved with scroll 
work with a figure of Gajalaxmi in the centre. The window frame is flanked 
by pilasters with beautiful nayikas and dwarfish atlantid figures. The win- 
dow has four balusters relieved with alto-relievo nayika figures. The archi- 
trave above the window on northern side contains a panel depicting an 
assemblage in front of a royal person seated on a couch and in the south 
side it is badly mutilated. The spaces above the architrave are designed 
with three khakharamundis. In between these khakharamundis are two 


graceful nayika figures. The varanda is a recessed kanti and is relieved 
with procession of elephants. 


The gandi is a pyramidal one and consists of nine pidhas arranged in 
gradually diminishing order, in two tiers separated by a kanti. The raha of 
each tier is relieved with ghantas of diminishing size. The mastaka con- 
sists of the usual divisions of an Odishan pidha deul/. On either side of 
entrance leading to Jagamohana and within natamandira are two niches 
housing chlorite Images of Laksmi-Narasimha on left side and Trivikrama 
on right side respectively. In the same way on the either side of entrance 
of the bhogamandapa are the niches housing Laksmi-Narasimha (right) 
and Garuda (?) (left). Chlorite images of niches of bhogamandira contain 
the image of Surya and Vishnu. On the right side of entrance leading to 
bhogamandapa, in a niche is fixed a chlorite image of Surya (Surya no 


gum boot); and Vishnu in left side. Stylistical . 
temple is assignable to circa 13 ly, the construction of the 
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Situated to the north of Lord Jagannatha temple and north-east of 
Laksmi temple, this east facing temple is dedicated to Surya Narayana. It 
consists of a rekha deul, pyramidal jagamohana and a rectangular flat 
roofed natamandira/bhogamandapa — all in the same axial alignment. 
The natamandira/bhogamandapa appear to have been the later additions. 


Both the deul/ and jagamohana stand on a low plinth consisting of 
three mouldings- khura, kani and vasanta. The muhanti (facade) of khura 
and vasanta are relieved with scroll work within beaded borders. The lower 
moulding is designed in the shape of stylized lotus petals. The plinth below 
the jagamohana is completely plain. Vertically the deul is broadly divided 
into bada, gandi and mastaka. The temple is originally pancharatha on 
plan. But the recess between the rathas are filled with a shallow projec- 
tion, their alignment extending from bottom (pabhaga) to top (bisama). 


The panchanga type bada have five fold divisions .i.e. pabhaga, 
talajangha, bandhana, upara jangha and baranda. The alignment of all 
pagas extends to bada portion. The pabhaga consists of usual five mould- 
ings- khura, kumbha, pata, kani and vasanta, all joined together with ver- 
tical bands relieved with scroll works. The muhanti of khura, pata and 
vasanta are relieved with scroll ornamentation. In addition, the khura also 
contains chaitya window motifs. On pabhaga portion, the rahapagas be- 
neath the parsvadevata niches are carved with a talagarbhika design. The 
talagarbhika consists of a khakharamundi flanked by a naga/nagi/ pilaster 
on either side. The khakharamundi in its niche contains a figure seated 
crosslegged on a low couch with a standing human figure in front. 


In talajangha there are khakharamundis on all major projections 
and elongated khakharamundis on shallow projections. The niches of these 
elongated khakharamundis are filled with graceful figurines of nayikas en- 
gaged in different roles and moods. The recess between all these projec- 
tions contain different types of vyala figures. The niches of khakhara mundis 
in anurathapagas are filled with sikshadana motif depicting a seated cross- 
legged acharya with a group of seated and standing pupils. The corner 
niches of khakharamundis contain astadikpals in their respective quarters 
i.e. Indra on east corner holding vajra and ankusa, Agni on south-east 
corner with a seated pot bellied figure having flames from his crown and 
rosary in right hand, Yama with pasa and danda on mount buffalo on 
south corner and Nirritti on South-west corner standing on a prostrate 
figure holding a sword and severed head (now broken). Varuna on west 
corner is seated on makara holding a pasa in left hand while right hand is in 
varadamudra, Vayu on north-west corner is seated on stag holding flag in 
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. ; a on 
his hands, Kubera on north corner iS seated on a visvapadma, Isan 


north-east corner on his mount bull. 


The bandhana consists of three mouldings, joined together with 
tical bands. All the mouldings including the vertical bands are ornamente€ 


with scroll works. 


In uparajangha, there are pidhamundis on major projections 
elongated pidhamundis on shallow projections. The recess between the 
projections are filled with graceful nayika figures. The niches of talajangha 
contain graceful nayika figures. The pidhamundi niches of anuraha pagas 
are relieved with sikshadana motifs like those of talajangha. While the 
niches of corner pagas engulf the seated figures of the female counter- 
parts (saktis) of astadikpalas in their respective quarters. 


The baranda of the temple consists of ten ornamental mouldings 
relieved with scroll work except the fifth and tenth. Among these, the fifth 
moulding has a row of geese while the tenth contains the procession of a 
row of elephants. The niches of central rahas of the bada contain 
parsvadevatas; however, presently without any image. 


As mentioned above the gandi is pancharatha on plan but on ac- 
count of the sallow projections the temple seems to have navaratha on 
plan. In the bottom of gandi, above baranda, the raha and anuraha pagas 
are displayed with a miniature rekha shrine (angasikhara). The kanikapaga 
is further divided into ten bhumis by bhumiamlas. The rahapaga contains 
a projecting gajasimha motif and the only front one survives, though in a 
dilapidated conditions. The mastaka consists of the usual elements of an 
Odishan temple i.e. beki, amla, khapuri, kalasa and blossomed lotus. The 
amalaka is supported by squatting figures of deulcharinis seated on raha 
and kanika pagas. Sandhisthala between deula and jagamohana, resem- 
bles with bada of deul. Gajavyala motifs with rider on its back are exhib- 


ited on lower Jangha. The jangha has the representation of a vajramundi 
while its niches are filled with erotic couples. 


The presiding deity of the temple is a chlorite image of Surya 
Narayana, seated on yogasana. Both of his hands are broken. He has a 
kiritamukuta. On the border of the deity are depicted female chauri bear- 


ers. The image is carved within trefoil arch, on th i 

- | / e top of which corners 
are depicted garland bearing flying vidyadha iti 
the installed image was brought on ଡେ 


- the sun temple at Konark, when i 
was abandoned. Interestingly the image has strikingly similar 
workmanship with that of the image of Suryanarayana displayed in Konark 
museum. The image reminisces the superb craftsmanship of sun i 
of Sun temple, Konark. eges 
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| The jagamohana is a pyramidal structure with openings from all four 
sides. Like the deul, the bada of jagamohana is also pancharatha on plan 
but shallow projections in between each projection convert it into navaratha 
one. It has five-fold division i.e. pabhaga, talajangha, bandhana, upara 
Jungha and varanda without any mouldings. In talajangha the recess is 
filled with different types of vyalas and the corresponding space in the 
Upara jangha is carved with nayikas and erotic couples. The gandi has 
Seven plain pidhas arranged in a gradually receding order. In the raha of 
gandi, there are representations of two ghantas in diminishing size. The 
mastaka consists of beki, ghanta, amla, khapuri and kalasa. 


On the basis of its architectural pattern and sculptural details, the 
temple is assignable to circa last quarter of 13 century A.D or beginning 
of 14 century A.D. 


3: Vimala Temple 


Vimala temple stands on south western corner of the main temple 
and to the west of Ganesa temple. Dedicated to goddess Vimala, this east 
facing temple consists of a deul of rekha order, a Jagamohana, a 
natamandira and a mukhamandapa ( porch) entered through a flight of 
steps — all in the same axial alignment. The latter two seems to have 
been subsequent additions as in the case of earlier temple and do not 
share the common plinth on which the deul and Jagamohana stand. The 
rekha deul and pyramidal Jagamohana stand on a low plinth (pistha) hav- 
ing three mouldings- khura, kani and vasanta. The Kani is plain whereas 
the muhanti (fagade) of khura and vasanta are relieved with scroll works 
within beaded borders. The upper portion of the khura is designed in the 
shape of stylized lotus petals. Though this is one of the important sakti 
shrines of the temple complex, but it does not have khakhara style of 
artitecture. 


The deula of this temple is also divided into bada, gandi and mastaka. 
The bada is pancharatha in plan and has five-fold (panchangabada) divi- 
sions i.e. pabhaga, talajangha, bandhana, uparajangha and baranda. The 
pabhaga has five mouldings- khura, kumbha, pata, kani and vasanta. 
Mouldings of anuraha and kanika pagas are joined together with vertical 
bands, decorated with a chaitya window motif with scroll works on the 
top. The mahanti (faced) of khura, pata and vasanta are also relieved 
with scroll work within beaded borders. The central rahapagas of the 
pabhaga have been decorated with khakaramundi flanked by naga and 
nag/ pilasters and standing erotic couples on rectangular niches at its base. 
The khakaramundis in its lower jangha contain the saktis of astadikpalas in 
their respective positions. All the eight female counterparts are survived 
now with different degrees of preservation. The niches in the anuraha 
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pagas are carved with hunting lions shown with attendants Mes 
brella over royal person, sikshadana motifs, etc. The recess De! Ww 
projections are filled with vyala figures; most of them are missing 


i i i ists of two mould- 
Being relieved with scroll work, the bandhana consis - 
ings. These mouldings are joined together with a vertical band having grace 
ful nayikas in different poses in niches. 


The uparajangha has pidhamundis with images of astadikpalas in 
their especie oS in the corners. The niches of pidhamundis in 
anuraha paga are shown with a royal person breaking a bow (facing south), 
Mahisamardini (facing south), Narasimha (facing west), a figure seated in 
dhyanamudra probably Buddha (?) (facing west), royal figure hunting li- 
ons with sword (facing north), etc. The recess between the projections Is 
filled with graceful nayikas in different poses and moods. 


There are ten mouldings in the baranda. The topmost moulding is relieved 
with a row of geese whereas the other is decorated with scroll works. The 
rahapaga contains parsvadevata niches. The niches are bordered with 
frames and a pilaster on either side. The frame has a dwarfish attendant 
on either side and relieved with scroll work. The lintel contains a figure of 
Gajalaxmi at the centre, above the lintel there are three projecting chhajjas. 
Above the chhajja is a small central niche flanked by two naga-nagi pilas- 
ters and a vyala figure on either side. 


The southern niche depicts eight-armed Mahisamardini in chlorite. 
The demon is in theriomorphic form and emerging out of the decapitated 
buffalo-carcass with his left leg inside the carcass. She presses the car- 
cass with her right leg and left leg on lion. She holds a shield in her left 
hand, pressing it on the chest of demon while the left hand holds a parasu, 
upper right hand holds a sword over the head. The other arms are broken. 
The western niche revealed the image of Chamunda shown as a ferocious 
Skeletal figure with eight arms stands on a prostrate figure. She wears a 
garland of skull, holds a skullcup in her left hand near the chest. She holds 
a sword with her upper right hand over the head. Two attendants wearing 
skull garland are depicted on either side. The image is badly mutilated by 
its legs and arms. The northern niche is devoid of any sculpture. 


696 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


mastaka contains usual divisions of an Odishan temple architecture i.e. 
beki, amla, khapuri, kalasa and ayudha (chakra). The amalaka is sup- 
ported by squatting figures of deul on rahapagas. The sandhisthala join- 
ing the deul and jagamohana is similar to the bada of deula which is 
panchanga type. In the lowerjangha it contains a vyala figure while the 
corresponding space in uparajangha by an erotic couple. 


The pyramidal jagamohana is vertically divided into bada, gandi and 
mastaka. The bada is pancharatha on plan and has usual five-fold divisions 
i.e. pabhaga, talajangha, bandhana, uparajangha and varanda. The pabhaga 
has usual five mouldings, out of these the facade of khura, pata and vasanta 
are relieved with scroll work. The projections of pabhaga contain 
khakharamundis flanked by naga and nag/ pilasters having rectangular 
niches at its base filled with erotic couple. 


In the lower jangha are also the khakharamundis flanked by pilas- 
ters; niches of which contain the female counterparts (saktis) of 
astadikpalas in the corner projections. The saktis of Indra, Nirutti, Vayu 
and Isana only survive in a mutilated condition while the others are miss- 
ing. In anurahapaga, the niches of khakharamundis contain sikhshadana 
motifs, persons seated crosss-leged on a low couch with folded hands, 
etc. These figures have been badly mutilated. The recesses between the 
pagas are filled with vyal/a figures; many of them are missing now. 


The bandhana consists of three mouldings, their faces being re- 
lieved with scroll work and joined together with vertical bands. The 
uparajangha has pidhamundis flanked by pilasters. Its niches contain 
dikpalas in corner pagas. Presently, only the images of Yama, Varuna, 
Kuvera and Isana survive in mutilated condition in their respective quar- 
ters, while others are missing. The recesses between the rathas are filled 
with erotic couples, most of them are now missing. The varanda consists 
of seven mouldings relieved with scroll work. 


The jagamohana has balustrated windows on northern and south- 
ern sides. The southern one is badly damaged. The balustrated window on 
northern side has been framed with three bands relieved with scroll work 
and flanked by pilasters. The lintel of the window frame contained an 
image of Gajalaxmi, now missing. The chhajja has three projections, above 
which is a small niche containing an erotic couple flanked by female figures 
in niches. The window itself has four balusters relieved with al/to-relievo 
female figures. 


The gandi is pyramidal. The pidhas are arranged in a gradually di- 
minishing order in two tiers separated by a recessed kanti. The pidhas are 
devoid of any decoration. The mastaka consists of a beki, ghanta, beki, 
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amla, khapuri and kalasa. The entrance doorframe of deul I 
have three bands. At the base are standing dvarapalas, the C pi 
lintel contains image of Gajalaxmi. The architrave contains navagrana p : 


The natamandira and mukhamandapa are the later a 
are austerely plain. The natamandira is rectangular on plan and 
entrances in front. The mukhamandapa ( porch) has openings on ali S es. 
The roof of these two structure are pyramidal, arranged with 
two diminishing flat pidhas. The natamandira is topped by a kalasa $ 
by two lions while the mukhamandapa ( porch) have kalasa in its top. TI e 
main entrance to the natamandira has two niches housing the chlorite 
image of Ganesa (south side) and Karttikeya (north side). 


The temple is ascribable to circa post 13 cent. A.D. 
4. Narasimha Temple 


Situated to the South of Sri Jagannatha temple and in between Mukti- 
mandapa and Jalakrida mandapa, this east facing temple consists only of 
a garbhagriha of rekha order and an antarala; the temple is pancharatha 
on plan. 


Abruptly stands on the ground it is without any plinth. The bada is 
also panchanga type as in the case of other temples i.e. pabhaga, 
talajangha, bandhana, uparajangha and baranda. The pabhaga consists of 
usual five mouldings of khura, kumbha, pata, kani and vasanta, all joined 
together with vertical bands. These bands are relieved with scroll work in 
the khura and kumbha having two shallow faceted niches in the pata, kani 
and vasanta. These shallow niches contain nayika figures in different poses 
and also erotic couples at a place. The muhanti (facade) of pata and vasanta 
are relieved with scroll works within beaded borders. 


In the tala jangha, there are khakhara mundis with a central niche 
flanked by two faceted niches on its either side. The niches of these con- 
tain graceful figures of nayikas in different poses, occasionally with the 
erotic couples. The khakharamundi niches in the corner projections (kanika 
pagas) embodies eight out of ten incarnations (dasavataras) of Vishnu 
(excluding Parasuram and Rama) Matsya avatara (south eastern corner, 
facing east), Kurma (south-east cornor facing south), Varaha {south-west 
corner, facing south), Narasimha (south-west corner, facing west), Vamana 
(nort-west corner, facing west), Balarama (north-west corner, facing 
north), Buddha (north-east corner, facing north) and Kalki (north-east 
corner, facing east). The Matsya, Kurma and Varaha incarnations are de- 
picted in their zoomorphic forms. The khakhara mundi niches of anuraha 
paga depict different forms of Vishnu and scenes depicting the episodes of 
life of Krishna (Krishnalila). The recesses between the pagas are filled with 
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vyala figures.The bandhana is of single moulding only. Its fagade is re- 
lieved with scroll works within beaded borders. In each ratha the bandhana 
Is decorated with either a graceful female figure or an erotic couple. 


The pidhamundis of uparajangha have a central niche and a faceted 
niche on either side. The central niche contains graceful nayika figures in 
different poses. The pidhamundis in the kanikapaga contains the seated 
dikpalas on their respective mounts j.e. Indra (south-east corner, facing 
east) on elephant holding a vajra and ankusa, Agni (south-east corner, 
facing south) on ram, Yama (south-west corner, facing south) on buffalo 
holding a mace in right hand and a noose in left, Nirritti (south-west cor- 
ner, facing west) on a postrate human figure holding a sword in right hand 
and severed head in left; Varuna (north-west corner, facing west) on 
makara holding a club in right hand and noose in left, Vayu (north-west 
corner, facing west) on stag holding flag in hands, Kubera (north-east 
corner, facing north), a pot bellied figure and Isana (north-east corner, 
facing east) on bull. Both Kubera and Isana are seated in /alitasana. 


The niches of pidhamundi in anuraha paga are depicted with various 
episodes of Krishna's life like Visvarupadarshana, Sakatavadha, 
Jamalarjuna, Putanavadha and different forms of Vishnu and Trivikrama. 
The recess between the anuraha and kanika are filled with erotic couples 
and again space in between rahapaga and anuraha paga are filled with two 
graceful nayika figures one above the other. There are three mouldings in 
varanda, lower moulding of which is relieved with panels like due/ scenes, 
military procession of infantry, cavalry and elephants, teaching scene, etc. 
Above this, on each paga is embellished with graceful female figures though 
most of them are damaged. 


The rahapagas contain projecting niches (relieved with scroll work 
and human figure) for parsvadevatas in which the images of incarnation 
of Vishnu made of chlorite stone are installed. 


On the south is the image of Varaha. The boar headed deity stands 
on a lotus pedestal holding the left hand of Prithvidevi in his lower right 
hand. On his upper left hand he supports Prithvidevi. He holds sankha in 
his lower left hand and chakra in upper right, which is broken. The god 
stands against a lotus stalk. In the western niche, image of Balarama/ 
Sesadeva is installed who stands on a visvapadma pedestal. His both hands 
are broken, but traces of plough and pestle are visible. The image is richly 
bejeweled. He has a kiritamukuta and puspakundal. A canopy of seven 
serpent-hood is carved over his head. On the pedestal and top corners 
are a group of worshippers with offerings and garlands in their hands. On 
the side borders, there are two female chauri bearer figures depicted. 
Trivikrama is on north, stands on his right leg and left leg touching fore- 
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head to the cushion of seated Brahma on the left corner top. The god 
holds chakra and sankha in upper hands and gada and padma in lower, 
which is broken now. In between the two legs on the pedestal is depicted 
Bali‘s gift to Vaman; its background having depiction of Sukracharya with 
uplifting hands, thereby warning Bali about the fatal consequences of the 
gift. Vaman is depicted with an umbrella in his left shoulder. The lintel of 
this Parsvadevata niche bear a panel of a royal figure dismounting from 
elephant and a group of followers with folded hands in front. 


The gandi portion shows the usual projections of a pancharatha 
temple i.e. rahapaga, anuraha paga and kanika paga. In the lower there is 
a miniature rekha temple (angasikharas) on each paga. The miniature rekha 
temple in raha pagas are designed as pancharatha shrines having a cen- 
tral niche each. The central niche on south houses Varaha, on the west 
Sesadeva/ Balarama and on the north is Trivikrama. Above the miniature 
shrine are depicted a projecting lion on each side in rahapagas. The kanika 
pagas are divided into five bhumis by bhumi amlas and each bhumi con- 
sists of five varandas connected with each other by vertical bands re- 
lieved with scroll work. In anurahapagas, just above the miniature rekha 
shrines is relieved with a succession of four (one above other) vajramastaka 
designs. The vajramastakas possess central rectangular niches topped by 
a kiritamukuta and flanked by two dwarfish figures on either side. The 
niches of these vajramastakas contain standing erotic couples. The front 
raha on the east side contains an image of Narasimha. The mastaka of 
the temple also contains all the elements of an Odishan temple architec- 
ture- beki, amla, Khapuri, kalasa and ayudha (chakra). The amla is sup- 
ported by squatting figures of deulacharinis sitting on rahapagas. 


This is the only temple, where fragmentary inscriptions on the en- 
trance and fagade brought to lime light after the deplastering work. Stylis- 
tically and on the basis of the inscription, the architecture of the temple 


a to have been anterior to the main temple i.e. prior to 12 cent. 
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Lesser known structures inside 
Sri Jagannatha Temple Complex 


Dr. Smt. Subasini Patnaik 
Dr. J.K. Patnaik 


Sri Jagannatha temple is the veritable epi-centre of religious feelings of 
Hindu community all over the country. The temple is not only known for its 
stupendous architectural marvel or art par excellence, but also known for its 
other structures associated with it. However, a little effort has been made in 
the past to survey and document all these lesser known structures like pavil- 
ions (Mandapas), Gateways(dvaras), Enclosures (prachiras) and Water bod- 
ies (Kua) within the temple complex systematically. Hence, to discuss those 
here an humble attempt is made. 


Mandapas 
1. Jalakrida Mandapa : 


Located to the South of Sri Jagannatha temple and in between Ganesha 
temple and Nrisimha temple, this Jalakrida mandapa is an open pillared py- 
ramidal mandapa. It stands on a plain plinth. The bada has five divisions, two 
openings on all sides except north, where it is one only. In all corners near 
talajangha there is a dopichasimha. In northern side, on eitherside of the 
entrance there is an image of Vishnu. 


The bada is separated from gandi with a chhajja. The gandi has two 
flat pidhas arranged in diminishing order. The mastaka consists of a beki, 
ghanta, amla and kal/asa. The ceiling is designed in the shape of an inverted 
lotus. 


At the centre of the platform is a small water tank where 
Madanamohana, representatives of Sri Jagannatha and Laxmi play water 
sports during summer season on the occasion of Bhitara Chandana Yatra 
observed for 21 days following the Bahara Chandana Yatra. 


2. Mukti Mandapa: 


Situated to the South of Jagamohana of Sri Jagannatha Temple and in 
between Nrsimha temple and Kshetrapala temple, this Muktimandapa is an 
open pillared pavilion having a pyramidal roof and square ground plan. The 
pavilion stands on a plinth. The roof of the pavilion is supported by 16 circular 
pillars, arranged in four rows, having four pillars in each row. The four pillars 
on centre are larger than the others. Above the pillars is an overhanging 
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| ilion i i flat pidhas. Its crown- 
chhaiia. The roof of the pavilion is arranged with three 
ing a consist of beki, ghanta, amla, khapuri, kalasa. The ghanta is 
supported by four dopichasimhas at corners. 


3. Chahani Mandapa (1) (Bheta Mandapa) 


Situated to the east of the Sri Jagannatha temple and to the left side 
of eastern entrance, this chahani mandapa is an open mandapa having two 
entrances in either side except east, where it is one. The mandapa stands on 
a low plinth. The bada is designed with five-fold divisions. 


The roof consists of 3 flat pidhas in diminishing order. The crowning 
elements consist of beki, ghanta, amla, khagasi and kalas. The ghanta is 
supported by dopichasimhas at corners and kneeling figures of Garuda at 
centre. 


4. Chahani Mandapa (2) 


Situated to the east of the Sri Jagannatha temple and to the right side 
of entrance to the temple complex, this Chahani Mandapa is an open pillared 
pavilion standing on a plinth and having a conical roof. The roof is supported 
by 12 pillars, having three on each corner. 


5. Nabhikata Mandapa 


Situated to the north of Sri Jagannatha temple, this mandapa stands 
on a plinth and has openings on all sides. Its bada has five-fold divisions. The 
roof consists of two flat pidhas topped by a kalasa flanking adorsed figures of 
lions. It belongs to a much later date. 


6. Vibaha Mandapa (Majana Mandapa) 


Situated to the south of Jagamohana of Sri Jagannatha temple. This 
open pillared pavilion having a pyramidal roof meant for the ceremonial mar- 


Fo of Sri Jagannatha with Rukmini. The structure belongs to a much later 
ate. 


Dvaras 
1. Asvadvara (Dakshinadvara) 


Situated on the south side of Sri Jagannatha tem i 

| | ple in Meghanada 
prachira, this southern entrance to the temple complex is known as pba 
or Dakhinadvara, oriented north-south consists of a pyramidal structure cor- 
responding to the features of an Orissan pidha deula. 


Vertically, the gateway is divided into bada j 

Rh , gandi and mastaka. 
bada has five-fold divisions and pancharatha on plan. The bada Po 
pabghaga of usual five mouldings, talajangha, bandhana of three mouldings 
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upper jangha and varanda of seven mouldings. In talajangha, there are 
khakharamundis and upper jangha has pidhamundis without any niche in it. 
On talajangha, at places there are vyala figures in recesses between projec- 
tions. In the entrance, facades in the north and south side, just above the 
architrave, there are seven sallow niches filled with images of Vishnu, 
Srikrishna, Saraswati and in between them four nayika figures. 


The gandi consists of eleven pidhas in gradually receding order and 
arranged in two tiers divided by a low kanthi. The kanthi is studded with crude 
figures of female musicians and pidhamundis. On the north and south raha 
above the first tier, there is a ghanta, projecting lion. The mastaka consists of 
beki, ghanta, amla, khapuri and kalasa. The ghanta is supported by 
dopichasimhas at corners and kneeling figures of Garuda at the centre. On 
the either side of the entrance in front there is a horse along with its rider, 
from which the gateway derived its name. 


2: Simhadvara ( Purvadvara) 


The main entrance in the east inside on the Meghanada Pacheri is 
known as simhadvara. The entrance is pyramidal structure shaped in the 
form of an Orissan pidhadeul. 


The bada portion is plain without having any division. The gandi con- 
sists of 10 pidhas arranged in two tiers divided by a low kanthi. On the raha 
of each tier in the east and west side there is a ghanta topped by a kalasa. 
The mastaka consists of a beki, amla, ghanta, khapuri, kalasa and ayudha 
(chakra). The amla is supported by dopichasimhas at corners and deulacharinis 
in the centre. 


The gateway derived its name from the two figures of colossal lions in 
the front on either side of entrance. 


3. Hastidvara ( Uttaradvara) 


Located to the north of Sri Jagannatha temple complex on the 
Meghanad prachira, this northern gateway is known as Hastidvara or 
Uttaradvara and oriented north south consists of a pyramidal structure cor- 
responding the pidha deul/ of an Orissan temple. 


The bada is pancharatha on plan and has five-fold divisions. The bada 
consists of pabhaga of five usual mouldings, talajangha, bandhana of 3 mould- 
ings upper jangha and varanda of 7 mouldings. There are khakharamundis in 
talajangha and pidhamundis in upper jangha. The recesses between the pro- 
jections are filled with vyala figures in lower jangha and that of the upperjangha 
with nayika figures. The architrave above the entrance on the eastern and 
western side contain navagrahas above which there are a row of seven 
niches being filled with Srikrishna at centre and three nayika figures on his 
either side. 
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/ consists of eleven pidhas in gradually receding order ar- 
a separated by a low kanthi. The kanthi contains crude 
figures of dancing female musicians and pidha mundis like that of southern 
gateway. On the eastern and western raha of first tier there is a ghanta 
topped by a kalasa. The mastaka consists of a beki, amla, khapuri, kalasa 
and ayudha (chakra). The amla is supported by dopichasimhas at corners 
and kneeling figures of Garuda at centre. 


4. Vyaghradvara (Paschimadvara) 


Located to the west of Sri Jagannatha temple complex on the Meghanad 
prachira, this western gateway is known as vyaghradvara or paschimadvara 
orientated east-west consists of a pyramidal structure resembling with the 
pidha deul of an Orissan temple. 


Vertically, the gateway is divided into- bada, gandi and mastaka. The 
bada has five-fold divisions and has five projections. The bada consists of 
pabhaga of usual five mouldings, talajangha, bandhana of three mouldings, 
upperjangha and bandhana of seven mouldings. In talajangha, there are 
khakhramundis and in upperjangha are pidhamundis. The khakhramundis 
have no niche while the pidhamundis have niches filled with nayikas and 
erotic couples. In bandhana, there are vertical bands relieved with nayika 
figures. The fagades on eastern and western side are designed in the shape 
of a trefoil arch. In the western side the architrave is relieved with navagrahas 
above which there is a niche fitted with an image of Ganesa. 


The gandi has ten pidhas in gradually receding order and arranged in 
two tiers divided by a low kanthi. On the raha of first tier in eastern and 
western side there is the representation of a ghanta topped by a kalasa and 
fronting a projecting lion. 


The mastaka consists of beki, ghanta, amla, khapuri and kalasa. The 


ghanta is supported by dopichasimhas at corners and figures of kneeling 
Garuda at the centre. 


Either side of the entrance in front has a figure of tiger from which the 
name of the gateway has been derived. 
Enclosures 
1. Meghanad Prachira : 


Sri Jagannatha temple complex has two big concentric outer enclo- 
sure walls. The enclousure wall is known as Meghanad prachira. According to 
the local tradition, this enclosure wall is constructed to protect the deities 
from the rough sound of the sea which is in the near proximity. It is of 204 x 
194 m. The height of the wall varies from 5 m to 7.30 m. Its thickness is 
2.30 m. The outer faces of the enclosure are extremely plain and it has 
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serrated battlements on its top. The enclosure has four entrance gateways 
one each on cardinal direction. They are known as simhadvara (Eastern gate- 
Way), asvadvara (Southern gateway), vyaghradvara (Western gateway) and 
hastidvara (Northern gateway) (all these gateways have been described sepa- 
rately). Within the Meghanada prachira, several structures and shrines have 
been installed which include Rosaghara (kitchen), Ananda Bazar, Koili Baikuntha, 
Nirmalya Khala, Vaikunthesvar temple, Snana Mandapa, Chahani Mandapa, 
wells and several other shrines of later period. 


2. Kurmabedha 


The inner enclosure wall of Sri Jagannatha Temple complex is known 
as kurmabedha. It is 136 x 96.50 m. The height of the wall varies from 6.50 
m to 7 m. Its thickness varies from 4.50 m to 5 m. The spaces between the 
Meghanad prachira and kurmibedha varies from 22.50 m (west), 46 m 
(south), 48.50 m (north) and 45.50 m (east). 


The outer and inner faces of the enclosure wall are extremely plain and 
similar to each other and it is topped by serrated battlements. At the bottom 
of both faces, there are three projecting mouldings and a projected cornice 
on its top. Above the projecting cornice there are gorgyles at regular inter- 
vals in the outer side. The gorgyles are shaped in the form of makaramukha. 
The enclosure has four entrance gateways; one on each cardinal direction. 
Except the eastern one all are extremely plain. The eastern entrance gate- 
way is 3.15 m projected outside from the wall. It is designed in the shape of 
the bada of an Orissan temple. The bada nests on a moulded plinth. The 
pabhaga has five usual mouldings. On either side, the pabhaga has a 
khakharamundi flanked by naga/nagi pilasters. The niche of the 
khakharamundis houses Krishna playing with flute. The lower jangha on 
either side have niches housing Ramayana episode and Lord Rama breaking 
the Sivadhanu. The niche of upper jangha in left side houses Vishnu while in 
the right side, it is Radhakrishna. The recesses between the projections 
contain vyala figures in lower jangha and nayika in upper jangha. The en- 
trance is flanked by a pilaster on either side. In the lower jangha portion of 
the pilaster there are Vaishnavite door keepers (Jaya-Vijaya) and in the up- 


per jangha there is the representations of four-headed Brahma (right si 
and Siva (left side). (right side) 


The entrance doorjamb has four bands:- Gelabai (inner), Krishnalila- 
scenes, mithuna sakha (2" inner), naganagi sakha (2" outer) and puspasakha 
(outer). At the center of the lintel is depicted Gajalaxmi. On the top of the 
entrance is a gajasimha motif. The inner facade of the entrance contains the 
crude figures of Ganga (left side) and Yamuna (right side). 


Stylistically, the workmanship as well as the struct 
14-15the cent A.D. ure appears to be 
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Water Bodies 


Within the Sri Jagannatha temple complex, there are 
six within the Meghanada prachira and one within the Kurmabedha. lL 
located within the Kurmabedha is known as Vimala Kua. It is located in bi 
of the Vimala temple and to the south-west of the main temple. The 
the well is used only for the daily rituals of Sri Jagannatha. Diameter of tnis 
circular well with Laterite encasement is 90 cms and depath up to water level 
is 15 meters. 


Ganga Kua and Yamuna Kua are located to the north and west respec- 
tively of the kitchen complex within the Meghanad prachira. These two wells 
fulfill the water requirements of the kitchen of Sri Jagannatha. Ganga kua is a 
square one (1.10 m. on each side) with Laterite encasement. Depth up to 
water level is 12.5 meters. The Yamuna kua is a circular one with Khondalite 
encasement. Diameter of this well is 2.95 m and depth up to water level is 
11 m. 


Upavan Kua is located to the south-west of the complex within the 
Meghanada prachira. It’s water is used for gardening work. This circular well 
has the diameter measuring 3.70 m and water level is 15 m deep. There is a 
Laterite encasement. 


Koil-Baikuntha Kua is located to the north-west of the complex within 
the Meghanada prachira. Now the water is used for gardening. Diameter of 
this circular well with khandelite encasement is 2.5 m. 


Suna Kua is located on the western side of the northern entrance 
gateway, within the Meghanada prachira. The well remains closed through- 
out the year. It is opened once during the Snana Yatra only from which 108 
pitchers of water are taken for the ceremonial bath of Sri Jagannatha. This is 
a rectangular well measuring 1.60 x 1.40 m. 


Anand Bazar Kua, located within the Anand Bazar to the north-east of 
the complex, meant for public use of water. This well is circular with the 
diameter measuring 2.40 m. Depth of this well with Khondalite encasement 
is up to water level is 14 m. 


These structures mentioned above are closely associated with th 
| e 
rituals of the Gods and Goddesses existing inside temple complex. 


J 
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Sri Jagannatha Temple, Puri: 
A Chronology of its Conservation 
(1974-2007) 


Dr. D.N. Dimri 
Dr. J.K. Patnaik 


The Sri Jagannatha Temple is not only the largest but also the tallest 
surviving temple of Odisha, rising to a height of 208 ft. The temple has all 
the four components i.e. garbhagriha, jagamohana, natamandira and 
bhogamandapa. Besides, on all the three sides subsidiary shrines are also 
added for housing the parsva-devatas viz. Trivikrama (Vamana) on north, 
Narasimha on west and Varaha on south. 


Within kurmibeda-prakara, besides the main temple of Sri 
Jagannatha, in subsequent period, a number of temples of medium and 
smaller sizes were also constructed. Unlike other temples in Odisha, Sri 
Jagannatha Temple with other important subsidiary shrines were covered 
with a thick coat of plaster. 


Prior to independence, the management of the temple was vested 
with the Gajapati Maharaja of Puri and after independence the manage- 
ment was entrusted to a Committee appointed by the Government of 
Odisha under the Sri Jagannath Temple Act, 1954 and the maintenance 
and repairs etc. was looked after by the above committee, besides daily 
rituals and other celebrations of the deities. 


The structural weakness and the problems of profuse leakages of 
most of the temples and inability of the above committee to tackle it, led 
the State Government to refer the matter to the Ministry of Culture, Gov- 
ernment of India. Accordingly, on behalf of the Government of India, Ar- 
chaeological Survey of India was directed to examine the structural sound- 
ness and associated problems to eradicate such leakages etc. 


In 1973, an Expert Committee was constituted on Sri Jagannath 
Temple at Puri with Sri M. N. Deshpande, the then Director General of’ 
Archaeological Survey of India as Chairman; Secretary (Culture), Govt. of 
Odisha; Collector, Puri; Administrator of Sri Jagannatha Temple, Puri; Chief 
Archaeological Chemist, Chief Archaeological Engineer, Superintendent of 
Eastern Circle (Calcutta) of Archaeological Survey of India and Pandit 
Sadasiva Rath Sharma, a noted scholar on Jagannath temple, as the mem- 
bers. 
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The first meeting was held on 23rd to 25th September 1973 0 
different aspects of problems on damages/leakages etc. were 
Since it was not a protected monument of Archaeological Survey of In 
the Collector, Puri, raised the question of protection of the temple an 
recommended that in the larger interest of the monument, it would be 
desirable to have the monument protected by the Archaeological Survey 
of India. As recommended by this Committee, the Sri Jagannatha Temple 
Complex was declared as a Centrally Protected Monument in 1975 by the 
Archaeological Survey of India and it took up the conservation work. 


Accordingly, Archaeological Survey of India has been carrying out 
conservation and up keep of the monument since 1974-75. A brief ac- 
count of the conservation of the temple complex is given as under:- 


1974-75 


At the outset, smaller shrine like Laksmi temple which was also 
covered with lime plaster was taken up for conservation along with main 
temple simultaneously. The thick accretionary plaster on the exterior walls 
of the Lakshmi temple in the north-western corner of the complex was 
stripped off exposing the rich sculptural decorations. The sculptured por- 
tions had not Qnly developed small and big cracks mainly due to the cor- 
rosion and expansion of iron dowels but had also suffered deleterious 
effect of salt action. The recessed portions had been found to be filled up 
with stones or bricks and then plastered over the three layers, using pot- 
sherds in each layer as binding material. The work of resetting the loose 
masonry, grouting and filling up of the cracks, and fissures, chemical treat- 
ment and preservation of the surface of the walls and repairs to the ceiling 
at the junction of the deul and the jagamohana is in progress. 


1975-76 


Thick layers of plaster accretion on the fagade of the vimana from 
bottom up to a certain height was removed, thereby exposing original 
carvings including human and animal figures. Loose and dislodged sculp- 
tures and carved stones thus exposed were refixed to their original posi- 
tion with the help of copper clamps and dowels. In order to check the 


leakage from the top of the vimana grouting was carri 
1 ed o 
amalaka part. : oe 


The accretionary thick plaster was removed from the outer surface 
of the walls of the temple, as per recommendation of the Expert Commit- 
tee, thus exposing sculptures and carved surface. Cracks and open joints 
on the top of the temple were grouted and sealed with composite mortar 
matching the original to make, the structure watertight. The decayed and 
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missing members of the structure were replaced by new ones cut to shape 
and size wherever necessary. The work is in progress. 


1976-77 


The following conservation works were carried out: (i) replacing the 
broken stones with new ones, properly cut, dressed and carved with floral 
and geometrical designs, as per the original, at the Lakshmi temple; (ii) 
applying apoxy resin to the joints and cracks in the mandapa, which were 
grouted earlier at the Lakshmi temple; (iii) grouting the cracks, filling up of 
voids and pointing the joints in the stone masonry of the main temple, 
(iv) retracing the damaged roof of the kurmibeda; and (v) fencing of the. 
newly acquired land around the temple. 


1977-78 


In continuation of the last year’s work the damaged roof of the 
kurmi-beda was re-terraced and water tightened with lime-concrete. Apart 
from the pointing the stone work with cement mortar, the open joints of 
the main deul!l were filled up similarly: After taking necessary steps for the 
preservation and restoration of the already-exposed portion, the work of 
further removal of plaster was taken up again in the main deul. A barbed 
wire fencing was provided around the temple except towards the south 
east and north-east corners. 


At the Lakshmi temple the work of recess-pointing of the super- 
structure has been taken up. 


1978-79 


In continuation of the previous year’s work, the work of pointing 
the cracks and widened joints, resetting and refixing stones in the missing 
and damaged portion was undertaken. 


In continuation of the previous year’s work the joints and cracks of 
the Lakshmi temple were pointed and the missing stones replaced. 


1979-80 


The exposed carvings after removal of the plaster were satisfacto- 
rily preserved. At Lakshmi temple the missing carved portions were re- 
produced. 


1980-81 


After careful removal of the dead lime-plaster the work of grouting 
of the mandapa has been carried out to the wide joints and cracks of the 
pillars. The work of deplastering and strengthening of the inner structure is 
in progress on the southern side of the deul. 
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1981-82 

In continuation of previous year's work, the wo 
portions of the niche-shrine in the walls were conSso 
and renewing stones. The weathered central columns Oo 
were reinforced by providing R.C.C. belt. 


1982-83 

In continuation of the previous year’s work all the bulged out panels 
in the mini-temples were reset after consolidating and restoring missing 
ornamental features. Scattered stone pieces of verandah were refixed 
and worn-out central columns and beams in the mukti-mandapa strength- 
ened. 


1983-84 

In continuation of the last year’s work, the broken, disintegrated 
members on bandhana and upper jangha of main temple were reset after 
consolidation and restoring the ornamental features. 


1984-85 


The worn-out and decayed members of an arch of the main temple 
have been restored. The work of lime plastering on the walls of Gajadharana 
Besha (House) has been completed along with the renewing of the worn- 
out wooden frames and engraving broad outlines of ornamented pieces. 


1985-86 


Narasimha temple was completely deplastered and consolidated and 
water tightening work is in progress. 


rn-out and damaged 
lidated by resetting 
f mukti-mandapa 


The deplastering work above springing level of main sanctuary was 
taken up as per the recommendation of the Expert Committee and north- 
east corner to south-west corner was completely deplastered up to a 
height of 3m. To avoid any further fall of the plaster from the upper part 
the bottom portion of thick plaster was attended to by edging a I 


1986-87 

The deplastering work of the Sri Jagannatha temple on springin 
level all around up to three meters has been completed and ଓ 
Deplastering of the Narasimha and Surya temples has been completed. 
The roof of kurmibeda on western and northern side has been chan ed 
and relaid as per original. The missing roof of the Bara Bhai oi 
well as Dadhi Vamana has been replaced and restored. 
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Deplastering of the main sikhara was resumed and completed up to 
three metres all around the temple. The beautiful friezes and medallions 
and other exquisite carvings were exposed and the work of restoration of 
the much dilapidated surface detected after deplastering, is in progress. 
The structural repairs to the Surya temple are in progress. 


The crumbled and dilapidated roof of the inner prakara wall 
(kurmibeda) was taken up and was nearing completion. The dilapidated 


roof of the vimana saraghar (vahana mandapa) was replaced by R..C.C. 
roof. 


The pillared mandapa known as the jalakrida was deplastered and 
watertightened. 


1988-89 


The work of deplastering of the main temple is in progress and the 
consolidation of the dilapidated Surya temple was completed. 


1989-90 


The old plaster from beki and amalaka of Ganesa temple was re- 
moved and damaged portions were dismantled and refixed. Grouting, point- 
ing and underpinning work is in progress. 


The underpinning of the decomposed and mutilated architectural 
members of Jagannatha temple is in progress. 


The deplastering of Vimala temple was completed up to beki level. 
Grouting and underpinning, refixing of the dislodged and broken architec- 
tural members was also taken up simultaneously. 


The construction of the drains on the northern side underneath the 
stone platform of courtyard is in progress. 


1990-91 


Resetting of disintegrated/broken, bulged-out structural members 
and sculptured panels and renewing the missing and worn-architectural 
members on southern side sikhara of the main temple including consolida- 
tion of the inner core with combination mortar was attended to. Re-plas- 
tering was done in the jagamohana and bhogamandapa wherever dam- 
aged. 

Deplastering up to kalasa level of Vimala temple was completed. 
Disintegrates stones were replaced beki was completely dismantled. Un- 
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derpinning, consolidation of the inner core and recess of the cracks and 
joints of stone structure by epoxy mortar was attended to. 


Disintegrated, broken and bulged-out architectural hohe and 
sculptured panels around outer wall of the superstructure of Siddha 
temple were reset. Missing and worn-out architectural members ନ 
els, pidhas, etc., were restored. The inner core was consolidate Wi 
liquid motar. The joints and cracks were pointed /filled up with epoxy 
resin. An underground drain was provided towards northern side of the 
complex to allow easy flow of used water of the temple. 


New corbelling wall by Khandolite stone was provided to support 
the lower belts of ama/a. The fallen amal/a piece was replaced with a 
newly carved stone block as per original. 


Old lime terracing on southern side roof of Kurmi-beda was disman- 
tled and renewed. Consolidation of the inner core of the stone wall and 
pointing the open joints / cracks was also attended to. 


1991-92 


The missing battlements on southern side of kurmi-beda was re- 
stored and brick battlement plastered with cement. 


Construction of corbelling wall below amalaka on western site of 
Jagannatha temple was completed with dressed Khondalite stone and the 
top watertightened. As per the recommendation of the IXth Expert Com- 
mittee seven pillars were erected. The work of underpinning the eastern 


corner of vimana was completed and fresh deplastering on northern and 
western sides was resumed. 


epoxy putty. 


In order to remove the encroachments the area on t 
northern and southern sides were fenced. 


The damaged beki and amala of the Vimala temple was dismantled 
and restored. Construction of khapuri with Khondalite Stone was com- 
pleted. Epoxy pointing, sealing of joints and cracks were also attended to. 
The conservation of the vimana was also completed. 


The work of deplastering the three Sub-shrines dedicated to 
Khirachora Gopinath, Saraswati, Nilamadhava were taken up and com- 
pleted. The conservation work of Gopinath is in progress. 
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1992-93 


The deplastering of main sikhara of the Sri Jagannatha temple was 
taken up and northern and western sides to a height of 4 m was exposed. 


The work of cleaning and checking of garbhagriha, pointing and edging 
the ceiling of ground floor, painting of ratnasimhasana, snow-cream paint- 
ing over lime plaster inside sanctum, clearance of soot, cleaning of brass 
doors of the main temple, resetting of new stone blocks in roof of ground 
floor was carried out. 


The sanctum inside the temple after falling of stone block was given 
proper tubular scaffolding and test checking of cracks and voids were 
done. Deplastering the inner wall was undertaken. The refixing of new 
stones and grouting in the P.M.C. mixture for strengthening the core of 
the temple by Caltech and CICO, Odisha Small Scale Industries Corpora- 
tion was entrusted to prepare stainless iron truss to be fitted inside sanc- 
tum, designed by 1.1.T., Kharagpur for keeping the corbel on its proper 
position to arrest further fall. The work is in progress. 


The removal of dead plaster of the exterior fagade and battlement 
and repairing and white washing of Meghanad prachir was taken up and 
completed; snow creem coating was applied all around the enclosure wall. 


Three minor shrines on the western side of Jagannatha temple were 
also deplastered. Conservation of Khira Chora Gopinath was taken up and 
is In progress. 


The roof of the southern side of Kurmibeda was restored by relay- 
ing the weather proof coat to arrest seepage. Missing battlements were 
also restored. 


Fencing around the open space on north, west and partly on south 
sides around Meghanad prachira was completed with new poles and barbed 
wire after removal of the encroachments. 


1993-94 


The repairs to the garbha-griha was taken up jointly by the O.S.I.C., 
CALTECH, CICO and the State Government. During the clearance of the 
second storey of the sikhara of the main temple, a huge amount of paddy 
grains was recovered. Steel truss prepared by O.S.1.C. was installed. The 
consolidation of vertical inner walls of the ground floor by drilling holes and 
injecting cement polymer mixture was executed. The vertical Cracks were 
stitched and strengthened by fixing sixteen stainless steel \L’ Shaped strips. 
About eighty corbels were pinned by drilling holes and inserting 1mto 1.5m 
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stainless rods. The eastern arched corridor of the first floor TP 
walls and corbels and the second floor were also grouted for strengt 
ing the core. Two " holes were also drilled on the ceiling of first ap 
allow proper ventilation into the garbha-griha. Outside the temp 
cracked joints of the garbha-griha were also grouted and underpinned to 
arrest water leakage inside the temple. 


Besides, the clearance work of the garbha-griha of the 
ratnasimhasana was also completed. 


The deplastering of the sikhara of the temple on the northern side 
exposed the second miniature sikhara on vertical plain. 


Reconstruction of the missing sloppy roof of the kurmibeda on the 
eastern side was completed. 


The replacement of the damaged architectural member of Khirachora 
Gopinatha was taken up and the work is still in progress. 


1994-95 


In continuation of the previous year’s work, the damaged veneering 
stones on the south-east corner were replaced by using steel dowels and 
epoxy. Pinning in the vulnerable points of the superstructure was done 
after drilling of holes and grouted with epoxy resin. 


The deplastering of the remaining portion on the western and the 
southern sides, to bring uniformity in the level, leaving 2.5 m from top up 
to the amalaka level, was also attended to and the work on the eastern 
and the southeastern sides is in progress. Taking out of plumb stones and 
refixing them with epoxy resin mortar with stainless steel pins and refixing 
some of them with new stones with combination mortar was completed. 


The much damaged veneering stones on the south-east corner of 


sikhara was removed and refixed by the newly carved stones as per the 
original. 


Recess pointing of the wide open joints with combination mortar 
on the western and southern sides was also carried out. 


Refixing of new stones on the south-east regi i 

| gion of dismantled 
Khirachora Gopinatha Temple was also taken up and the work is in progress 
Recess pointing with combination mortar on the east and south sides up 
to beki level was completed. The damaged sikhara of the eastern portion 


of the temple was dismantled and rebuilt with th 
. eh 
stone-blocks as per the original. Sip: of newly: dressed 
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1995-96 


In continuation of the previous year’s work the deplastering of north, 
west, south and east sides below the bisama level of the main temple 
was completed. The deplastering of amala of the vimana was completed 
as per the recommendation of the Technical Expert Committee. 


The miniature shrine (anga sikhara) below the gajasardula of east- 
ern rahapagas of the main temple was dismantled due to its dilapidation, 
damage and dislodgement and reset the same as per archaeological norms. 


As per the recommendation of the Technical Expert Committee, stain- 
less pillars around the space between the bisama and amalaka were col- 
our matched. 


The dilapidated and out-of-plumb architectural members of the 
southeastern kanikapaga on the superstructure were restored and con- 
served as per original. The out-of-plumb and badly damaged / dislodged 
miniature sikhara of south-east and south-west anurahapagas were dis- 
mantled and reset. 


The deplastered mukha-mandapa of Nilamadhava shrine within 
Jagannatha Temple was in bad state of preservation. It was restored by 
removing the existing old roof and casting the new one. 


1996-97 


In continuation of the previous year’s work, deplastering of sikhara 
was done besides attending to the exposed area, and replacing the weath- 
ered stones by newly dressed stone-blocks. After deplastering amalaka 
and khapuri, sixteen stainless steel columns were provided below the 
amalaka as an additional support and khapuri has been packed and sealed 
with stone-blocks and epoxy. 


Around the base of kalasa, one horizontal space on top of the 
khapuri, special type concrete mortar was laid to make it more water 
resistant. 

The much-damaged kanikapaga on the south-east has been re- 


stored and duly conserved. Pointing, underpinning and grouting for con- 
solidation of loose and effective stones were also provided. 


For repairing the amalaka portion, tubular scaffolding was erected. 
The stone brought from Tapang quarry were dressed and fixed on the 
damaged portion of amalaka. All damaged stones were refixed and reset 
with new stones. The work is in progress. 
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s undertaken during 
have been repaired. 
t around Meghanad 


Emergency repairing work of garbhagriha wa 
the car festival and accordingly, damaged portions 
Assorted colour wash was provided on the battilemen 
prachir (outer enclosure-wall of the temple). 


The damaged grill cordoning Aruna-stambha, in front ର 
entrance was repaired by providing new iron angle frame and restore 


properly. 
1998-99 
The restoration and resetting of the loose/missing battlement stone 


of the southern side of Kurmabeda has been attended. A coat of lime 
cement plaster has been applied over the battlement. 


2002-03 


Restoration work of pidha and amal/aka stone of the jagamohana 
has been taken up and completed. A new kalasa stone has been provided 
at the top of the Jagamohana as per the tradition. 


The damaged Garuda Stambha has been conserved by way of con- 
solidating the foundation and replaced the damaged stone members around 
the base of the Garuda Stambha as per the original. 


The western side Meghanada Prachira has been water tightened by 


way of joint sealing, pointing and grouting. The damaged stones have 
been changed. The work is in progress. 


The damaged tiled roof of the Rosaghara of Surya Temple has been 
dismantled and re-laid as per the original by way of providing teak wooden 
beam, batten, brickbats with traditional lime concrete. The work has been 
completed. 


2003-04 


The southern side Kurmabeda has been water tightened by sealing 


the joints pointing and grouting. The damaged stones have been replaced 
with stones matching with the original. 


2004-05 
Repairing work of Puja Panda Nijoga Office was taken up by way of 


replacing the damaged wooden beams and rafters as per original. Tradi- 


tional lime mortars have been provided on the roof top for water tighten- 
ing. 


The roof of western and northern side Kurmab i 
j eda was water-tight- 
ened by way of removing the old and dead lime mortar and Se 


716 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


traditiona! lime mortar with mac 
the Kurmabeda was also water 
joints and grouting, etc. 


hine pressed tiles at the top. The wall of 
tightened by way of pointing, sealing the 


The pillars of the Mukti Mandapa are conserved by way of careful 
removal of dead plaster and re-plaster the same as per original. The muti- 
lated stucco work of the Mukti Mandapa was restored in traditional lime 
mortar as per the original. 


2005-06 


Outside the prakara of the temple complex, identified properly and 
re-fixed at their original position. Missing parts have been provided with 
good quality khondalite stones without carving as per the Archaeological 
ethics and norms. 


Khondalite stone pavement matching with the monument has also 
been laid around the Natamandapa to prevent seepage of rain water in to 
the foundation and for smooth movement of the tourists. Brass railings 
have also been provided around the Natamandapa to protect the monu- 
ment from human vandalism. 


The rusted scaffolding pipes of second floor of garbhagriha have 
been replaced with new ones. The iron net with wooden frame inside the 
garbhagriha has been repaired by replacing the damaged wooden mem- 
bers with new ones. 


The northern side Kurmabeda roof has been water-tightened by 
sealing the joints, pointing and grouting with traditional lime mortar and 
laying machine pressed tiles. Damaged stones have been replaced with 
new stones matching with the original. 


2006-07 


Repair to garbhagriha was taken up during Rathayatra from 28 
June to 9 July, 2006, when the presiding deities were shifted to Sri 
Gundicha temple. The damaged stone slabs of three steps leading to 
garbhagriha were replaced with new ones. Besides, minor repairs were 
also attended as suggested by the Technical Committee. The rusted iron 
beams of Lakshmi temple have been replaced. The roof of the temple has 
also been consolidated with traditional combined lime concrete to protect 
seepage of rainwater. Repair to the floor inside the temple complex has 
been taken up by way of laying dressed new khondalite stone blocks with 
lime mortar matching with the original. 
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Repair of Meghanada prachira was taken up by way of pointing, 
sealing the joint, grouting with the traditional lime mortar. The decayed 
stones have also been replaced with new ones as per the original. The 
work is in progress. 

Repair to the western side of Kurmabeda has been taken up by way 
of pointing, sealing the joint and grouting with traditional lime mortar. The 
damaged and decayed stones have also been replaced. The work is in 
progress. 


718 


Digitized by PPRACHIN, SOA 


CHAPTER - VII 


CULTURAL ASPECTS 


The Cultural aspect of Srimandir is again the most wonderful thing 
in itself. The varieties of food offered to the Lord in a day and on various 
festivities reflect the total Culinary Culture of the state. It can cater to 
the needs of thousands of devotees without any ease. The dance tradition 
of Devadasis, Mahari, Gotipua tinged with the touch of Odissi is the typical 
traditions of Odisha. The painting, the mural arts, the thia badhia tradition 
of painting of Sri Jagannath occupy a prominent place in the precinct as 
well as outside. 


The martial tradition and Sri Jagannath open yet a new vista of 
Odiyan culture from the days of yore. All these things make the Cultural 
aspects an interesting study. 
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Culinary Culture in Srimandir 


Haripada Satpathy 


Lord Jagannath is the Lord of universe and He is Great in all re- 
spects : His temple is the Great Temple (Bada Deula), the road that He 
travels during Car Festival is the Highway (Bada Danda); the sea is 
mahodadhi; His prasad (offering) is Mahaprasad (Unique and the best food). 
The food habits or the Culinary Culture in Srimandir is vast and varied in 
numbers and unique in taste. It is told that there are 56 types of bhogas 
offered to Lord Jagannath daily and during festive occasions round the 
year. But, the actual number is much more than the estimated kinds and it 
represents the culinary culture of the state reflecting the Vaisnavite food 
habits of vegetarian types. The vegetables used in the cuisines of Srimandir 
are locally produced ones. The vegetable of foreign origin and imported 
from outside like potatoes, tomatoes, cabbages are not allowed to be 
cooked in the kitchen of the temple which is known as Roshaghara or 
Roshagriha. The kitchen is located within the precinct of the temple in the 
south-east corner of the Meghanada Pacheri (the great boundary wall) of 
the complex. It is said that earlier, the kitchen was located at the backside 
of the Satyanarayan temple. It was rather a smaller one which could not 
accommodate the rush of devotees of present time. Sri Dibyasingha Deva 
(1682-1713 A.D.) rebuilt the present kitchen. Subsequently, a roof from 
the temple kitchen to Bhoga mandap was taken up by Harekrishna Deva 
during 1720-25 A.D. 

The mechanism and inner management of the Rosha ghara is a 
total secret of the Suaras, Mahasuaras Or Supakaras (Temple cooks) who 
are entrusted with the duties of preparing the bhogas and carrying to the 
Lords for offering. Hardly any outsider is allowed to enter into the kitchen 
and study the system. Yet, there are various opinions about the inner 
arrangements and systems which are either hearsay or at best presump- 
tions derived out of the discussions of the temple cooks. 


It is told that the Rosha ghara measures an area approximately 
150’ x 150’ square. It is estimated hypothetically that there are about 
750 chulas or cooking stoves existing in the kitchen. Some also think it to 
be too high a number, it is only within 150 in numbers. 
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But, the most important aspect is the maintenance of ର 
to the cooking of the Mahaprasad. Some rites and rituals are iy os 
a routine manner. First of all Fire sacrifice is performed to purify tne pr 
prior to the start of cooking. Secondly, it is believed that Mahalaxmi, € 
consort of Lord Jagannath cooks the Mahaprasad herself; therefore er 
cooking the Suaras and Mahasuaras who carry the bhoga wrap their faces 
and nostril lest the smell tempts them and any saliva/spit is dropped from 
their mouth. The bhogas kept in earthen pots are placed in front of the 
Deities in a place called pokharia in the garva gruha. This areas is drawn 
with coloured powders, muruja and called as Jajna Agni on yantra. Kotha 
Bhogas are served in metallic plates and offered to the Deities down the 
Ratnavedi, the seat of the Lords. The worship is done in sodasha upachara 
during sakala dhupa (Morning offering), madhyanna dhupa (Noon offer- 
ing) and Sandhya dhupa (Evening offering). 


The bhogas prepared for offering are of two types. The Kotha bhoga 
or Raj bhoga which is prepared at the cost and initiation of Government. 
Most of the offerings are awarded to the sevakas as their share (Khei) 


The second type is called as baradi or common bhoga. These are 
prepared for the general people keeping in view the growing need of the 
occasion. 


It is assumed by some scholars that kitchens are of 6 to 7 feet 
height from the ground level. Actual picturisation of such kitchen is not 
possible as there is no access to the public. It is also guessed by conjec- 
ture that nine earthen pots or multiplication of nine are arranged over the 
fire to cook the Mahaprasad as per tantric texts. Vaisnavagni homa (fire 
sacrifice) is taken up before cooking. The supakaras implement special 
skills like Anna Brahma, Daru Brahma and Nama Brahma for preparation 
of such bhogas. The rice and vegetables are prepared in clay pots called 


kudua of various sizes putting one over the other, The surplus water is 
removed by a pot-hole. 


_ It is estimated that about five hundred persons are engaged daily in 
cooking in the rosha ghara in average. The method of preparation which 
will be discussed in nutshell for each item are of four types: (i) Bhima 
Paka, (ii) Nandi Paka, (iii) Sauri Paka, (iv) Gouri Paka. Again four types of 
Anna (rice) preparations are there ;: (i) Sali Anna (with ghee), (ii) Khiri 
ର a he Dahi Anna (with curd), (iv) Sital Anna (Cold plain 

anaprasad is pre i intaini ieni 
a 4 ec with utmost care maintaining hygienic 


Again the food habits of Lord Ja 


i gannath is cat i | 
(sweets), Pitha (pastries and snacks), Sooners Under Mihi 


Pana (drinks), Rice (Annabhoga), 
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Curries (cuisines). Some scholars define Chhapan Bhoga as the sweets 
and pastries of 156 types. Some also include khecuhdi and pakhala in it. 
In fact, the bhogas of Lord Jagannath include principal meals of the Deities 
which include Annabhoga and various cuisines and delicacies of unique 
Preparations. The author is keen to present a combined system of culi- 
nary habits of Lord Jagannath called Mahaprasad which includes all types 
of bhogas. According to some scholars 56 items or Chhapan Bhoga are 
served as Mahaprasad under the following categories. 


Annabhoga : (1) Abhada anna or Plain rice; (2) Rice with ghee - Ghee 
anna; (3) Kanika - Sweet rice with ghee; (4) Khechudi - lentil rice; (5) 
Dahi Pakhala — water rice with curd; (6) Mitha Pakhala — watered rice with 
sugar; (7) Ada Pakhala - Parboiled rice with ginger; (8) Oria Pakhala - 
watered Oria rice; (9) Thali Khechudi - sweet lentil rice. 


Mitha Bhoga : (10) Khaja, (11) Gaja, (12) Ladu, (13) Magaja Ladu, (14) 
Jira Ladu, (15) Jagannath Ballav, (16) Khuruma, (17) Mitha Puli, (18) 
Kakara, (19) Marichi Ladu, (20) Luna Khuruma. 


Pitha (Pastries and Pancakes) : (21) Suara Pitha, (22) Jhadeineda, 
(23) Jhilli, (24) Kanti, (25) Amalu, (26) Chakuli, (27) Poori, (28) Keli, 
(29) Bara, (30) Dahibara, (31) Arisha, (32) Tripura, (33) Rosa Paika. 


Milk-Product Offerings : (34) Khiri, (35) Papudi (dried Cream), (36) 
Khua, (37) Rasabali, (38) Tadia, (39) Chhena Khai, (40) Papudi Khaja, 
(41) Khua Manda, (42) Sara-puli. 


Delicacies and Cuisines : (43) Dali, (44) Biridali, (45) Arhad dali, (46) 
Mung dali, (47) Dalma, (48) Mahura, (49) Besara, (50) Saga, (51) Potala 
Rasa, (52) Goti Baigana, (53) Khata, (54) Raita, (55) Pita, (56) Baigini. 


The whole culinary habits of Lord Jagannath can be arranged in the 
following orders : in detail with ingradients. 


A. Annabhoga : The Annabhoga of Sri Jagannath is a typical style of 
the people of Odisha who use to take both as daily intake and also during 
festive occasions. The abhada (plain rice) is the daily bhoga and the most 
common food served after offering to the innumerable common people. 
The special rice bhogas are prepared during festive occasions. 


Oria Anna : It is a special type of anna which is known:to have prepared 
from ghee and fine arua rice (raw rice). It is prepared by mixing pure ghee 
with abhada and sprinkling the juice of a special type of orange alongwith 
a little salt to make it delicious. 


Oria anna is also prevalent as ‘Oria dhupa’ in Lingaraj temple and in 
the Lord Jagannath temples of Keonjhar, Mayurbhanj and Jajpur. This is a 
common festive bhoga of the Odiyas and Lord Jagannath. 
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i is i i i t of arua rice with 
Rasabali Anna : This is a festive rice bhoga prepared out of aru th 
other special ingradients like kasakhua phulasara, papudi, kismiS, 
(cinnamon), labanga (cloves) etc. in a prescribed proportion to make it 


delicious. 

Ekavarna : This type of annabhoga is prepared by mixing vegetables and 
phutana etc. 

Kanika : It is a sweet rice prepared by mixing pure ghee, labanga (cloves), 
gujrati (cardamon and black cardamon) and other ingradients to make it 
tasty. Most of the devotees prefer to take kanika as a special dish which 
can be consumed with da/ only and various other cuisines can be avoided 


for Kanika. 


Khechudi : Khechudi anna (lentil rice) is a typical rice which is considered 
to be easily digested and prepared out of various cereal ingradients and 


boiled rice. 


Adahingu khechudi anna : The rice mixed with moong dal is boiled and 
ghee is poured and panch phutana (mixture of mustard seeds, funnel cumin, 
femergreek seed with ginger and Asafetida}) hing which provide taste as 
well as odour. 


Mahadevi bhoga : It is a typical khechudi prepared at Sri Ramdas Matha 
as a morning dhupa of Lord Jagannath. But, the term Mahadevi relates to 
Maharani who was contributing for the purpose. 


Mendha Mundia Khechudi : It is also treated as a morning offering or 
Sakala dhupa. Ginger, hing, salt etc are added in it and placed as a heap 
pointed upward which resembles the raised hairs for which it is called 
Mendha mundia Khechudi which appears like the heads of Sheep. 


Piti Anna : It was a special type of Anna bhoga which was bei 

\ ! eing prepared 
at Sri Ram Das matha much earlier. This anna tastes slightly bitter be- 
cause of the addition of turmeric, salt and ghee with rice, It was served 
hi offering or sakala dhupa to Sri Jagannath and was distrib- 
utea among the guests and devotees taking rest in t i 
a g he Jagamohana of Sri 


Murtumbala : It is a type of offering given in the last part i 
arrangement which is done at the end of worship is called er 
and it Is also applicable to khechudi bhoga which is prepared out of rice 
pressing hing, ginger, ghee and phutana at the top part in pieces to mak 
the offerings attractive. It is also believed that before the manohi cfin Nf 
offering) no body can take away any part of the offerings. This rese bli I 
like an image or murti for which name Murtumbala is relevant i 
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Chatibhata : Rice is kept in the centre of the assembly and a linga and 


sakti are drawn in hand. This anna is prepared and offered during Makara 
Sankranti as a festive offering. 


Par-boiled Rice : Lord Jagannath is very much fond of par-boiled rice or 
water rice like common Odiya people. Average food of the majority of 


Odiyas as par-boiled rice. There are different types of par-boiled or wa- 
tered rice. 


i) Subasa pakhala which is prepared out of scented rice and some 
delicious ingradients are added to make it tasty. 


ii) Malli phoola phakhala : The par-boiled rice smells like jasmine flow- 
ers. The jasmines are added in the watered rice. 


iii) Tabha pakhala : In this type of watered rice, the juice of a special 
lemon (of bigger size) is mixed to make it tasty with a mild acidic 
odour. 


iv) Palua pakhala : In some cases the curd, the ambakasi ada and 
green mango lasa are added in par-boiled rice during offering. This 
bhoga is the reflection of Sri Jagannath as a Mass Deity. 


Cuisines and Delicacies : With the Annabhoga of Sri Jagannath many 
types of cuisines are prepared which are purely vegetarian and prepared 
out of pure ghee and indigenous spices. 


a) Dal or Cereal cuisines : The main cuisine with all types of 
annabhogas is dal (cereals). It is the first item to be mixed with annabhogas. 


(i) Arhad dal : It is a special type of dal added with sugar, pancha 
phutana, tejpatta, ginger to make it a typically smelling cuisine which 
attracts millions of devotees. 


(ii) Moong dal : The moong dal with the whole seed of it is a tasty dish. 


(iii) Jai Moong : Yet another variety of cereals is prepared from this 
coloured variety of moong dal. 


(iv) Sola : The sola curry is prepared from a bigger variety of gram 
which is known as Kabuli sola. It is added with spices and delicious 
dish is prepared. 


(v) Buta dali : It is prepared out of grams separated from its sheathes 
and made half of the size of the whole. Sometimes suitable vegeta- 
bles are added to it to make it tasty. 


(vi) Biri dal : It is the black-gram and the dal/ is prepared from it in many 
styles. 
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Dalma : Dalma is again of various types. The vegetables 
to it to make it pasty and grated coconuts are one€ of t 1) 
ingradients to make the cuisine still tasty. The preparation ° 
ous types of Da/ma has been dealt exclusively in Puri Part-II in Cull 
nary Culture. 


isi i d vegetable cui- 
Cuisines : The preparations of bhogas, abhada, dal an I : 
sines are the Trade Secret of the Rosaghara or the kitchen of Sri ର 
It has the reputation of preparing same type of cuisines everyday wit 
similar taste and flavour. Among various types cuisines the following are 
commonly prepared regularly. 


(i) Saga, (ii) Besara, (iii) Mohura, (iv) Bitter, (v) Goti baigana, (vi) 


Dahi Baigan (Curd-brinjal), (vii) Potala Rasa etc. 


i) 


iv) 


v) 


vi) 


The bitter curry is prepared only adding mustard seeds and femur 
greek seeds. 


The Dirashua badi of bigger size is cooked during pahili bhoga. 


Nadi is another type of ingradient which commonly usd in all the 
dhupas. It is prepared out of black-gram or gram powder. If nadi is 
mixed with da/ and curries like besara and mohura the taste is mul- 
tiplied. 


Marichi Pani is a special type of cuisine prepared with ingradients 
like brinjal, green banana etc. and adequately added with gol-maricha 
(black-pepper powder) and chilly. 


Kadali talia is prepared out of green banana. The banana is re- 
moved of its sheathe and cut into four pieces longitudinally. It is 
fried in ghee and offered to the deities as per the festivities. 


Kadali bada : It is prepared out of boiled banana. The contents after 
boiling are fully pressed and fried like a bada after adding salt, gin- 


ger, hing etc. During Bada simhara dhupa the bada is served with 
par-boiled rice. 


The khata dishes are prepared out of various types of ingradients. 


The most common of those are : 


(i) 
(ii) 


(iii) 


Khajura (Date-palm), tamarind khata. 


Madhuruchi : It is prepared out of flour, apple, grapes, pome granate, 


pineapple, kismiss etc. It is more sweet in taste than sour. This type 
of khata is not a regular feature. 


Raita : It is a typical indigenous sweet sour. The water guord, raddish 
are mixed with tamarind and sugar or molasses. 
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(iv) Sakara : It is prepared everyday during Noon dhupa and is prepared 
out of guord turmeric paste and molasses. It is a common khata 
prepared for the mass. 


(v) Pacheli or Pachedi : Pieces of ginger are added to tamarind paste or 


grated coconuts with curd and offered to the Lords during morning 
dhupa. 


Pana : Special types of drinks or panas are offered to Lord Jagannath to 
quench His thirst as per season and the dhupas as well. 


i) Adharapana : It is a special drink of the deities offered to Them on the 
chariots after the Return Car Festival (Bahuda Bije). The pana is made out 
of milk, cheese, cream, nabata (sweet), ripe banana aleicha, golmarich 
and /abang etc. It is served in high pots so that it remains near to lips (Sri- 
adhara) on the 12 day of Asadha bright fortnight. And those pots are 
broken then and there on the chariots. It is believed that the ghosts and 
Spirits are attracted towards the sweetness of the drink. Earlier, it was the 
tradition to serve the adharapana from the day the chariots stationed at 
Singhadwara upto the Niladri bije. Presently, the Odiya Matha, Raghav 
Das Matha and the temple administration provide the pots simultaneously 
on the 12 day only. 


it) Dahi Pati or Dahi Patoi : It is a curd offering to deity. In the Sattwalipi 
(Record of Rights) of Sri Mandir, it is described as Dahipati bhoga where as 
in the book Pracheena Utkala (p-504), it has been mentioned as dahi 
patoi means basa dahi. It is assumed that patoi means Oli. One oli of curd 
is offered with sakara or kora bhoga to Lord Jagannath. 


iii) Sholatia Pana : During 42 days of Chandan Festival this drink is offered 
to the Deities. 16 oli pana, 16 ripe banana, 40 numbers of kora and 4 
green cocoanuts are mixed for the drink. 


iv) Sarapana : A special drink is prepared out of milk-cream, sugar or 
molasses and offered to the Deities. 


v) Chhena-maricha pana : Another drink is offered to The Lord with chhena 
(cheese), gol maricha (black-pepper) and sugar. 


Snacks & Pastries or Pitha : Lord Jagannath is very fond of pithas 
(pastries) like the common Odiyas. Many varieties of pithas are prepared 
on various festive occasions to be offered to the Deities. 


i) Manda : It is a typical Odiya pastry prepared round the year. The com- 
ponents vary from time to time. The various types are : Khua manda, 
Khanda-manda, Sara manda, Atarachha manda, Udura Chhi-manda, pheni 
manda, Antarikhsa manda, etc. Manda is a favourite dish of the Lord. 
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ii) Amalu : Amalu is considered as a pitha and a mitha both. It is 
out of wheat, rice powder and molasses. The paste is fried in pure g ee y 
the Suara and is offered to the Lords is evening dhupa directly taking 
away from the Kotha bhoga kitchen. Kotha bhoga is also called as Adi 
bhoga or Bhoga arranged by Govt. It is prepared by the Suaras. The 
pliers (Joganias) supply the ingradients and the panias supply water. 
bhogas prepared in Bhogamandapa not came under Kotha bhoga. Mally 
categories Kotha bhoga as two types : Kotha bhoga and Chhatrabhoga. 


ili) Arisha : It is a very common and important pastry offered to the Lord 
specially during Noon dhupa and also during other offering times as per 
order. It is prepared out of wheat, rice-powder, molasses, black-gram 
powder. A special type of paste is prepared churning all the ingradients and 
is fried in pure ghee in bunches. Generally three types of Arisha pithas are 
available. 


a) Arisha-majuri, the Suaras, Mahasuaras receive as their share (Khei) 
of the offerings and it is also sent to the palace of the king. 


b) Big pastry (Bada Arisha) 
Cc) Smaller ones (Sana Arisha) 
Besides, there are Paga Arishas, Tata Arishas etc. 


iv) Enduri : Enduri is another common pastry of the Sri Mandir which is 
abundantly consumed by the common people during festive occasions as 
well as in daily breakfast. 


Its ingradients are grinded black-gram without removing its coating, 
ginger paste, gol-maricha (black-pepper), fine particles of rice (khuda) 
and grated cocoanut. All these are mixed and boiled in an earthen pot 
called Athara. This is offered generally during the morning dhupa. There 
are also various types of Enduris viz. Nakhsatra Enduri, Muan Enduri etc. 


Kakara : Kakara is yet another type of pastry as well as a Sweet pre- 


pared in daily Kotha bhoga and in the kitchen of Maha Laxmi and offered 
to Her. 


The Kakaras are of various types : Sara kakara, Bada kakara, Sana 
kakara etc. The sana kakara or Small kakara is of the size of fifty-paisa 
coin and is offered during pahili bhoga. 


Kanti : It is another type of pitha prepared out of black-gram partly un- 
masked and is offered to the Lord during morning dhupa. The types of this 
pastry are Bada kanti, Sana Kanti and Chandra Kanti. 
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Keli : Wheat is mixed with chhena (cheese) and round sized pastes made 
out of the mixture are fried in pure ghee. The fried stuff is placed within 
molasses syrup. It is otherwise called as Nanamana and it is offered to the 
Deities during the Chandan festival in Chandana Chakada with Mandua. 
Hamsakeli is a variety of this type of pastry. 


Khusi : The Gudia sevakas of Sri Mandir prepare this pastry out of rice 
powder and sweets. There lies a hole at the centre of the pitha. These are 
prepared outside the main kitchen alongwith sakara, ballava, khai, kora 
etc. 


Gaintha : It is prepared out of rice-powder after boiled in an Athara (earthen 
pot) and is offered during Pahili bhoga. 


Gotali : Jhadeineda is heaped and this type of bhoga is prepared. Twenty 
six Gotalis are offered during noon dhupa. 


Gheudi : It is otherwise known as Gheuli pitha. It is prepared out of 
wheat. Circular pieces are cut and are fried then these are placed in mo- 
lasses syrup. Sometimes chhena is added with wheat and the fried item is 
placed in sugar syrup and is offered during morning and noon dhupa on 
the day of pana samkranti. 


Chakuli : It is a typical Odiya pastry prepared out of rice-powder, wheat 
and ghee. This is again of three types. Saru-chakuli, Bada-chakuli and 
Matha-chakuli. There is a prototype pitha called Modia which is wider and 
sweet contents are placed inside like ‘dosa’. 


This offering is given to the Lord thrice in a year. One occasion falls 
on Makar Samkranti. 


Chandrakanti : It is a round and white pastry resembles to the Moon. 
Some pastes are laid over it to make it tasty. : 


Chitau : It is also a common pitha and is offered to the Deities on Chitalagi 
Amavasya. It is prepared out of rice-powder and grated cocoanuts. A 
special earthen pot is used to prepare it. 


Chhunchi Patra : It is also a typical pastry like chakuli pitha with sweet 
contents within. 


Jenamani : It is a type of pastry made out of blackgram and is sent to 
the palace for the prince after being offered to the Lord during noon dhupa. 
The share due to the prince is sold in the shop ‘Sara pasara’ in Ananda 
Bazar and the sale proceed is sent to the palace. 


Jemamani : It is like Jenamani designed for the princess and the bhoga is 
offered during noon dhupa. 
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Jhadei neda : It has been described under Gotali pitha. 


Takua : This type of pastry is prepared out of rice-powder and molasses 
and kept in a frying pot. The pastry is generally offered to the Lord during 
noon and evening dhupa. Some scholars describe it to be a bhoga offered 
to the Lord during Car Festival and is prepared out of mango-carnel which 
is not correct. 


Tipuri : The barks of “Garuda Govinda” tree is grinded and mixed with rice 
and water. It is cooked in pure ghee in a pan being dropped through finger 
gaps and fried by a bundi-chatu. 


Taraku : This pitha is offered during noon dhupa and is prepared out of 
black-gram and rice properly fried in ghee. 


Dhaula : It is made out of rice-powder converted to pasty pieces and 
placed in molasses syrup after being fried. It is made white by rubbing and 
offered during noon dhupa. 


These are again of various types : Puspalaka dhaula, sana dhaula 
etc. 


Nali : Nali pitha is made from wheat powder and molasses. The size of 
the pastry is long for which it is so named and is offered during ‘Pahilibhoga’. 


Pooree : Pooree is prepared out of flour and ghee. It is offered in all the 
dhupas as Chauta pooree (folded ones) and Bada pooree. 


Puli : It is a pastry prepared out of black-gram powder, fried in pure ghee. 
It consists of various types like sara puli, soft puli (mixed with rice parti- 
cles, cocoanuts and spices) otherwise known as Netrapuli, pithapuli, 
mithapuli, sanapulj (dry cheese is covered over it), Mathapuli (with ginger 
pieces, cocoanut etc.) offered during morning and noon dhupas. Chanda 
mathapuli is another type of puli which is given to the worshipper (Puja 


panda) as chanda (donation). It is offered during morning dhupa and the 
worshipper gets nine such pulis. 


The name puli has been referred to an inscription written in the 
temple of Laxmi Nrusingha of Nisanka Bhanudeva wherein ‘Pula’ has been 
inscribed. According to Dr. S.N. Rajguru the nomenclature has been de- 
rived from this. 

Badi Kantei : It is a pastry made out of large sized Badi and raw Arisha 
pitha separated to smal! pieces. Both the items are fried in ghee and 
offered to the Lord in Pahili bhoga. 
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Rosha Paika : It is a pastry prepared out of black-gram and rice powder. 
It is offered during the noon dhupa. It is due to the Rosha Paikas of the 
temple, therefore, it is so named. 


Sarabada Pitha : This a pastry offered specially on Snana Purnima, Ubha 
Amabasya and when Deities stay in the temple, it is offered everyday. The 
Sevakas receive this pastry as the share due to them. It is prepared out of 
black-gram and rice powders added with salt and cheese and cream. 


Parijataka : It is a pastry made from cheese fried in ghee and is placed in 


Sugar syrup. Presently, it is not served in Kothabhoga but available out- 
side. 


Satapooree : It is a special pastry prepared on the day of Satapooree 
Amavasya. It is served when the ajnamala of Daksina Kali, Ghanta, Kahali, 
Chhati and Trasa reach the kitchen and given on oblation in a special kitchen 
—- Satapooree kitchenette. 


It is prepared out of wheat, flour and molasses. In bamboo busket, 
the keuda (Kia) leaves are arranged in ten in such containers. In each 
container five bada kakaras and hundred sana kakaras are arranged in 
seven layers and the sweet (pura) are placed in each layer. 


Suara Pitha : It is otherwise known as Kunda Pitha and Poda Pitha. Pre- 
pared from the blackgram and rice powder and fried in ghee. It is offered 
during noon dhupa. From the bhoga, the Suara get three, the blackgram 
carrier gets two and Rosha Paika gets two. 


Suari : It is an out dated pastry now-a-days. It was prepared with milk, 
cheese and mandua. Its equivalent type is a kakara or Purapitha in 
Sambalpur and Sohari in Chhatishgarh. 


Hatapoda Amalu : During the evening dhupa big sized Amalu pitha is 
offered to the three Deities in three separate pots. Amalu Suara receives 
this offering as their right (khei). 


Luna Khuruma : It is prepared out of wheat and juani (Ajwain) and is 
fried in ghee. This has not been in use now. 


The sweets or Mitha bhogas are plenty in number. The Lords prefer 
sweet dishes of varieties. 


Kadamba : It is also known as kathamba. It is a sweet dish or khiri 
prepared out of rice, wheat, milk and molasses. It is like Atakali and rice 
remains as a whole after boiling and it is offered during evening dhupa. 


Kakatua Jhili : This is otherwise known as Bada jhili or Adi komala. It is 
offered to the Deities in the morning dhupa and sent to the palace for 
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has been derived from 
fourteen kakatuas (type of parrot) and the name 
them. If the sweet because hard and the Kakatuas could not eat, the 


Suaras were being punished in past. 
Other types of jhili sweets are sana jhili, sebati jhili etc. 


Khiri : Khiri is a common sweet dish offered to the Lords in all the dhupas 
and especially during Bada simhara. 


Other types khiris are sebati khiri, bundia khiri and Khirisa. In the 
last type badi is mixed. 


Khaira chula ladu : Its ingradients are rice-powder, golmaricha (black- 
pepper) and molasses. It looks like a pointed hair and is offered to the 
Lords during noon dhupa. 


Khaja : It is a very common sweet prepared with flour, sugar and ghee. It 
is offered as Kothabhoga almost in all the dhupas in Bhoga mandapa. It is 
prepared outside the Rosaghara, it is served as charka manohi. There are 
various types of khaja, viz. Arakhaphoolia, kunjataka, parijataka, mendha 
singhia, sarasata, chadheinedo and adha chadheinedo khaja. 


Gaja : It is also another type of common sweet like khaja and is prepared 
out of wheat powder and ghee. This is served as a bhoga during noon 
dhupa. There are types of Gaja- Badagaja and Sanagaja. 


Jagannath Ballava : It is a special type of khaja prepared out of wheat, 
sugar and ghee. This is served alongwith luna-khuruma, jhili and nadi. 


Dalimba Ladu : It is a sweet prepared from rice-powder and molasses 
covered allsides equally with ganda. This is served during noon dhupa. It is 


locally called as Dantabhanga or teeth-breaker, because it is very hard to 
crack by the teeth. 


Panasua : It is a long ladu which is sent to the king after offering. This is 
offered only on festive occasions and especially during Makara Samkranti. 


Papudi : Dry milk cream is mixed with sugar and placed in an earthen pot 
(sara). It is offered as a Ballav bhoga. 


Podapitha : It is a very famous sweet dish. It is prepared from cheese, 
sugar and suji. It is made like a pitha in big size. This is offered to the 
Deities on the day of Sri Gundhicha (Car Festival) and Bahuda (Return 
Festival) Seated in the chariots. The chariots halt here when their Mausi 
(aunty) gives this sweet to her nephews and niece with great affection. 


Pheni : It is yet another type of po ich i 

\ pular sweet which is offered to the 
Lord for five days starting from 10 day of Fagu Dasami to Dola Purnima 
in the kitchen house and on other times also. It is prepared by the sevaka 
Gudia. Pheni is of two types: Suna pheni and Bada pheni. 
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Besha khiri : When the Lord puts on the Lotus Dress or He bears the 


Gaja uddharana uniform (Elephant saving) this type of kheer is cooked 


out of SUJi or rice and milk and is offered with Amalu pitha during noon as 
well evening dhupas. 


Manohara IN It is prepared from rice powder and sugar and is offered to 
the Deities during noon dhupa. The historicity of this sweet is found in an 
Inscription written in Telgu at the Laxmi-Nrusingha temple of Simachalam. 


This Sweet is of three types : i) Tata Manohar which is sent to the 
palace in a tata; ii) Suara Manohar is due to the Suaras and iii) Sana 
Manohar or Bhoga manohar is of small sized ladu. 


Maricha Ladu : It is prepared of rice powder with equal proportion of 
golmaricha and sugar and offered during noon dhupa. 


Mohan Bhoga : It is a type suji-ha/lua prepared from suj/, sugar and ghee. 
Previously, the Northern monastries were supplying this bhoga. Now, it 
has been stopped. However, this offering is existing in the temple of Maha 
Laxmi. It is said that mother of Raghujee Bhonsle adopted this type of 
sweet as offerings to the Lord. 


Rasagola : Rasagola is not considered as a part of the Chhapan bhogas 
of the Sri Mandira. This famous sweet is never being prepared in the main 
kitchen of the Sri Mandira. On the day of Niladri Bije after the Car Festival 
Lord Jagannath brings sweets from outside to supplicate goddess Laxmi 
from her abhiman for his absence from the temple. It is offered to both 
Lord Jagannath and Mother Laxmi at the precinct of the store room. 


Rasabali : Rasabali is yet another popular sweet dish fond of Lord 
Balabhadra. Tadia is a type of sweet prepared out of flour cheese, sugar 
and ghee and it is placed in kheera. It is served during noon dhupa. 


Laxmi Bilas : It is a circular Gaja. It is served to Lord Jagannath and to 
Mother Laxmi brought from outside sources. 


Mandua : Four pieces of chhena tadia are kept in an earthen pot and over 
it hard cream is covered. It is offered during Chandan Festival. 


Other types of mixed bhogas are offered to the Lord. It includes 
more than one type and as per special rituals. 
Upadhi Bhoga : This is a type specially ordered for the Lords as and when 
required. 
Kotha Bhoga : According to tradition, this bhoga is supplied by the Tem- 
ple administration prepared by the kotha bhoga Suaras. The bhogas of- 


fered in the Bhoga mandapa are not included as kotha bhoga. Kotha bhoga 
is again of two types ¢ 1) Kotha bhoga and 2) Chhatra bhoga. 
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Gopal Ballava :; It is the light diet (breakfast) of the Lords in the morning 
after the Abakasha niti (brushing of teeth, bathing). It includes paga khai, 
grated cocoanut, banana, khua manda, curd, etc. In the Dhanu masa (De- 
cember-January) it is offered with Pahili bhoga and during Dola and Snana 
Purnima, it is offered with the morning dhupa. 


Ghanta Chhata Bhoga : This bhoga is offered on special occasions like 
Neeladri Bije, Makara Samkranti, Satapoocri Amabasya, Snana Purnima etc. 
The Talichha and Pradhani Sevakas join hands at the front and the Ghanta, 
Chhati, Kahali etc. follow them. 


Chacheri Bhoga : This includes Arisha, Ladu, Jhili, Kakara etc. and is 
offered on the Basanta Panchami day after the Ghoda is removed. 


Chhatra Bhoga : It is the offerings made by the Matha or private persons 
to the saints, ascetics and poor Brahmins. 


Jeuta Bhoga : It is a special type of khata bhoga prepared out of Jeuta 
fruits, turmeric, molasses, gourd, banana and is offered during evening 
dhupa one day before the birth rituals of Rama and Krishna. 


Pahili Bhoga : Pahili bhoga is so named because it is offered in early 
morning otherwise known as pahali bhoga (offerings of the dawn). In the 
Dhanu masa (December-January) from Dhanu Samkranti to Makara 
Samkranti the rituals of the temple start from the very dawn. The rituals 
like teeth brushing, bathing, dressing start from the darkness and the 


Mahaprasad, Pitha and other delicious food are placed on the Anasara 
pindi and offerings start. 


Raja Bhoga : It is an additional Bhoga offered to the Deities from the 1 1th 
day of Ashwina (bright fortnight) to the Kartika Full moon day. It is ar- 
ranged after the morning dhupa called as Bala bhoga which is common 
and light. This includes khai, lia, fruits, green cocoanut. It bears a legend 
supported by the Madala Panji and Dardhyata Bhakti. 


Bhoga Mandapa : After morning dhupa, additional bhoga is offered in the 
Bhoga mandap. The quantity of the offering is very high keeping in view 
the large requirements of the Mathas and general public. 


Mailam Bhoga : It is a special bhoga offered during Anasara. The germi- 
nated moong and grated cocoanut are offered in it. Cover on the moong 


and no fibre of the cocoanut are strictly not removed. The items are 
brought from the four Brahmachari Mathas. 
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Mataphuli : It is a royal and godly food. The kitchen was also termed as 
Mataphuli room. It has many historical evidences, now-a-days, the word 
has become absolete. 


Mugei Bhoga : Boiled moong is mixed with ginger, spices and on mixed 
with ghee and it is served in Pahili bhoga with Ballav and fried flattened 
rice. 


Yata Bhoga : Before the journey rituals of the Deities, the offerings are 
made. Kanti, Kakara, Arisha, Sanajhilli are offered as bhoga. 


Sodua Bhoga : This is offered on Makara Samkranti and prepared out of 
Wheat, molasses and ghee. 


Hamsa Ballava : It is a special offerings consisting of Amalu, Puli, Khiri, 
Kadamba, Ladu, Tadia and sent to the pulacs in a basket. The Mahasuara 
places a seal of Ganesh and Badu Mohapatra proceeds to palace with tata 
alongwith ghanta, chhata, kahali. 


All the above bhogas are correlated with the daily rituals of the 
Srimandir. Everyday, the rituals start from the opening of the Door, Mangala 
Arati (offering of Lamps), Mailam (change of dresses), sahana mela (open- 
ing for the Public view), fire sacrifice, Gopala Ballav Bhoga, Sakala Dhupa, 
Bhoga Mandap Bhoga, Madhyahna Bhoga (Mid-day offering), Sandhya Arati 
(Evening worship with light), Sandhya Dhupa, Chandana Lagi (Smearing of 
sandal! paste), Bada Simhara Vesa, Badasimhara bhoga and ends with the 
deities going to the bed. There are also special rituals on special festive 
occasions. The Mahaprasad and bhogas are sent to the Ananda Bazar 
after being offered to the deities. 


Ananda Bazar is a unique place located in the north-east side of the 
Meghanada Pacheri (the Great Boundary Wall). It measures an area of 
250’ x 260’ and is located adjacent to the Snana Mandapa. All the bhogas 
are placed here for sale to the public. There are also several dining sheds 
where one and all seat together irrespective of caste and creed, poor and 
rich take the Mahaprasad. They derive peace of mind and are delighted to 
take Mahaprasad there. The entire area is divided into segments for sell- 
ing the dry bhogas as well as Mahaprasad. 

References : 

1. Purusottama Ksetra — Rama Chandra Mishra. 

2 Prabandhe Sri Jagannatha, Nalanda, Ctc. 1996 — Mahimohan Tripathy 
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Puri a Gazeteer (p-118) - ISSO Mally. 


Nirmalya (Jagannathanka Neeti Keun Jeevana Yatrara Paddhati) — Dr. P.K. 
Mishra. 


Lord Jagannath ~ Surendra Mohanty. 


The Inscription of Orissa, vol. (V)- part(II), p-562, vol.(V), part (III), p- 
971 - S.N. Rajguru. 


Madala Panji. 
Dardhyata Bhakti. 
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Devadasi, Mahari, Gotipua and Odissi 


Dr. Biswanath Mallick 


Dancing in its most natural form, as among young children and primitive 
tribes is always strongly connected with emotions (1). 


In the beginning of civilization the dance was after all an expression 
of religious feelings. Drawings on the tombs of ancient Egyptian Kings 
show people dancing in procession to the temples, while the old Testament 
contains many references to thanks giving dances. In the early years of 
Christianity the dance was used as part of the ritual, but it was soon 
frowned upon as being too worldly and did not survive in Christian 
ceremonies. The connection is still strong in the East, however and is. 
considered so important that temple dancers in Siam, Java, Bali, and other 
places begin their training at an early age as do the “Whirling dervishes” of 
the Mohamedan faith. Most of the world’s primitive tribes use the dance 
to appeal their gods, hoping for rain, good harvests or victory in battle. 
(2) The war dance of the predatory Nagas of India. Hunting dance of 
Congo tribes. (3) Devil dance of the Mongolian, Animal dance of the Javans, 
Ritual dance of the Japanese, Jantal dance of the Kandhas in India, are the 
best examples of dances in its earliest forms. 


Female Participation in Dancing : 


Initially, female paticipation in ritual dancing and other religious 
ceremonies was restricted due to their natural impurity. Gradually such 
bans were lifted, as men became more relaxed, liberal and lover of 
entertainment. The best examples we find from the Bibie, when Moses 
was successful in rescuing the Israelites from the clutches of the Egyptians. 
Miriam, the sister of Aron took her tambourine and danced with other 
Israelite women with songs in praise of God (4). The second example of 
both male and female taking part in dancing and singing, we get from the 
‘song of Songs’ or the Song of Solomon, in the Old Testament (5). 
Another example of entertainment dance performed by women to please 
the male persons we find in the New Testament. The daughter of King 
Herod and queen Herodias, performed a very exotic dance in the stag- 
party of her father to the utmost pleasure of the male quests of the party. 
Of course, the end was disastrous, when the King Herod being greatly 
pleased asked his daughter for a reward. The foolish daughter intrigued 
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and inspired by her mother Herodias the ex-wife of Philip, the elder brother 
of Herod, asked for the head of John the Baptist. at last, Herod, bound to 
his promise, but much against his conscience, beheaded John by that time 
imprisoned and presented the cut-off head, to his daughter well served in 
a decorated tray (6). We also find examples of temple prostitutes or temple 
dancers exployed in the great temple of Solomon in the Old Testament. 
Gradually, the temple dancers were popularised as temple prostitutes. But 
sexual obscenity was sanctified, gods were humanised, and the temple 
dancers were physically dedicated to them, but in reality were enjoyed by 
the priests, kings and people of aristocratic house-hold. 


Babylon in the New Testament was condemned as a great prostitute 
(7) or a Land of prostitutes. In Chaleda and Babylonia guest prostitution 
and sacred prostitution went hand in hand for centuries together till one 
overlapped the other(8). The sacred prostitutes were none but the temple 
dancers or temple servants. 


The first historical evidence of Indian dance, drama and music we find 
from Bharat’s Natya Sastra, whose composition is supposed to be between 
2nd Century B.C. and 2nd Century A.D.. From this earliest available text 
on the art of drama, dance and music we learn that there were two styles 
of dance : the forceful manly type called Tandava promulgated by Siva 
and the graceful feminine type Lasya, associated with Parvati. The former 
comprised one hundred and eighty poses called Karanas built into sequence 
so. Lasya having soft and graceful moments, is described by Bharata as 
an interpretative dance in which ten or twelve detached love-motifs are 
set. It is from Lasya that the classical solo dance and the South-Indian 
(Bharata Natyam) were directly derived. A full story composed for dance 
and gesture-interpretation by a single danseuse, also came into vogue :; 
act of which all the dance forms including Odisi has been developed. 


Temple Dancers South : South India was the cradle of the temple dancers. 
Almost all the great Medieval temples of South-India had the custom of 
keeping a group of girls as servants - cum - dancers. Those dancers were 
identified differently in different areas of South India. 


Bhogam Telugu ; Dasi or Debadasi, Tamil : 


| _ These are the dancing girls of the Hindu temples and their offsprings. 
Originally they are said to have been a body of Vestal Virgins whose duty it 
was to fetch water, sweep the temple and ornament its floor with devices 
in rice-flour but after a time they became degraded in moral character, 
and this was acquiesced in, as it was considered a means of protecting 
respectable women from insult. They are without exception prostitutes 
and some who are attached to temple establishments, dance and sing 
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before the idol, fan him and hold before him the sacred light called 
“Kumbharati”. Their sons are often musicians and teachers of dancing, but 
many after attaining man - hood call themselves Balijas and taking a wife 
from that caste, settle down respectably. They are called in Telugu, Bhogam, 
because they are women of pleasure (bhogam) and in Tamil Dasi or 
Devadasi (servants of god), on account of their occupation in temples. 
Temple dancing girls receive a fixed allowance out of the endowment and 
some are the concubines of one of the priests or of some natives of 
consideration, while others are common women as are all who do not 
serve in the temple. Though they are not allowed to marry they go through 
a marriage ceremony which is rather a costly one. Sometimes a wealthy 
native bears the expense, makes large presents to the bride, and receive 
her first favours. Where no such opportunity presents itself, a sword or 
other weapon represents the bridegroom and an imaginary nuptial 
ceremony is performed, after which the woman is free to associate with 
castemen, but not with foreigners or outcastes, though some are not 
particular in this respect. The Bhoga woman have no daughter. She 
invariably adopts one. Usally paying a price for her, the kaikola caste being 
the ordinary one from which to take a child. But boys are not adopted. 
Daughters follow their mother’s trade and inherit their appointment in the 
temple if she should hold one. Most of this class are well to do and some 
very wealthy having large stores of jewels for personal adornment. Since, 
they may not marry, they can never become widows and. are on this 
account are called ‘dirga sumangalis’ or perpetual matrons. One of the 
chief desires of a Hindu bride is to be a sumangali al! her life and to attain 
this object her new cloths and tali at her marriage passed round, to be 
touched and blessed by all the sumangalis present. Those who have been 
long in this happy state are held to be better able to confer the blessing of 
lengthened sumangalinood than younger married women, but a dancing 
girl who can never be a widow has the greatest power of blessing the 
bride. One of this class is therefore always her companion, a sort of head 
bridemaid and she further gives her hints as to how she should behave to 
secure her husband is affection by graceful movements and other 
blandishments. Bhogams can eat in any house except that of a Pariah, 
Chuckler, or Muhammadan (9). 


The Anantapur temple do not each maintain a cor 
as do so many of those in the south. The few women 
district who are called Bogams by caste are quite i 
temple. The custom of dedicating Basavis which is 
west in Bellary, Mysore and Bharwar prevails to a ii 
western part of the district. Apparnently the only ca 
are the Boyas, Malas and Madigas. A girl who is dedic 
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Basavi does not marry but lives in her parent's house under the protection 
of some man of her own or an equal or high caste who is expected to 
maintain and cloth her. Her children belong to her father’s and not to her 
temporary husband's family and she herself is treated as and inherits like 


a son instead of a daughter (10). 


There is a curious custom which prevails among all the lower castes 
in the western taluks (and to some, extent in the eastern half of the 
Bellany district as well) of dedicating one of the daughters of a family at 
some temple as a Basavi, a word which is apparently the feminine form of 
Basava, or Nandi, the bull of Siva. The practice is also common in the 
adjoining parts of Dharwar and Mysore. Parents without male issue often, 
instead of adopting a son in the usual manner, dedicate a daughter by a 
single ceremony to the god of some temple and therefore by immemorial 
custom she may inherit her parents’ property and perform their funeral 
rite as if she were a SOn. 


The ceremony of dedication differs greathy in its details in different 
temples. Mr. Fawelt’s paper in Vol. II of the Journal of the Anthropological 
Society of Bombay sets out at length several variants of it, if dedicated in 
a Vaishnava temple the girl is usually branded with the ‘Chank’ and ‘Chakram’ 
on the points of both shoulders and over the right breast. If initiated in a 
goddess temple the ceremony is different and her position afterwords 
differs in several essentials. A second ceremony is necessary when one 
attains puberty. 


The children of a Basavi are legitimate and neither they nor their 
mother are treated as being in any way inferior to their fellows. A Basavi, 
indeed from the fact, she can never be a widow, is a most welcome guest 
at weddings. Basavi differs from the ordinary dancing girls dedicated at 
temple in that their duties in the temple (which are confined to the shrine 
of their dedication) are almost nominal and that they do not prostitute 
themselve promiscumity for hire. A Vasavi very usually live faithfully with 
one man who allows her a fixed sum weekly for her maintenance (11). 


Stanikas are the temple servants of south Canara. The i 
be the descendants Brahmins by Brahmin widows or rs 
women corresponding with Manu'’s golakh. The duties in which Stanikas 
are employed are clearly those of temple servants, namely collecting 
flowers, sweeping the interiors of the temples, looking after the lamps, 


cleaning the temple vessels. ringing b 
. ells and dancin i 
occasions. g in ceremonial 


During the eleventh and twelfth centuries of Ch jod i 
| | ola period in South 
India, the temple at Tanjore was possibly the richest alse Ne ne 
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“As temple staff, it maintained in considerable comfort 400 women, 
associated with entertainment (the devadasis), 212 attendants, 57 
Musicians and readers of the texts. Devadasis (female slaves of the gods) 
were commonly found in most temples in Chola times. They were in origin 
a special and venerated group of women attendants, some of whom like 
the Vestal Virgins of Rome, were dedicated to the temple at birth or 
when quite young. The more tallented among them were selected for the 
extremely difficult training of becoming a Bharata Natyam dancer. Some 
of the best dancers to this day are descendants of devadasi families. But 
the system was abused, and eventually in many temples the devadasis 
degenerated into shamefully exploited prostitutes (12). 


The question ‘arises here, that why ‘Devadasi’ as an institution 
flourished in ‘South India’ and in the Medieval Age. The answer is two-fold. 
First in the Medieval Age the world experienced the rise of kingship and 
feudalism. Religion became a means of influencing the public opinion. So 
happened in India an utterly religious country. The god in his temple was 
treated like an earthly king. He had his wives, his ministers and attendants 
and ali the para -phernalia of a court, - including his attendant prostitutes. 
These were often the children of mothers of the same profession born 
and reared in the temple precincts, but they might be daughters of ordinary 
citizens given in childhood to god as pious offerings. They attended on the 
god’s person, danced and sang before him and like the servants of an 
earthly king, were at the disposal of the courtiers whom he favoured, in 
this case the male worshippers who paid their fee to the temple (13). 
Secondly, prostitution flourished in South India. The land of the Dravidians 
a Mediteranian race having commercial contact with the immoral west - 
‘Egypt’, the great prostitute. Then gradually in South India sex was sanctified 
and a sort of religious prostitution developed into sacred institution of 
‘Devadasi’. The South Indians were mariners and a- mariner finds his wife 
at every part.” The Dravidian merchants both exported and imported 
immorality in their cargoes and enjoyed in their own land with a religious 
coating. 


Besides, the wild fertility cults, of the early Tamils, involved orgiastic 
dancing and their earliest literature shows that prostitution was common 
among them. Thus religious prostitution naturally came to the Dravidians 
Many inscriptions and charters of the medieval south 
donations to temples refer specially to Devadasis. For in 
of Vikramaditya VI, Chalukya, named Mahadev is record 
temple in memory of his late mother, with quarters for t 
temple - prostitutes in the country. 


commemorating 
Stance a general 
ed as founding a 
he most beautiful 
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Information are there about devadasi system during Kakatiya rule 0 
Warangal. One of the Chebrolu inscriptions gives ଥ list of the temple servants 
who received shares of land for rendering service to the god in different 
ways at Shree Sailam. The list runs as such : 


Migration of Devadasi Custom into Odisha 


During Keshari Period : 


The institution of devadasi found place in Odisha long before it was 
established in the temple of Jagannath. The Somabamsi kings introduced 
it in the Siva temples erected by them. Here it is note worthy to mention 
that the institution of devadasi not only flourished in South-India, but also 
in North-India. According to A.L. Basham, the earliest record of religious 
prostitution comes from a cave at Ramgarh in the Vindhya hills some 160 
miles from Varanasi. This cave contains two significant prakrit inscriptions 
in a script which shows that they were written not long after the days of 
Asoka (17). The first of these is in verse : 


“ Poets, the leaders of lovers 
light up the hearts which are heavy with passion 
She who rides on a see saw, the object of jest and blame 
how can she have fallen so deep in love as this.” 


The Keshari or Somavansi Kings in Odisha had touch with Varanasi 
and Kanauja , because during their time Maga Brahmins were brought 
from Kanauja and settled in Odisha (18). The Somavamsi kings were devout 


Saivites and they introduced the institution of Devadasi in the Siva temples 
erected by them. 


Queen Kalavati, wift of Jajatikeshari and mother of Udyatkeshari 
constructed the temple of Lord Brahmeswar at Bhubaneswar. The reference 
of Devadasi is found in verse 15 of inscriptions on this temple. The 
translation of the relevant verse is given below : 


“By her (Queen Kalabati, mother of Udyatkeshari) were dedicated to 
God Siva (Brahmeswar), some beautiful women, whose limbs were 
adorned with ornaments set in gems and thus appearing as the ever lasting 
but playful lightening, who were restless with the weight of loins and breasts 
and whose eyes were ficle and extended up to the ears, and who looked 
lovely like the pupils of the eyes of men (19). ' 


The date of the inscription - the third da 
of the regnal year 18 of the victorious reign 
worshipper of Siva) Maharaja Dhiraja (Sove 
(glory of the Soma family) Trikalingadhipati ( 


y of the bright half of Phalgun 
of Parama Mahesvara (devout 
reign ruler) Soma-Kula-Tilaka 
over-lord of the three Kalingas) 
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Udyata Keshari has been calculated as the 24th February, 1053 A.D. which 
was wednesday, Phalguna, Sukla Trutiya (20). 


Another significant thing, according to K.N. Mahapatra, which has 
escaped the attention of scholars in the use of the word ‘Natyashala’ for 
the Jagamohana or Anti-chamber of the Brahmeswar temple which clearly 
proves that it was meant for dancing hall. The speciality of the architecture 
of the temple is expressed by the terms ‘Chaturamarakula natyashala 
sameta’ (Verse-12) which means that there were four temples (Amarakula) 
at four corners and the natyashala (dancing hall) was attached to the 
main temple standing at the centre. Thus it can be convincingly concluded 
that the system of Devadasi Seva was prevalent in Odisha at least a 
century before its introduction in the Jagannath temple at Puri (21). 


The Devadasis engaged in the Brahmeswar Siva temple were called 
‘Darika’ (Prostitutes). The inscription reads as such : 


Ratnalankar bhusitangasusama dedipyamana 
Kridantyastaditah Sthira eba Kuchashrenibharabyakula 
Sundaryokhikanesnikan (ko) eba drushamanta 
Prabisthanrunamasmai 

Chanchala Kanjanabh (bhra) mayana dattastaya darikah 


Under The Ganga Kings : 


The Darikas were known as Devadasis in the south. This system came 
from the Dravidian country to Odisha via Mukhalingam. Ananta Verma 
Chadaganga Deva was the king of Kalinga with his kingdom at Kalingapatna 
or Kalinganagar on the bank of the river Bansadhara. Chodagangadev 
engaged Devadasis in the Madhukeswar temple (modern name 
Mukhalingam) constructed by him. 


In the words of S.N. Rajguru, ` The dancing girls engaged for singing 
in the Madhukeswar (Siva) temple at Kalinga Nagar (present Mukhalingam 
on the Vansadhara river) by Paramamahesvara, Paramabhattaraka 
Maharajadhiraja Trikalingadhipati Srimad Anantavarma Codaganga Deva 
(the founder of the Ganga empire) are clearly described as Devaganika or 
Devadasi (22). The interesting point is that the Vadyakara (drummer) 
Gayaka (singer) and the Devaganika belong to a single family which is 
called Vadakakula, or family of temple priests. The date of the records is 
not given. But, it may tentatively be placed between 1112 to 1118 AD as 
Codaganga called him Parama Vaishnav and totally gave up the hereditary 
title of ‘Parama Mahesvara’ in his Vizagapatam .C.P. grant of Saka year 
1040 or 1118 A.D. (23). In another inscription at Mukhalingam there is 
reference of (Sani) engaged in a temple of Vishnu (Vishnudevara Sani) 
(24) The date of this record calculated as 1142 AD by Sri Rajguru is not 
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convincing. But, there is no doubt about the engagement of ee 
in a Vishnu temple during the prosperous reign of Ananta a 
alias Codaganga Deva, who had already provided ` Devagan 

temple of Madhukesvara of the same place.(25) 


Devadasi Seva in Sri Jagannath Temple at Puri 


naa Deva conquered Odisha in 12th Century AD putting ଗା 
end on rule, He shifted his kingdom from Kalingapatna to Cuttack 
and constructed the Jagannatha temple at Purl. He introduced Devadasi 
seva in the Jagannatha temple. But the discipline was purely South-Indian, 
which later on, was most probably mixed with the Devadasi discipline 
already introduced in Odisha by the Keshari Kings. Thus North-Indian and 
South-Indian streams of Devadasi system continued in the temple of 
Jagannatha and reached the zenith during the reign of the Gajapati kings. 
Geeta Govinda of Jayadeva played the key role in the temple music of 
Sri Jagannath. His wife Padmavati was a Devadasi. 


The inscriptions of Prataprudra Deva, give the following details : 
“Dancing will be performed thus, at the Bhoga time of the elder thakur 
(i.e. Balaram) and Gitagovinda (i.e. Jagannath) : The dancing will be held 
from the end of evening dhupa up to the time of Barasingar (bed time) 
dhupa. The batch (of dancing girls) of Bara Thakura, the fixed female dancers 
of Kapilesvara thakur, the old batch, the Telenga batch, all will learn no 
other song than Geeta Govinda of Bara thakur. They will not sing any 
other song. No other kind of dancing should be performed before the god. 
Besides the dancing, there are four Vaishnava singers, they will sing only 
Gita Govinda. Hearing in one tone from them, those who are ignorant will 
learn the Gita Govinda song, they should not learn any other song. That 
superintedent, who knowingly allows other songs to be sung, and other 
dancings to be performed, rebels against Jagannath.(26) It is evident that 
both South-Indian and North-Indian disciplines of Devadasi system were 
practised combinedly in the temple Jagannath. Gita Govinda was sung 
both in Sanskrit and Telugu, and also pre-prevalent North-Indian style and 
later migrated Dravidian style. 


It is to mention here that the Devadasi constitute one of the 36 
Niyogas (Chhatisha Nijogas) of the temple of Sri Jagannatha. This system 
is undisputedly an South-Indian tradition introduced by Chodaganga Deva. 


The Devadasis play an important role at the time of Rathajatra. At 
the time of Laxminarayana-Bheta or duarfeeta ceremony, one of the 
Devadasi plays the role of Goddess Laxmi and one of the Daitas of God 
Jagannatha and both of them indulge in the exchange of words, Slokas in 


Sanskrit are recited and the dialogue continues in the 
countless devotees.(27) presence of the 
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Process of Initiation of A Girl as Devadasi 


Young maidens are initiated into the order of Devadasi after an 
imaginary marriage with Sri Jagannatha. In the ceremony a piece of new 
cloth is taken from Sri Jagannatha and tied around the neophyte’s hand, 
after which she begins her services. (28) 


Categories of Devadasis : 


The Devadasis are divided into several groups according to their 
services, such as Nachuni (female-dancer) Bhitar Gauni (female singers 
who sing outside the inner sanctuary) patuari (whose duty is to dance 
during the ceremonial procession of the deities) and Gaudasani, (whose 
duty is to fan the god).(29) 


Moral Position of the Devadasis : 


That Devadasis were subsequently considered as degraded women 
but it was not correct. Sir william Hunter writes. Indicent ceremonies disgrace 
the ritual, and dancing girls with rolling eyes put the modest female 
worshipper to the blush “i.e. ” the baser features of a worship when’ 
aims at a sensuous realization of God appears in hands of prostitutes who 
sing before the image “........ ” In the Pillared Hall a choir of dancing girls 
enliven the idol’s repast by their any gyrations “........ ” The indecent rites 
which have crept into Vishnuism are represented by the British Festival 
(Janam) in which a priest takes the part of a father and a dancing girl that 
of the mother of Jagannath, and the ceremony of his nativity is performed 
to the life” it is reported that there is no indecency in any of the rites and 
no dancing girl has part in the ritual. One girl it is true performs an antiquated 
dance to the accompaniment of a small drum during Jagannath’s morning 
meal, but this is not regarded as an essential part of the ceremony and 
her absence does not interfere are over one of the dancing girls comes 
(after a bath whatever the hour may be) and sings a song in the presence 
of the deity. But should any of the dancing girls enter the whole shrine is 
considered defiled, and a ceremony of purification has to be performed 
before the rites can continue.(30) 


Tantric Rituals of Jagannath Temple and Devadasis : 


An interesting feature seen in the ritualistic worship in the Jagannath 
temple is the tantric panchamakara mode which is partly adhered to. But 
the panchamakars are identified in a manner that divests the individual 
items of the gross sensuality. The panchamakaras are as is well known (i) 
Matsya (fish), (ii) Mansa (meat), (iii) Madya (wine), (iv) Mudra a sort of 
sex exciting grain, (v) Mithuna (sexual inter-course). The matsya is 
substituted for green vegetables cooked with Hingu. The second is mansa 
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consists of the preparation of ginger. The third is madya a 
green coconut water offered in the bellmetal vessel. The fourtn iS mudra 
consists of a pudding prepared with sugar and flour (mixture) named as 
kanti. The fifth is maithuna which consists of peculiar kind of dancing by 
devadasis (utkachanrutya) (31). 


Devadasi as Mahari : 


The Devadasis were known aS Darika in the Brahmeswar temple and 
Mahari in Sri Jagannath temple. The very term ‘Mahari is controversial. 


According to Pandit Nilakantha Das, the term ‘Mahari’ comes from 
‘Mahar’ a scavenging caste seen in Puri . Mahari is the feminine term of 
mahara used in a disposed sense. Another community living in Chandikhola 
are called ‘Mahari’ - the descendents of the invading Marahattas born out 
of Marahatta fathers & Oriya mothers. They are a despised community 
cut off from the communal mainstream of Hindu Oriyas. So most probably 
the Debadasis of Puri Sri Jagannath temple on account of their segregation 
and separate habitation were called ‘Maharis’., It is to mention here, that 
‘Mahars’ are a primitive tribe from which the Maharastra (Mahara + Rastra) 
has been derived. Perhaps, during the Marahatta occupation of Puri temple, 
this term was coined. 


About the conception of the term ‘Mahari’ different opinions also we 
receive. According to Prof. Gopinath Mahapatra ‘Mahari’ is also a South- 
Indian term. Debadasi was the queen of Sri Jagannatha, and Jagannatha 
was the king of Odisha. In Andhra the kings were addressed as Ray. Rama 
Ray was the king of Vijayanagar, Krushna Deva Ray was also the king of 
Vijayanagar. So, in this context, the Debadasis might be addressed as 
Maharayee, since she was the queen of Sri Jagannatha. ‘Maha’ was an 
honorable address like, Maharaja, Mahamantri, Mahapatra, Mahadeep etc. 
So Maharayee was also an honourable term addressed to the Devadasis. 
In course of time the term Maharayee become Mahari (Shree Jagannatha 
Puja Biseshanka 1998. P. 19). It is to mention here that Padmavati the 
wife of Jayadeva was also a Devadasi or Mahari. ' 


Gotipua : Gradually the Mahari or Devadasi dance in the temple was 
prohibited by the Vaishnavites, as Ray Ramananda and Shri Chaitanya did 
not approve of dancing by women. They preached and practised the ‘cult 
of’ Sakhi Bhaba’ (offering of one’s ownself to lord Krishna as a female 
attendant. They introduced boy dancers who came to be known as Gotipuas 
The boys, dressed as girls began to dance in temple precincts during 
festivals. Then the Gotipuas came out of the temple and danced in the 
public. Many Vaishnava poets have composed beautiful lyrics in Oriya in 
votive dedication to Lord Sri Krishna. The Gotipua while po 
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these songs to the accompaniment of music and express the emotions 
and sentiments contained in the lyrics. The Vaishnavas chose this Gotipua 
dance as a medium of publicity of their cult and philosophy (32). The 
Gotipua dance came to be much influenced by the ‘Sakhi Nacha’ of Ganjam 
district of Odisha. The ‘Sakhi Nacha’ which was performed by boys was an 
imitation of the voluptuous dance of the Devadasis who belongs to the 
adjoining regions of southern Odisha (33). This dance was performed in 
the courtyards and precincts of temples in Ganjam when, boys dressed 
as female present dances depicting ‘Rasa’ of Srikrishna. 


Development of Odissi Dance : Although, the present form of Odissi is a 
recent development still its origin goes back to the 2nd century B.C. when 
‘Bharat muni mentioned it in his Natya Shastra as Odri, alongwith Bharata 
Natyam. In the 15th Century, Maheswar Mahapatra in Abhinaya Chandrika, 
mentions about Odissi dance as Odra Nrutya. But Jayadeva, the 12th 
Century poet, author of Geeta Govinda gave a complete shape to Odissi. 


Like Bharat Natyam, Odissi developed from the Devadasi dance. Thus, 
the Devadasi dance in South - India gave birth to two ancient classical 
dance form : Bharata Natyam and Odissi. So both the dance forms have 
many similarities. In both the dance forms the portion of the body between 
neck and west remains static, movement occurs only in head, face, hands 
and below the west. It is not wrong when some scholars in music class 
the Odissi dance to South - Indian discipline of Bharata Natyam. But it is 
absolutely wrong to opine that Odissi developed from Kuchipudi of Kerla. 


From the phase of its transition from Gotipua to Odissi form, Odissi 
dancers were male dressed as female. Thy used to begin dance in standing 
erect with folded hands bowled with flowers. On the back a long braid 
was hanging from the head down to the bottom of the hips. This was 
apparenting a South - Indian Devadasi form introduced in the temple of 
Jagannath. In 1950 this form encountered a change. Kabi Chandra 
Kalicharan Pattanaik, along with his contemporary Odissi dancers tried to 
make some modifications in Odissi dance form. It was due to a very painful 
incident. In 1953, Smt. Rukmini Devi Arundel, the founder of Madras Art 
House and also a very brilliant dansenue was invited as the Chief Guest to 
the Annual function of Kalavikash Kendra, Cuttack. There Smt. Laxmi Devi, 
the wife of Kelucharan Mahapatra performed Odissi dance. On her comment, 
on this dance, Smt. Rukmini Devi said, “it is the miserable imitation of 
Bharata Natyam.” She was not wrong in her comment. Because, the very 
style of putting on saree and ornaments by the odissi dancers was in 
Dakhini style (34). It was natural, since Odissi took its birth from Devadasi. 


At first the reformers brought about a modification in the very style 
of initial invocation. They changed the braid (beni) to bon (khosa). The 
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artist stood slightly bending her knees and with gap 8 two 
knees. Her hands were spread like those of Sri Jaganna 
parallel to the ground. The tahia of Lord Jagannath adorne er 
virtually with all her ornaments and costume she became a repiica O Lord 
Jagannath in female form. 


In 1954, Odissi dance in this modified form was performed at Delhi in 
the inter - university youth festival. There, in the classical Dance 
competetion, Dhirendranath Patnaik and Smt. Priyambada Mahanty 
performed Odissi dance. It was a grand success that invited wide spread 
attention. Both the artists were awarded in 2nd position at all India level. 
Being inspired, Smt. Indrani Raheman, another artists performed Odissi 
dance abroad. Then the dance masters of Odisha, concentrated much on 
Odissi dance. The exponents in this field were Guru Pankaja Charan, Kelu 
Charan and Deva Prasad. Each of them had his own dance style (35). 
Kelucharan Mahapatra made the august effort to popularise Odissi dance 
abroad. But it was Kabichandra Kalicharan Pattnaik who pioneered the 
Odissi movement giving it a new style.(36) 


It is rightly said that ‘whether the dance is inspired by the chiselled 
beauty of the temple sculptures or the sculptures depict the dance is a 
conundrum’. Like other Indian classical dance forms, Odissi has two major 
facets : Nritya or Non-representational dance, in which ornamental patterns 
are created using body movements in space and time; and Abhinaya, or 
stylized mime in which symbolic hand gestures and facial expressions are 
used to interpret a story or theme. The sheer beauty and charm.count 
foremost in this dance form. In all its movements, attempts is always 
made to bring out an elaborate grace and charm. Its technique is built 
round a basic motif in which the human body takes the thrice deflected 
(tribhanga - bhangi) position of Indian sculpture. The lower limbs are in a 
demipile, the upper torso is broken into two units of the lower waist and 
upper chest which move in counter opposition. In odissi, equal importance 
is given to the basic stance chauka in which the feet are separated so as 
to make the thighs almost horizontal. The repertoire comprises numbers 
which are built on pure dance (nritta) design recalling sculptural poses of 
the Orissan temples : the poses are strung together within several meterical 
cycle (talas) and dance performed to poetry ranging from the invocations 
to Ganesa to the verses of the Gita Govinda. The unit of movement in 
Odissi is the arasa. The dancer has scope to improve within the tala and 
melodic line framework in the pure dance patterns and the freedom to 
interpret the poetic-line in a variety of ways to evoke i 
divine love tales of SOS 
hi Oo Radha and the cowherd God Krishna are favourite 

es for interpretation, and a typical recital of Odissi will contain at 
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least one or two ashtapadis (poem of eight couplets) from Jaydeva’s Gita 
Govindam, which describes in exquisite Sanskrit poetry the complex 
relationship between Radha and her Lord. There are a number of 
characteristics of the Odissi dance. The style may be seen as a 
conglomeration of aesthetic and technical details. The mudras are also 
important. The term mudra is a hand position which signifies things. The 
use of mudras help tell 3 story in a manner similar to the hula of Hawaii. 
The themes of Odissi are almost exclusively religious in nature. They most 
commonly revolve around Krishna. Although the worship of Krishna is 
found throughout India, there are local themes which are emphasized. 
The Ashtapadi’s of Jayadev are a very common theme. (37) 


Technique of ODISSI 


The technique of Odissi includes repeated use of the tribhangi, or 
thrice deflected posture, in which the body is bent in three places, 
approximating the shape of a helix. This posture and the characteristic 
shifting of the torso from side to side, make Odissi a difficult style to 
execute. When mastered, it is the epitome of fluid grace and has a 
distinctively lyrical quality that is very appealing. The technique of Odissi is 
based upon the “Chowka”, a manly posture, and the weight of the body is 
distributed equally on both the sides. It is the posture of lord Jagannatha 
of Puri and reflects the balanced, all-encompassing and universal quality of 
“Dharma” of lord Jagannatha. It is a “Sambhanga” or equally distributed 
position in terms of weight. Next comes the “Abhanga” position, in which 
body weight is displaced to any one side due to deflection of one or the 
other knee, in either standing or half sitting posture. Then comes the 
“Tribhanga” position, the three-bend posture, in which - a series of triangles 
are formed in the body. The bends are made at the knees, the torso and 
the neck. It is an extremely feminine posture represented in sculptures of 
female figures and is based upon the Hindu concept of iconography. What 
is interesting about Odissi is that body position is not merely a part of the 
vocabulary or framework. The posture by itself conveys a particular mood 
or message. The names of these postures too express the moods they 
represent. Odissi dance style follows the basic principles of the Natya 
Shastra tradition and Methodologies of movement described in the 
Shilpashastras of Odisha such as Shilpaprakasha and the Shilpasarani. The 
human body is treated in term of the three Bhangas - Samabhanga, 
Dvibhanga and Tribhanga ; along which deflections of the head, torso, and 
hips can take place. The Odissi dancer has to master various aspects of 
the nritya technique comprising the static positions, the sculptural poses, 
the manner of covering space and also the manipulation of the metrical 
cycle through the articulation of the neck, torso and the movement of the 
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lower limbs and to cover space in different directions and to a 
straight lines, diagonals, figures of eight and spirals and to shift weight an 
play the levels. (38) 


ODISSI Songs : 


The verses used by the Odissi dancer for narration are extremely 
ornate in content and suggestion. The finest example of these is of course, 
the “Ashtapadis” of the “Geeta - Govinda” Several considerations would 
contribute to the description of these items for expressions In dance. They 
would mainly involve the spiritual and devotional aspect on one hand, and 
the “Sringara” (the amorous aspect) on the other. Quite simply, this could 
signify the human element in God and the element of Godliness in man. 
The “Abhinaya” in Odissi is evocative and classical in its stylization and is 
often interspersed with “Nritta” (the pure dance), which interludes as 
connecting link between two verses or ideas. Most of the abhinaya 
compositions are based on the Radha-Krishna theme. The Astapadis of 
the kavya ‘Gita Govinda’ written by the Saint Jayadev are an integral part 
of its repertoire. The beginning pieces are dedicated to God of Odisha, 
Lord Jagannath - an incarnation of Lord Vishnu. 


The repertoire of Odissi like other classical dance forms also consists 
of the elements of Nritta and Abhinaya and Tandava and Lasya. 


The musical accompaniment of Odissi dance is essentially the same 
as the music of Odissi itself. There are various views on how the music of 
the Odissi related to the music of greater North India. It is usually considered 
just another flavour of Hindustani sangeet, however there are some who 
feel that Odissi should be considered a separate classical system. 


There are a number of musical instruments used to accompany the 
Odissi dance. One of the most important is the pakhawaj, also known as 
the mardal. This is the same pakhawaj that is used elsewhere in the north 
except for a few small changes. One difference is that the right head is a 
bit smaller than usual north Indian pakhawa}j. This necessitates a technique 
which in many ways is more like that of the tabla, or mridangam. Other 
instruments which are commonly used are the bansuri (bamboo flute) 
the manjira (metal cymbals), the sitar and the tanpura. ' 


Odissi dance has already been recognised as classical d i 
ance like Bharat 
Natyam. Of Late Government of Orissa has also declared the Odissi music 
as classical one like Hindusthani or Carnatic music. 


The musicians accompanying the Odissi i 
r ¦ i dancer are mainly th 
Pakhawaj players, the flutist, and a singer. Dance is an en of 
man's joy through rhythmic and Spontaneous movements. This pure 
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expression and energy, when put a classical mould must strictly adhere to 
the codes of a systematized technique, and Odissi bases itself on a wealth 
of such techniques, which make this dance aesthetically appealing and 
visually delightful. 


This dance was to the accompaniment of Mardala or the Pakhawa]j, 
small cymbals, flute and veena, a string instrument like the sitar (40). 


Costumes of ODISSI : 


The costume of the Odissi dancer is a silk saree draped in a practical 
and comfortable style. She wears the head ornament called the 
“Mathamani”, “Kapa” on the ears, “Kankana” on the wrists, armlets called 
“Bahichudi” or “Tahiya” and an elaborate belt. She wears on her ankles 
bells strung together on a single cord. A “Padaka Tilaka”, a necklace with a 
locket rests on the chest. An Odissi dancer has elaborate hair-do in a 
knot adorned with the “Tahiya”, which represents a temple tower. Garlands 
of flowers are woven into the hair. Palms and soles are painted with a red 
liquid called the “Alta”. 


Odissi dance attire like other Indian Classical dance has a stitched 
costume (Pyjama style) made out of the special Odisha handloom sarees. 
The sarees have their special borders and intricate designs that sets them 
apart from other sarees. Earlier, there were no stiched costumes but only 
the sarees used to be draped around. But over a period of time, the 
stitched costume has been used more frequently because of its 
convenience. 


The Odissi dance jewellery is in silver. The dance wears a choker, a 
longer necklace, armlets, bracelets, a belt, anklets, bells, earrings, a piece 
placed on the bun, and a seenthi (a piece placed on the hair and forehead). 
The dancers also wear an intricate head piece, delicately made out of solo 
(styrofoam), representing flowers around the hair, and a piece protruding 
upward, representing the top of a temple. The head piece used to be 
made out of real flowers, but for practical reasons, it has been replaced 
with the styrofoam (41). 


Item presentation of “ODISSI” : 


Items presented for an Odissi recital form are a pattern of 
development, which is both physically practical and aesthetic. The 
“Mangalacharan” is an offering made at the start of the programme. 
“Rangamancha-pravesh” is the entry on to the stage with floral offering. 
“Rangabhumi Pranam” is the salutation to the stage and the earth, and is 
the first concept or idea. 
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This is followed by the “Ishtadeva Vandana” - an obeisance to 
the dancers’ favourite deity. The “Trikhandi - Pranam follows, ର 
salutations are made to the goda, the guru, and the audience, 
concluding the item with “Anjali-Hasta” - a gesture of greetings an 
devotion. | 

The “Batu” is an item of pure dance that is derived from the influence 
of the tantric worship of ‘Balukeshwar Bhairav’, an aspect of Lord Shiva. 
The “Pallavi” is an elaboration of both dance and music. “© Abhinaya comes 
next, involving enactment of a lyric, followed by the concluding item 
“Moksha”, which is liberation - which is the main aim of life and possibility 
of attaining it through devotional practice of the art of dance. 


The first dancer to present Odissi dance on stage in its present form 
was Smt. Laxmipriya Mahapatra. Smt. Mohapatra was a luminary of the 
famous Annapurna Theatre of Puri. Married to Guru Kelucharan Mohapatra, 
she has contributed much to the revival of Odissi (42). 


Scholars View: 


1. Kapilabatsyan on Odissi : Orissi music has a distinctive character which 
is a happy blend of Hindustani and Karnataki schools of music. Like Manipuri 
it seems to have developed its own raga and tala system fairly early. 
Perhaps Jayadeva’s Geeta-Govinda followed an already existing system 
or at least gave it a creative inprint which has been continued by later 
composers. Contemporary Odissi dance utilizes the musical compositions 
of Oriya poets and musicians. The treatment of the musical sound (Svara) 
and treatment of voice production however is distinctive although 
reminiscent of both Hindustani and Karnataki ragas. Ragas like Karnata, 
deshabaradi, Drabida (Dravida), Todiparaja are characteristic, So also are 
talas like athatali, Nihsarea, Sarimana, Jati and Padi. The structure of the 
ragas is similar to the pallavi anupallavi and the carnam of Karnatic music, 
although the treatment is unmistakably Oriya (P.347). 


The musical compositions which guide the Odissi dancer, both in the 
nrtta numbers and in the abhinaya numbers could also be analysed in 
detail to demonstrate the same principle. The patterns are reminiscant of 
Bharatanatyam. There are numbers like the Batu nrtya which are danced 
only to the rythmical accompaniment of mrdanga. There are others such 
as the Svara Pallavi in which Svara passages are sung and nrtta is 
performed ; then there are the astapadis of Jayadev and innumerable 
lyrics of Oriya poets and composers which are sung and to which abhinaya 
is performed. The dance recital concludes with mokshya., again in abstract 
music composition and dance. As in Bharatanatyam, Kathakali and Manipuri 
a rich musico-poetic tradition provide the basis for interpretation through 
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pose, gustuee and moment (43) (P. 372). 


In Odisha, so many treaties on Odissi dance have been composed by 
eminent personalities. Important among them are, Abhinaya Chandrika 
by Maheswar Mahapatra, Natya monorama by Raghunath Ratha, Sangeet 
Narayan by Gajapati Narayan Dev, the Maharaja of Parlakhemundi (some 
scholars opine that it was originally composed by Purusottam Mishra), 
Sangeeta Muktabali by Pt. Banambar Acharya, Abhinaya-Darpana - Prakash 
by Jadunath Singh, Sangeet Kaumudi by an unknown author, Sangeet 
Kalpalatika by Haladhar Mishra etc.-Besides, there are so many books on 
Odissi dance preserved in the Odisha State Museum in manuscript form. 
Odissi Nrutya by Dhirendranath Pattnaik is a modern book that deserves 
commendation. 


Eminent Nrutya Gurus on Odissi dance were : Nrutyaguru Kelucharan 
Mahapatra, Nrutyaguru Raghunath Dutta, Nrutyaguru Sudhakar Sahoo, 
Sri Harekrushna Behera, Sri Ramani Ranjan Jena, Nrutyaguru Natabar 
Maharana, Nrutyaguru Gangadhar Pradhan, Nrutyaguru Mahadev Raul and 
a few others. At present, prominent among the Nrutyagurus are Dr. Monoj 
Behera, Dr. Bidyut Kumari Choudhury, Snehaprabha Samantaray, Niranjan 
Rout, Brajakishore Mallik, Laxmidhar Jena and Gajendra Panda. 


The artist those who have popularised Odissi dance abroad are 
Padmashree Sanjukta Panigrahi and Sonali Mansingh. The contributions of 
Dr. Elina Sitarist, a German lady to Odissi dance is praise-worthy. 


It is to note here that, some Nrutyagurus are inculcating some folk 
forms into Odissi dance, that will prove fatal to its classical form. They 
should refrain themselves from it. Otherwise Odissi dance will become a 


traditional form instead of classical. 
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Puri Paintings : An Overview 


Dr. J.P. Das 


The Orissan style of painting has often been compared to the West- 
ern Indian school and is said to have been influenced by the latter. West- 
ern Indian manuscript painting, starting in the early 12 century, marks 
the beginning of the transition from the plastic conception to the linear 
conception or in other words from what is often termed the ‘classical’ to 
the ‘medieval’. Painting of Ajanta and Bagh which were characterized by 
modeling both in colour with soft and subtle tones as well as in lines- 
rounded, continuous and sinuous-increasing Or decreasing in thickness 
according to the surging roundness outlined by them. The medieval type, 
on the other hand, was entirely linear, the lines being angular and without 
modeling capacity and there was no attempt at modeling in colour. 


‘The beginnings of this linear conception can be traced back to Ellora 
paintings; but it was perhaps in Western India that this conception found 
its wide expression.......this linear conception, wherever it might have origi- 
nated, must have become an all-India property by about the tenth or 
eleventh century. Pala sculpture, however, kept itself almost free from 
this tendency, but Pala painting could not, painting being itself two-dimen- 
sioned.’ The loss of the verve and technical perfection of some parts of 
the classical Ajanta style in medieval painting cannot be said to be due to 
the technical deficiencies of the artists. The tendency towards simplifica- 
tion of lines and colours may be due to the limited surface of the palm Iraf 
and the conventional subjects which the patrons asked the artists to paint. 
The figures of the Gods and Goddesses left little scope for originality as 
they were bound by strict iconographic conventions.? 


The Orissan paintings which are normally compared with those of 
the western Indian school are not the pata paintings done by the Chitrakara 
but incised drawings on palm leaf manuscripts, and the comparison can be 
best summed up in the following words. ‘The illustrations of the palm leaf 
period are typically Orissan inasmuch as they possess angularity, jerky 
and abrupt curves, figures full of agitation and lines always of uniform 
thickness. This angularity and restlessness already noticed in the 
Apabhramsa painting is a legacyfrom Ellora which has been termed typi- 
cally ‘medievally Indian’ as against the ‘classically Indian’ elements of 


756 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


Ajanta. The Ellora influence traveled out in two directions. One of the 
ways was from Gujarat through the Andhra-desa into Orissa and thence 
to the Western Districts of Bengal.? 


Orissan pata developed at a time when the medieval eastern school 
flourishing under: the Palas, Senas and Varmas had disappeared. Orissan 
palmleaf manuscripts belong to a later period when the Western Indian 
school had already been subjected to Mughal influence. What is being com- 
pared, therefore, is the late medieval Orissan style of palm leaf drawing 
with that of early manuscript paintings of Western India. Besides, the com- 
parison is between incised drawings with steel stylus on small palm leaves, 
mostly without any colour application, and brushwork with colour on longer 
and broader palm leaves because of the quality of the Orissan palm leaf, 
horizontal lines were difficult as they would split the leaf; whereas in West- 
ern India it was possible to paint horizontally, as well as do lines of varying 
thickness with brush and paint. 


There are many similarities between the Western Indian and Orissan 
palm leaf illustrations, e.g. the essentially linear conception, angular 
draughtsman ship, lack of modeling, profile face and pointed beak-like 
nose, absence of perspective, representation of the human figure in full 
visibility, idealized physical type manifested in broad chest, narrow waist 
and large long eyes etc. However, not all these characteristics could be 
said to have been imbibed from Western India. Many features of the Orissan 
style can be traced to Orissan sculpture, from which painting seems to 
have taken its inspiration, e.g. the poses and compositions of the pic- 
tures. Orissan sculpture abounds in the profile face which is feature com- 
mon to both Western Indian and Orissan painting. ‘In Orissan reliefs the 
formula of combined profile and front view is of long standing. It is fre- 
quent in the earliest of the relieves on the temples of Bhubaneswar about 
800 A.D., and appears as a type of relief by which the figures are made to 
fit into the niches which they occupy or the space between two pilasters.’ 


In spite of the many similarities, Orissan palm leaf drawing has many 
distinctive features of its own: 


(i) The linework has a lyrical sensitiveness, illustrating as it does ro- 
mantic kavyas, absent in Western Indian painting which is hard and aus- 
tere owing to the conventional religious subjects that are far commoner 
there. Orissan drawing is less angular, more Sweeping and sensitive and is 
of a ‘delicate draughtsmanship and patterning’’ whereas in Western India 
it is sharp and aggressive. ‘What little we know of Orissan art during th 

period from the fourteenth to the sixteenth century suggests hac 
classical tradition of the province not only survived but developed with 
certain baroque vigor which can be very impressive.’ ro 
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(ii) There are landscape and architectural setting in Oriya he 
whereas in Western Indian painting, there is a Very limited use of land- 
scape and very formulaic treatment of clouds, mountains, water and trees. 
In Orissan drawings, trees are willowy and slender with each leaf and flower 
separately shown. In Western Indian painting, the foliage is composed of a 
series of circles or bouquets giving the impression of an umbrella. 


(iii) All figures are drawn to some extent in proportion to one another 
and to the background. Gods and princes are not shown taller an el- 
ephant, tree or building as in the Western school. 


(iv) In Orissan faces, the chin is elongated and there is no protuberance 
of farther eye into space. The pupils in the eyes of Orissan faces are also 
not small as in the case of Western India. 


(v) The Orissan drawing illustrated the text on the page. In Western 
Indian painting (as in Pala and Nepalese miniatures) illustrations do not 
have an organic relation to the text. This made Western Indian painting 
conventional and canonical, unlike Orissan drawing. 


Like the palm leaf illustrations, Orissan pata painting has many simi- 
larities as also dissimilarities with Western and Eastern India painting. Like 
the Buddhist miniatures from Bengal and Jain miniatures from Gujarat, 
Orissan pata is also strictly religious in content and deals with no secular 
themes. It is also of linear conception and its workmanship is with brush 
and paint, though the carrier in this case is primed cloth and not palm leaf. 
In the Pala paintings, figures were first outlined and then filled with col- 
ours, but in Orissan pata the figures are first modeled in colour and then 
outlined as in Western Indian painting. In Pala painting, the final outlining 
was done in deeper shades of the colour of the figures whereas in Orissan 
pata was Western Indian miniatures, black was used for the outlines. How- 
ever, the Orissan pata was more akin to Orissan palm leaf illustrations in 
draughtsmanship and to that extent differed from Western Indian style. 
Pata used plain, unshaded colours, but there was no use of lapis-lazuli 
carmine red and gold as in Western India. : 


The pata in spite of some affinities in draughtsmanship differed from 
the Orissan palm leaf illustrations too in that the latter used more angular 
drawing, jerky and abrupt curves, proportionately larger heads, and lines 
of uniform thickness. Many of these differences were due to the size of 
the palm leaf and the use of a steel stylus instead of paint and brush. On 
the other hand, palm leaf illustrations tackled a much Wi i 
jects, were more imaginative in conception and execut 
greater variety. 


der range of sub- 
ion and provided 
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As palm leaf illustrations are said to be influenced by the Western In- 
dian school through the Deccan, Orissan paper paintings are said to be influ- 
enced by the Rajasthani school, which seems to have spread to different 
parts of India as a result of the dispersal of Rajput chiefs as Governors and 
officials under the Mughals. The Rajasthani elements of the Orissan illustra- 
tions of Gita Govinda are to be found in the costumes of the Gopis, horizon- 
tally stripped skirts and short cho/is, and in the treatment of plants, trees and 
landscape. While eschewing the Western Indian style of angular and indiffer- 
ent draughtsmanship and monotonous colours, the paper paintings retained 
their Orissan character. As the illustration of an 18 century paper manu- 
script of Gita Govinda in the National Museum has been described. ‘it is the 
little stems sinuvuously embowering the four protagonists, however, the swarm 
of amorous bees, the air of dazed surrender in the figures but above all, the 
prickly treatment of costumes and jewelry which give the picture its Orissan 
flavour.” A 19 century Gita Govinda paper manuscript illustration in the Bharat 
Kala Bhavan has been described as combining palm leaf and pata styles : 
‘Done on paper folios with heavily reinforced backs and a thickly primed 
surface the miniatures combine in them the angularity and vivacity of the 
palm leaf period and the bright almost blinding colour scheme of Chitra patas 
or icon paintings of Puri.’ There is, however, no doubt that these illustrations 
on paper were influenced by Rajasthani paintings too. 


The paintings on paper that have been found difficult to classify are, 
however, the four so-called Gita Govinda paintings in the Ashutosh Museum. 
The paintings are unique and have received high praise: ‘ All four pages, of 
Gopis on the moonl!tit banks of the river Jumna, are master pieces of fluid and 
graceful drawing both of the female figure and of animal and tree forms. 
Lightly touched over with colour they convey the effect of a poetic experi- 
ence movingly evanescent. They too may be dated to the sixteenth century 
and give a good idea of the painting, superior in feeling, one must think, to 
Vijayanagara work of the same period’.? D.P. Ghose, who had collected these 
paintings from Nayagarh, found in them ‘certain features which defy classifi- 
cation according to any of the known phases of Indian art’ and noticed many 
traits indicative to the traditionally Indian idiom. He regarded them as mark- 
ing a beginning of a new phase of Orissan art.’° The tall, willowy and Stately 
forms and the depiction of flora and fauna are unlike other typical Orissan 
paintings. The decorative foliage shows a connection with the none too com- 
mon illuminations in the Oriya palm leaf manuscript, but in these palm leaf 
manuscripts, an extreme tightness of handling is the exact opposite colour 
sense. Basil Gray suggests, ‘a glance towards the Deccan’ Charles Fabri 
even doubts ‘whether they had ever been painted in Orissa’ and concludes 
that ‘they are not the work of Oriya artists’,!2 
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Once we accept that the paintings are out of a a 
Nayagarh Chitrakara, many of the problems are resolved. a e 
sketches are unfinished explains the diaphanous dresses and the evanes- 
cent quality of the picture. Properly outlined and filled in with colour, the 
paintings would resemble the pata more closely. Besides, the sketchbook 
might also explain a particular artist's experimentation with a new style 
before trying it on a regular painting either on a pata or ona wall. The Raja 
of Nayagarh was known to be a patron of arts, and it is probable that he 
might have shown a painting from his collection, which inspired the local 
Chitrakara. Besides, there is evidence of North Indian artists visiting Orissa!s, 
making interaction among artists possible through a common patron, the 
Raja. 


Connected with this is the problem of dating Orissan paintings on 
the basis of style. The four paintings mentioned above, which have been 
dated to the 16 century, Were most likely painted much later, possibly in 
the 19™ century. In any case we do not have enough Orissan paintings of 
different periods to date them according to style, as is possible in the case 
of Orissan sculpture. The oldest pata painting extant may not be more 
than 200 years old, and available palm leaf illustrations are not very much 
older either. The oldest pata painting in the Bhubaneswara Museum is of 
early 20 century. In the absence of sufficient data it is not possible to say 
exactly at what stage a new element in the content or style was intro- 
duced in pata. Even comparison between the oldest available pata and the 
contemporary ones may not reveal manby varieties in style since the 
Chitrakara has been following the time-honoured conventions. 


Mildred Archer has tried to show a change in the depiction of the 
‘arms’ of Jagannatha during the early 19 and the 20 centuries.!* The 
fact, however, is that the paintings relate to different vesas of Jagannatha. 
There are, in the Puri temple store three pair of arms and legs, one made 
of wood with gold plating, one of pith, and the third a black one made of 
wood. On different festivals, these arms are fitted to the arm stumps of 
Jagannatha and Balabhadra: the golden arms are fitted during suna vesa 
and raja vesa, the cane arms during Kaliyadamana, Pralambasura-vadha 
Krishna-Balarama and Nagarjuna vesa and the pith ones in Gja-uddharana 
vesa. In the last named vesa, as a matter of fact, two pairs of arms are 
fitted, one of pith and the other of cane and wood. The presence of the 
arms in the painting therefore signifies a particular vesa rather than a 
period in painting style. The pitfalls in dating a pata on the basis of stvle 
can be seen from the following examples. A Jagannatha temple plan in 
Ashmolean Museum (1967.208) which has been dated to the 19 cen- 
tury was in fact executed in the thirties of this century, for the back of the 
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newspaper on which it is painted carries a date Friday, August 27, 1937. A 
pata in the India Office Library (Add. Or 3681) ascribed to late 19" cen- 
tury is on a newspaper of 1925. A temple plan pata of C. 1800 in Edward 
Moor collection of the British Museum (1940, 7-13, 0152) looks stylisti- 
cally no different from a present day pata. 


This brings us to the allied question of different styles or schools of 
pata paintings in the different regions of Orissa. It is said that besides Puri 
there are two other schools of pata painting in Orissa. In Sonepur and 
Ganjam.!° Outside of Puri, there are only a few Chitrakara families in the 
other places, and in any case we do not have sufficient number of paint- 
ings from a particular place over a period of time to talk of a Sonepur or a 
Ganjam style or school of painting. It is true that at present the paintings 
done in Puri show a better workmanship than the paintings done in gadajats 
where the quality is comparatively poor. This is due to engagement of 
Chitrakaras in other professions and lack of practice owing to a very small 
demand on the artistic skill of the Chitrakara. In some places, the Chitrakara 
is required to do only the anasara pati once in a year. There is also conse- 
quently no training of the new generations of Chitrakaras in painting. The 
deterioration or change in the quality of painting may, therefore, be as- 
cribed to these reasons rather than to the development of a new style 
through original workmanship. Moreover, in the Indian situation of art be- 
ing a hereditary craft, there was little possibility of innovation or the de- 
velopment of a style. ‘Since the craftsmen were the purveyors of collec- 
tive myths, legends, ideas, visions images and symbols of a given com- 
munity, which they were called upon to articulate, there was no question 
of the so-called ‘originality’ of any individual artist or craftsman; any dif- 
ference in the quality of articulation between one piece and another.was 
only a difference in the skill and clarity of visualization of one craftsman 
and another’.!S If the anasara patis made in different places look different, 
it is not that are products of different schools it is only that some are 
done by Chitrakaras with inferior skill. 


A question is also raised whether pata painting is folk art or cul- 
tured, sophisticated art. Folk art is spontaneous and traditional, and cul- 
tured art canonical, disciplined and formal. Since pata combines both ele- 
ments, it is difficult to classify it as either folk or sophisticated. It is simi- 
larly difficult to call it either ‘court’ or ‘bazar’ painting. The same applies to 
the question whether it is an art or a craft. In the traditional Indian societ 
art was a profession like many others, learnt and practiced and the i 
tus of the artist was nothing more than that of a skilled craftsman Th 
distinction between art and crafts or between fine or applied art is a Wes 
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ern concept and ‘it is impossible in describing the handicrafts of India to 
follow the classification usually adopted of the arts and industries of 
Euope’.2’ 

This also made it difficult to asses the role of the artist, for the 
remained anonymous. ‘Traditional Indian art has through out been anony- 
MoOUS...... Traditional art was collective community art in the sense than it 
sought to articulate the collective myths, legends, ideas, visions, symbols 
and images, in a word the collective psyche and will of the community. 
The artist or artists who were responsible for this articulation were all 
members of the community and shared in this collective psyche and will, 
though they belonged generally to the lower order of the society. Their 
status was nothing more than that of skilled craftsmen since no old, tradi- 
tional society, at any rate in India, recognized the relatively modern dis- 
tinction between fine and applied art or as matter of that, between art 
and craft’! The Chitrakaras of Orissa have been artists in the Orissan 
society in this sense only, and it is only in this context that the Chitrakaras 
and their paintings can be studied. Though some Chitrakaras may be more 
skilled than others and though they would occasionally speak of one of 
their ancestors as having been exceptionally gifted, the Chitrakara re- 
mained anonymous. 


The Chitrakara and his art owe not only their origin but also their 
sustenance to the Jagannatha temple in Puri. The Chitrakaras originated 
with the seva work of the temple, the Jagannatha cult provided the sub- 
ject matter of their paintings and the pilgrims coming to Puri provided 
them their livelihood. Starting with the painting of substitute icons, the 
anasara pati, and churning out jatri pati for the pilgrims by the hundreds, 
the best and the most sophisticated work the Chitrakara produced on 
pata was the thia-badhia temple plan. But the Chitrakaras, or at least the 
better skilled among them, born to the artistic tradition of Orissa’s mag- 
nificent temple sculpture, had a wider repertoire and could do finer work 
on a variety of subjects. It was, however, not on the pata but on walls 
that the Chitrakara displayed his ingenuity and superior workmanship. It is 
surprising but true that the same Chitrakara who painted miniatures on 
cloth also did wall paintings with equal facility, using the same composi- 
tions, style and colour scheme, only in a bigger size. The pata could thus 
be called a reduced mural or the wall painting an enlarged pata. 


The Chitrakara remained unconcerned with t 
between the 16 and 19 centuries: palm leaf et vo 
ern Indian influence and paintings on paper manuscripts influenced by the 
Rajasthani style. Though some Chitrakaras may have handled co 
media and the novel art forms, the caste occupation of the Chitrakara 
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continued to be pata painting, ritual work on the doors and walls and 
preparation of jatri pati. It is only towards the middle of this century that 
with the revival of the art in Puri, the workmanship also underwent some 
change. The Chitrakara went in for intricate designs and finer workman- 
ship in order to cater to new clientele: the tourist, the sophisticated pil- 
grim, the handicrafts emporia in the cities and the foreign market. He, 
however, continued to do the conventional jatri pati too for the average 
pilgrim. The Chitrakaras who moved out of Puri did not go through the 
same experience as their Puri brethren. They did not have a pilgrim mar- 
ket, and so their only work was seva work, which did not provide suffi- 
cient occupation when the number of painters grew. The Chitrakaras of 
the gadajatas therefore took to other professions. 


On the whole the Chitrakaras today stil! remain in the lower rungs 
of the social order, both in economic caste terms, and is as poor and 
despised as he was a hundred years back. With the Government involve- 
ment in the handicrafts and in the welfare of the craftsmen, the sad expe- 
rience of the early part of the century is not likely to repeat itself. The new 
institutions — the handicrafts set-up of the Government, the design centre 
and the sales outlets, the training schemes and the marketing organiza- 
tions, the rural banks and the cooperatives-and the awareness of the 
Chitrakara himself will allow it to happen. However, the problems of the 
Chitrakara as those of other craftsman need a certain understanding and 
appreciation, which is not always forthcoming. A high-powered Commit- 
tee recently recommended the production and sale of photo-prints of the 
deities in different sizes and in different vesas duly authenticated by the 
Managing Committee of the Sri Jagannath temple.!* Such a recommen- 
dation forgets that in the none too distant past the sale of 
chromolithographs had brought ruin to the Chitrakaras. The story of the 
decline and revival of Puri paintings should be an object lesion in handling 
such problems by avoiding the pitfalls and in taking measures to foster 
the welfare of the craftsmen and the growth of the crafts. 
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Sri Jagannatha in the Martial Tradition 
Dr. Harish Ch. Das 


Of all religious sanctuaries Sri Jagannatha Puri is the most promi- 
nent where Hindu populace irrespective of caste, sex, creed and sect from 
different parts of India throng here round the year. About twelve centuries 
have passed by since the installation of Sri Jagannatha at Puri. In such a 
long span of time Sri Jagannatha, the embodiment of all religious efflores- 
cence absorbing in Himself the heterogeneous elements, the symbol of 
Orissan culture, political head of the state (Rastra Devata, the king being 
his deputy) stands supreme in the peninsular India. 


Sri Jagannatha and the Imperial Gangas 


The Madalapanji assigns the construction of Sri Jagannatha temple 
(earlier to the present one) and the temple of Krittivasa at Bhubaneswar 
to Yayati Keshari. That the temple was in existence at the time of 
Chodaganga’s conquest of Utkal is attested by a Ganga inscription. 


It can be deduced that Sri Jagannatha has been important deity of 
Utkal since the time of the Bhaumas. From the Ganga regime He was 
raised to the status of Supreme Lord and head of the state (Rastradevata). 


One important aspect to be borne in mind here is that before the 
emergence of Sri Jagannatha, Puri earned fame as the Nrusimha Kshetra, 
and the incarnate god Nrusimha was worshipped as the indigenous deity 
absorbing and combining in Himself the tribal religion and was thus partly 
instrumental in the Hinduisation of tribal god. Nrusimha as an incarnation 
of Visnu emerged in the Gupta period and played a prominent part in 
Spread of Vaisnavism. The puranic story relates that Narasimha as an 
incarnation of Visnu emerged to kill the torturous demon king Hiranyakasipu. 
He was in man-lion and devil form. In the context of Puri Nrusimha ap- 
peared as an important cult. At present we come across in Puri as many 
as 22 images of Narasimha in different forms. This clearly suggests the 
preponderance of Nrusimha in the sacred complex of Puri. 


The cult of Madhava Avatara of Vishnu with its origin in the distant 
past, became wide-spread in Odisha with emergence of Sri Jagannatha as 
Vishnu- incarnate during the celebrated regime of the Imperial Gangas 
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Prachi valley (in Cuttack and Puri district) particularly has been a great 
centre of Madhava worship. We have also the evidence of worship of 
dvadasaavatara of Madhava in Prachi valley as well as at Jajpur. Numer- 
ous images of Madhava found in Odisha and abaundantly in Pachi valley 
archaeologically attest the prevalence of the cult. The amalgamation of 
Saivism and Saktism with the rising Vaishnavism was marked from the 
time of the Gangas. The sculptural representation of Sri Jagannatha, 
Sivalinga and Mahisamardini Durga, in the temple of Konark bespeaks the 
combination of three cults. The war goddess Mahisamardini-Durga Is the 
sakti of Vishnu and Siva. The Ganga and the Gajapati monarchs depicted 
themselves as Durgaputra and Purusottamaputra and the great devotee 
of Lord Siva. In the martial tradition of Odisha the cult of Durga-Madhava 
is the symbol of militarism. It is also known that on certain occasions Sri 
Jagannatha is propitiated as Durga-Madhava. The temple of Madhavananda 
in Prachi valley with Madhava and Durga further highlights the prevalence 
of the combined cult. Thus, the cult is the patron deity of the royal houses 
and the warriors of Odisha. As such the images of Durga and Madhava 
together, who are believed to have physically participated in the battles 
symbolize the martial spirit, chivalry and heroism of the Oriya people. 
Established is the fact Durga emerged as the war goddess from the accu- 
mulated energies of gods. Her association with Visnu-incarnate Madhava 
further heightened the martial character of Sri Purusottama-Jagannatha. 


Thus, at the time of rise of the Gangas to imperial status under 
Chodaganga Deva (1078-1150 A.D.) Vaisnavism, Saivism and Saktism 
were in flourishing state. He and his successors made attempt to unite the 
major conflicting religious forces into one great synthesis, which finally led 
to the emergence of the Sri Jagannatha consciousness and the great temple 
at Puri built for Him became the greatest centre of Vaisnavism. To estab- 
lish his authority over the people in the newly conquered kingdom of Utkal, 
Chodaganga built the magnificent imperial temple and recognized its deity 
as the head of the empire. This attempt was successful in claiming an 
imperial status among the Hindu Rajas of India. Puri has been a centre of 
pilgrimage from the earlier centuries. Through the construction of 
Jagannatha temple and the dedication of the empire to the enshrined de- 
ity became instrumental in raising the imperial status of the king. Estab- 
lishment of Brahmin Sasanas in and around Puri and issue of land grants 
to them enhanced the greatness of the sacred Kshetra, which attracted 
more and more pilgrims from Odisha and all over India. 


Anangabhima-III (1211-1238 A. 
archs of the Ganga dynasty reinforced 
1230. He styled himself in one of his 


D.) one of the most powerful mon- 
the deputy ideology of the king in 
inscriptions as Durga Putra and 
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Purusottamaputra. Narasimha (1238-1264 A.D.) his son and successor, 
one of the few powerful Hindu kings of his time took up the policy of 
offence rather than defence against the Muslims of Bengal and Kalachuris 
of Ratanpur. In a series of battles he completely defeated the Muslims, 
thus extending the boundary of the empire far beyond the banks of the 
Ganges. Under him the Ganga empire reached its zenith further strength- 
ening the position of the monarch and status of Sri Jagannatha as the 
Head of the state. He publicly announced that he could humble the pride 
and power of his enemies at the command (adesa) of the Lord 
Purusottama. He also claimed that he fought battle as His military gen- 
eral. His son Narasimha-I (1238-1264 A.D.) most powerful monarch of 
his time and a terror to the Muslims, the great devotee of Siva, son of 
Purusottama and the son of Durga was the first monarch of Odisha, to 
have assumed the title of the Lord of elephants (Gajapati) which became 
the most popular royal title of the later Gangas and the Suryavamsi kings. 
Narasimha’s concept of kingship is marked in the sculptural panels of the 
Sun temple at Konark. One very important panel depicts the king Narasimha 
worshipping a triad comprising a Siva Linga, Purusottam-Jagannatha and 
Durga-Mahisamardini. There are altogether four such sculptures which rep- 
resent the combination of Saivism, Saktism and Vaisnavism. The king 
Narasimha worships the three main deities in a royal posture, standing 
with the sword at his back. This perhaps depicts the king’s prayer to the 
three main deities before war march against the enemies. From several 
sculptures it is evident that the king Narasimha attempted to deity himself 
with gods and goddess. In this way he raised his imperial status and the 
status of Sri Jagannatha. Thus, the powerful Ganga king turned the em- 
pire to a military state and Sri Jagannatha being the Head of the state was 
reflected as the head of military organization. Their ritual policy in the 
name of the Lord was adopted to gain political supremacy. 


Sri Jagannatha and the Suryavamsi Gajapatis 


After the downfall of the Ganga empire another more powerful dy- 
nasty known as Suryavamsi dynasty succeeded to the throne of Kalinga. 
Under the Suryavamsi Gajapati Kapilendra Deva (1435-1467 A.D.) the 
founder the Kalingan empire reached its zenith as the most powerful em- 
pire of the time in India. Kapilendradeva Gajapati who not only saved the 
empire from disintegration but also expanded it to the Kaveri in the south 
Dy a series of successive military campaigns. Ins 
over such a great empire he had to face opposition 
rajas of the south Odisha. To quell down the rebellion 
the ritual policy in the name of Lord Jagannatha w 
the Lingaraj Temple inscription, Bhubaneswar (1436 


pite of his suzerainty 
from some feudatory 
the monarch adopted 
hich was recorded in 
A.D.) declaring, “not 
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to continue all the path of evil conduct, if any of them is engaged in what 
is not beneficial to the paramount king, he is to be banished from the 
kingdom and all his properties confiscated.” In order to consolidate his 
power and to get support from the priestly class he remitted taxes im- 
posed on them. Like the Ganga kings he dedicated the estate to Sri 
Jagannatha and declared himself to be his deputy (Routa). In one of his 
inscriptions of the Jaya-Vijaya gate of the Sri Jagannatha temple the mon- 
arch cursed that if the future kings who could dare to go against the order 
of the lord of the world, it would be treached as an offence and treatery 
against Sri Jagannatha. Kapilendra went a step further declaring himself as 
an elected of Sri Jagannatha. In pursuance of the order of the Gajapati 
monarch the Governors of southern provinces proclaimed that Kapilendra 
became the lord of the empire at the command (adesa) of Purusottam, 
the Lord of the fourteen worlds. This innovative policy of Kapilendra’s di- 
vine election continued till 1600 A.D. (when the Madalapanji was com- 
piled). According to this temple chronicle of Puri Lord Jagannatha had or- 
dered the last Ganga king Bhanudev-IV in a dream to nominate Kapilendra 
as his successor. To consolidate his position and to take important deci- 
sions he declared to have obtained the advice of Sri Jagannatha. This 
declaration is recorded in his inscriptions. Before he marched in an expedi- 
tion against the rebellious feudatory chiefs he used to pay visits to 
Srimandira and make a declaration. (in an inscription) “Oh Jagannatha Thus 
prayth Thy servant (Sebaka). Throughout the kingdom, I maintained from 
childhood these feudal lords including the infantry and cavalry and gave 
them wealth. All of them have forsaken me. I shall deal with them and 
punish them each. Oh ! Lord Jagannth ! Thou judge this fact whether I am 
right or wrogn.” This sevaka epithet of the Gajapati monarch introduced 
by Kapilendra continues till today and the monarch considered himself as 
the adyasevaka (first servant). In 1460 A.D. Kapilendra further intensified 
his position by assuming the title of son of Siva, Durga and Purusottam 
(Srisailam inscription). The sevaka ideology of Kapilendra the Odishan 
monarchy matured to the full blossom. This remained unchanged till the 
downfall of the Hindu empire in 1568 A.D. The Meghanada wall around Sri 
Jagannatha temple complex was built by him to further fortify the com- 
plex against the external attacks. The well fortified compound wall gives 
the complex a look of a military citadel. 


| Kapilendra by selecting his youngest son Purusottama (1467-1497) 
as his successor to the throne in disregard to the rightful claim of his 
eldest son Hamvira, who was instrumental in conquering south India, com- 
mitted a grave blunder. This was done through the help and support of the 
influential priests. Soon after his accession to the throne Purusottam took 
some welfare measures to provide unusual help to the Brahmins and also 
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advised his feudatory kings not to deprive them of wealth, wife, life and 
land. In an inscription in Puri he proclaimed, “Oh Jagannatha, Thou knowest 
everything of mine both external and internal. Whatever precious things 1 
have, I will bestow on the Brahmins as much as I can.” The proclamation 
relates his method of strengthening the priestly class, but weakening the 
status and glory of the kingship. 


Kanchi-Kaveri legend coined during the reign of Sri Purusottam fur- 
ther intensified the status of Lord Jagannatha, Lord Balabhadra as mili- 
tary generals participating in the monarch’s battle against Kanchi. Due to 
intrigue of the priests the monarch’s status was humbled down to sweeper 
on the occasion of car festival. The story runs that Purusottama desired 
to marry the extremely beautiful princess of Kanchi (Padmavati). Before 
the soleminisation of the marriage the king of Kanchi (Saluva Narasimha) 
paid a visit to Puri to see the car festival. The king of Kanchi (Saluva 
Narasimha) paid a visit to Puri to see the car festival. He was surprised to 
see the Odisha’s king performing the chherapanhara rites before the dei- 
ties enshrined in the chariots. The king of Kanchi sent message that he 
would never give her daughter in marriage to a sweeper. Purusottam took 
this rejection as a grave insult to him and to the deities. The infuriated 
Purusottama promised to snatch the princess from Kanchi and give her in 
marriage to a sweeper. He marched against Kanchi, fought a battle, but 
conceded defeat. He and his army came in sorrow and dismary. The in- 
sulted Purusottama prayed to the Lord to keep up this prestige and hon- 
our of his state. Lord Jagannatha told him in a dream to march against 
Kanchi once again and this time the Lord Himself and His elder brother 
Balabhadra would personally participate in the battle as his Generals. The 
Lords marched ahead of the military procession. On the way they halted 
at Chilika, took curd from the milkmaid Maniki. When the milkmaid asked 
for the price of curd Sri Jagannatha gave her His Ratnamudi and asked her 
to collect the cost of curd from the monarch following them with his army. 
After sometime the monarch arrived there and was surprised to see the 
Lord's Ratnamudi in the milkmaid’s hand and confirmed Lord’s march against 
Kanchi in his favour. The king considered Maniki as a pious lady who could 
see the Lords of the universe in her own eyes. Out of compassion 
Purusottama granted a village for Maniki, which came to be known as 
Manikipatna. The story further describes that both Sri Jagannatha and Sri 
Balabhadra paid a visit to Bhavakundalesvar temple of the village, which 
on the art style and architectural features is assigned to the Ganga period. 

In the battle the Kanchiraja was defeated a 
brought captive. Purusottama then ordered his minis 
princess in marriage to a suitable Sweeper. In the 
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the king was engaged in Chherapanhara ceremony the princess, on the 
direction of the clever minister, put a garland round the neck of 
Purusottama. The angry monarch asked the minister to explain why he 
put him in such a humiliating situation. The minister indicated that he had 
kept the promise of the monarch by giving the Kanchi princess in marriage 
to the first sweeper of the state. The king had to accept the princess of 
Kanchi as a queen. This is perhaps the only legend in medieval India de- 
picting the state deities’ participation in the battle as the military generals. 


The legend has some historical truth behind. In a way the 
chherapanhara rite of the monarch was established and an attempt was 
made to reinforce military prowess in the then Hindu India. Corroborative 
literary and archaeological! evidence also support the historicity of this 
legendary account. Manikapatna on Chilika became famous in history and 
tradition. The Bhavakundalesvar temple of the place is connected with the 
visit of the Lords on way to Kanchi. It is further known that the famous 
stone images of Ganesa, Sakhigopal and Tarini were brought from Kanchi 
to Odisha after the battle. These cult images occupy a prominent place in 
the religious system of Odisha. 


Jaga Akhadas 


One significant aspect behind the emergence of Sri Jagannatha as 
the state deity and the political head of the empire is that the Lord was 
provided with all amenities necessary for an earthly king. In order to pro- 
tect the state, the state-deity and his temple complex from the external 
attacks, to keep on maintaining the performance of temple rites, ceremo- 
nies and festivals, to impart training to the youth in performing arts in 
physical culture etc. to the youth socio-religio-cultural institutions sprang 
up in Srikshetra with the patronization from the kings. Such institutions 
popularly known as Jaga Akhada, Kota, Guruja, Gada, Tota etc. in Puri 
developed from the time of the Gangas, Gradually they grew in dimension 
closely linked with the state deity in a traditional tie. In some cases the 
Mathas patronized these institutions for protection. It is pertinent to note 


here that as many as 152 Mathas sprang up in Puri town further increas- 
ing the importance Srikshetra. 


The Gajapati monarchs divided Puri into seven Sahis and maintained 
four entry ghats, each of which was under the charge of a Ghataprusti 
who maintained the records of the pilgrims and issued entry pass to pil- 
grims. Similarly Sahinayaka, Bhogabisoi, Sahibe]j, three Barakandaj and 
sixteen Sahibhendias were appointed to look to the assigned duties of the 
temple a small Panchayat was created. Such Panchayat came to be known 
as Jagaghara. This institution imparted regular training in military feats, 
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body building, besides participating in the specified temple services. The 
other organizations such as Kota, Garuja, Ballabha, Akhadas etc. were 
closely interlinked with the temple complex. In fact, these institutions were 
created mainly as military campuses for protection of the temple, other 
cultural aspects were interlinked in course of time. 


Naga 


Of the several Lilas performed at Srikshetra, Ramlila is very impor- 
tant. Performance of this annual festival is virtually the function of the 
Jagaghars and is popularly known as the Sahijata. On this occasion attired 
with traditional costumes ornaments war weapons etc, the performing 
troupes come out in procession exhibiting material and artistic feats. They 
are followed by the heroic Naga and the folk dances. The sight of the 
ferocious looking Naga who is shown with gorgeous dress and with all war 
weapons performing exhilarating dance dexterously brings to our reminis- 
cence the war procession of the Padatika Bahini in the medieval times. 
The Nagas played the military function to protect the temple from exter- 
nal attacks. 


The word Naga is used in three senses (i) a tribe in the north-east- 
ern region of the India is known as Naga, (ii) a sect of monks and (iii) a 
war hero. The second and the third connotations are applicable to the 
Nagas of Puri. Fourteenth century A.D. is marked for efflorescence of 
Vaisnavism in the whole of India with different sects. During this century 
three sects of Nagas flourished showing regional variations identifying them- 
selves as Vaisnavas. They are the devotees of Hanuman and Rama. They 
are, viz. Vaisnava Ramabhuti sect, Panch Ramanandi Digambari Naga sect 
sect and Khalsa Nagas (wandering Nagas). The Khalas Nagas and the 
Ramabhuti sect subsequently settled at Srikshetra. They formed in each 
group a Yamauta (religious military force). The Khalsa Nagas are strong, 
stubborn, stern and war-like bearing all war weapons like warriors. Possi- 
bly the Nagas came to Puri during the Mughal period. Having been pleased 
with their military prowess and feats the king settled them in the Ramanandi 
Digambari Jaga-Akhadas and entrusted the protection of Srikshetra from 
the Mughal attacks. Gradually several Naga Akhadas such as Bagha Akhada, 
Hati Akhada, Nirmohi Akhada etc. came up in strategic points of the town. 


A typical Naga is marked for strong-built body (in Puri language 
chauhatia chharichhad male) wearing tilak and vermilion marks on the 
forehead, turban (handia pagadi set with matted hair) and tied with Chuli 
(known as bhundi) and decked with several ornaments like bengapatia 
chandrahar, baghanakhi etc. strong tiger skin on breast and belly (partala), 
in arms bahuti, olamala heralding victory, an elephant skin belt on the 
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waist and 16 war weapons on the body like bow, arrows, chakra,spear, 
valli, nijhan, shield, singida, trident gun etc. and two parrots, one on each 
shoulder etc. In such a terrific warrior dress the Naga moves enchantingly 
accompanied by rhythmic sound of drums and other musical instruments. 
Naga’s movement is known as Nagapahula and his tangent stance (of 
eyes) as murata. The heroic Naga’s influence was SO strong in Sri 
Jagannatha culture that one of the Beshas’ of the Lord is known as 
Nagarjuna besha (dressed like warrior Naga) was adopted to depict Him 
as a warrior. This particular besha is assigned to the Lord in the month of 
Kartika when the Panchaka ceremony is observed for six days according 
to astrological calculation instead of five days. 


Naga’s duty as warriors is now shrouded in oblivion, but the tradi- 
tion is maintained in Naga dance form and in painting. Some peculiar rites 
and customs prevalent in the Jagas like Kadamgada, Panchuati, Bada 
Akhada, Nrusimha-ballabha Barabati, Sankata, Ganesguru, Barma, Mali, 
Jameikhuntia (Jagas) and the old paintings of Nagas in these institutions 
speak of the deep-rooted Naga tradition in Srikshetra. Several typical words 
like Murat Chahani, Naga Pahuli, Nagabhaga etc. typical physical exer- 
cises, customs and manners have greatly enriched Sri Jagannatha culture. 
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Thia Badhia Painting of 
Sri Jagannatha - Puri 


Dr. Dinanath Pathy 


Thia badhid is a type of jatri painting of the Sri Jagannatha temple 
of Puri. Jatri paintings or pilgrim paintings originated and evolved in the 
temple of Sri Jagannatha at Puri basically to popularise the tradition. Tra- 
ditionally these were used to be bought by the pilgrims visiting the temple 
all the year round. In the modern times these serve the purposé of sou- 
venirs or mementos. It was a customary for a pilgrim visiting Puri to carry 
with him prasad (offerings) of the Lord and a painted image or a painting 
the latter relatively lighter, on the return journey. 


Jatri paintings are painted in several types and formats beginning 
with tikili/anguthi, the smallest possible, up to the thia badhida, the largest 
one in the series. Although the jatri paintings widely vary in sizes, its 
theme almost remains the same i.e. the deities of Sri Jagannath, 
Sri Balabhadra and goddess Subhadra. Depending on the size and space 
available in the format the painter slowly adds the temple, the subsidiary 
shrines inside the temple complex, rituals and festivals of the temple, ac- 
tivities in and around the temple, myths and legends connected with the 
temple, epic stories largely related to the tradition and lastly the other 
holy places in the Puri town important for a pilgrim to visit. Thia badhid is 


the total narrative painting that describes the deities, the temple and the 
town. 


Thia badhid in its literary sense does not denote a theme. It rather 
describes the format and quality of a type of jatri painting. Thia (standing) 
refers to a vertical format and badhia (excellent) refers to the excellence 
in the painting. This may mean a vertical excellent painting. Badhié may 
also indicate growth, evolution and since this type of paintings in a way 
marks the final stage in the evolution of jatri painting, thiéa badhia Justified 
its connotation. Some chitrakaras also opine that badhid refer 
of jatri pati with a horizontal format with three temples, on 
two subsidiary housing the trio and flanked by Brahma and Siv 
with three temples are generally known as tinimandiria 
tinimandiria or badhia paintings are also paintin 
(vertical format) these are termed as thié badh 
painting known as thia and as the thia badhia 
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i i i Id be an- 
looking full and beautiful, this cou 
lied thi badhia. From the different names of 
hat these names are given by the paint- 
because of a distinct or peculiar 


compared to a thi and also 
other reason for its being ca 
these jatri patis one understands t 
ers at random and mostly christened sO - I 
feature in the painting and rarely connected with the theme. bese 
we may mention the following - mastakia, karapatia, kathiban j a 
anguthi, panapatri, badatikili, badaanguthi, badapanapatri, meana-goia, 
kana-gola, chaukhuntia etc. 

Historically it is difficult to trace out the origin of thiéa badhia or the 
Jjatri paintings. There is no dated painting available and at best by infer- 
ence, indirect evidences and guess work we can conclude that these be- 
gan in the 18th century. The sankhanabhi pata in the Bibliotheque na- 
tional, Paris is reported to have been acquired in 1894. The major collec- 
tions of jatri patis in the India office library, London have been collected by 
W.G. Archer in 1932 in Puri. But a few paintings from this collection have 
been dated to 18th century. In Indian collections the jatri paintings are 
hardly a hundred years old. There is a great hindrance in dating these 
paintings because of their stereotyped sketchy presentation and antique 
look. I have seen some of the thia badhida paintings in a foreign collection, 
which to me seemed more than a century old but on investigation was 
found to have been acquired only twenty years back from Puri. 


Though the available documents are hardly a hundred years old the 
concept of thié badhia or jatri paintings is as old as the deities in their 
present form and one can safely think that these paintings were evolved 
and adopted to the cult rituals in 15th/16th centuries when a deliberate 
attempt was made to popularise and to elevate them to the status of a 
state deity. Thia badhia or any other type of jatri pati is not merely a 
piece of painting but a representation of the deities, an object of venera- 
tion. It is treated as the deity itself and is acquired with great care and 
worshipped with great devotion in house-shrines. However, thia badhié is 
more representative of the place than merely of the deities. The concept 
of dhama is a predominating feature of the painting. It stands for Vaikuntha 


where Vishnu resides or on the earthly plane it is Puri the holy place with 
the Lord of the Universe enshrined in it. 


In general, painting has been linked with religion since time imme- 
morial. Almost all the religious systems have adopted painting to spread 
their faith. The Jainas, the Buddhists and the Hindus have equally relied 
upon the painted art forms for their growth and sustenance. In Jaina or- 
thodoxy the religious places used to be painted. The followers of the faith 
unable to visit the pilgrim centres used to worship these paintings. The 
virtues, acquired in both the cases were considered equal. We have a very 
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interesting evidence of such type of worship in the thié badhiéa painting on 
the wall of Viranchinarayana temple, Buguda in the district of Ganjam. 
Buguda is the last village/town on the route leading to Puri and it occupies 
the northern most boundary of the district. The pilgrims from Ghumusara, 
Dharakote, Seragada, Badagada, Sanakhemandi and from far off district 
of Phulbani used to travel by this route to Puri. This painting has been 
done to arouse the curiosity of the pilgrims bound to Puri and to satisfy 
the religious carvings of those who were unable to visit Puri. 


Buddhist pictorial traditions have also similar paintings. However, 
the thematic content of these paintings are both Buddhist and later 
Brahmanical. The name of the Brahmanical pata similar to thia'badhid is 
known as Paubha and are as old as 18th century. This is prevalent in 
Nepal. Paubha and looks identical to that of thié badhida in its pictorial 
compositions with the main shrine and three deities in the centre, 
dasavatara in a horizontal format at the top, other subsidary shrines around 
and on two sides along the vertical bands. It depicts three s/okas and 
stylistically resembles a Buddhist tangaka or banner painting. The Buddhist 
banner paintings with its various astral planes, mandal/as, niches and arches 
housing Bodhisatvas to a large extent look like thié badhia paintings. Some 
kind of remote similarity can be established between the Buddhist banners 
and thia badhia. Both are scrolls with provision to be rolled and carried by 
the preachers and the processionists. 


The pictorial arrangements in the composition have no definite sche- 
matic or architectural plan. To that extent it is wider in scope than the 
later thia badhia patas. It seems as if the painter had taken the liberty of 
placing the subsidiary temples, places, pavilions, devotees, priests and the 
other related incidents wherever possible in the painting. However, the 
placement is in full conformity, to the total harmony of the painting and 
the balance is perfectly maintained. Each tiny object be it a building or an 
incident or a legend, bears captions which help identifying the places and 
accentuate the propagandistic value of the painting. It is more probable 
that under the instruction of the priests the painters have been meticulous 
in captioning the paintings. The priests would have derived maximum profit 
by faithfully guiding the painting to the laity who would have no difficulty in 
actualizing their accumulated memories. Today without much difficulty one 
can read Srimandira, adapaghara, devasnanamauchhav, rajankanahara 
bhajanakothi, rosaghara, etc. from this painting. It is lamentable that such 
a valuable and important mural of Orissa is being defaced by electric wire 
and fittings running over it and getting spoiled due to utter negligence ° 


When the influence of Sri Jagannatha as a V 
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consciousness of Sri Jagannatha, thia badhia paintings were incorporated 
in the palm-leaf illustrations illuminating the Vaishnava themes. Almost all 
the Vaishnava palm-leaf illustrated texts of the 18th century ପୟସ later 
contained a page depicting thia badhia. It is therefore not strange that the 
Gitagovinda illustrations, which are no doubt earlier works, do not contain 
thia badhid paintings. We notice thia badhia illustration in Bidagdhamadhava 
Nataka, Ushaharana or Ushabhilasa, Jagannatha Janana and in a few other 
texts. 


In palm-leaf illustrations accompanying the illustrated texts the thia 
badhida is no more a vertical format which otherwise is not possible for the 
space limitations of the oblong palm-leaf. On the contrary it is a horizontal 
format. Here the scribe miniaturises his pictorial renderings and as far as 
practicable, gives the temple complex with a few important subsidiary 
shrines and the mahodadhi. 


Palm-leaf thia badhia illustrations do not fit into its standard the- 
matic content. Generally it is also not a dedication page because the scribe 
Is sacrosanct about illustrating his and his patron's isthadeva at the open- 
ing of the story. In the Ushaharana illustrated palm-leaf manuscript in the 
collection of the Orissa State Museum, there are two thia badhia illustra- 
tions, besides a dedication or opening page. On this opening page the 
scribe has illustrated Ganesa, Saraswati and Mahisamardini-Durga, which 
is traditional on the part of a poet/scribe. 


The thia badhia page of Ushaharana depicts the scene of 
Sri Jagannatha, Puri. The view from gundicha temple to the sea has con- 
veniently given captions to the important motifs which read gundicha ghar, 
tota (grove) Indradumana (Indradumana tank) vata (banyan tree), 
Balagandi (name of a place on the road leading to the gundicha temple 
where in olden days the chariots used to stop), simhadvara (lion gate), 
vaisipahacha (twenty two Steps), rosasala (kitchen) devasnanamandap 
(bathing platform of god), jagati (porch) badadeula (the temple of 
Sri Jagannatha), Markandesvara, Sargadvara (the burning ghat), pokhari 
(pond) and samudra (sea). To make the temple complex distinct the scribe 


pound walls. The scribe ap 
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The thia badhid4 illustration of the Bidagdhamadhava Nataka has a 
simpler rendering of Sri Jagannatha-Puri. Here the scribe is more brief and 
the motifs do not confirm to the actual positions in many cases. This page 
is marked number one and is the dedication page of the text. From left 
the illustration starts with the Sri Jagannatha temple comprising the Vimana 
enshrining Sri Jagannatha, Sri Balabhadra and goddess Subhadra, 
natamandapa and bhogamandapa, vata, vata Ganesa, simhadvara, 
vaisipahacha, Aruna pillar, and the sea. The different human figures which 
are drawn in the illustrations are a priest giving a pot of offering to a 
devotee, a sadhu meditating near the banyan tree, another sadhu stand- 
ing at the lions-gate. Brahma is seen approaching the twenty-two steps 
to have the darsana of the Lord. A little more space is devoted to the sea 
on the right side with acquatic animals inside and birds flying over. The 
captions have been given only to Brahma and the sea. 


The narrow format of the palm-leaf perhaps could not satisfy the 
religious carvings and another device was formulated to join the oblong 
palm-leaves horizontally to form a vertical format with the help of threads. 
Now the space available was utilised for a pata type of thia badhié com- 
position. These illustrations could be folded and also hung against the walls 
for worship. Later to make the main temple in the illustration more realis- 
tic, a pair of palm-leaf doors were provided which could give an illusion of 
opening the temple door for darsana of the deities. In the following paras 
I give a detailed documentary account of a palm-leaf thia badhiéa in the 
collection of the Orissa State Museum. This has a colophon, which besides 
giving the name of the scribe narrates the content of the illustrations. The 
colophon reads - 


Sri Jagannathayanamah 
Samudrasya-uttaratire-sankhachakrankita-dvijah 
Simhadvaram namaskritya praviset Hari mandiram 
Patitapavanam drishtva Kasisam, bhogamandapam 
Anadinatham Vighnesam Vatsesam, Vata Mangalam 

Vata Pradakashinam Kritya pyanantam Purushottamam 
Khetrapatim, Nrisimhancha madhyastham mokshamandapam 
Vimvalakshyam tatedrishtva dandavat Patitobhuvi 
Sarasvatim-Mahalakshmim-Arkakshetradhipam Prabho 
Patalanatham, isanam uttarechottarayani 

Padapadma dvayam drishtya dhvajam chakra Sudarsanam 
Dehime Bhagabana Vishnu jaganmohana mandiram 
Khallikote Balingah Saranapura Michha Patajoshi 

Pata lekhichhanti. 


I salute Sri Jagannatha. On the North of the sea is a temple with 
marks of conch and disc. Saluting at the lion-gate one should enter into 
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the temple of Hari. After seeing the Patitapavana, One should then 
Kasi-Visvanatha and bhogamandapa. Then see Anadinat 
(Satyanarayana), Vata Ganesa, Vatesvara-mahadeva and Bata-Mangaila. 
After circumambulating the banyan tree, S€e€ eo 
(Sri Jagannatha). Then getting out of the temple, see Nrisimna an. 
Muktimandapa. Seeing Vimala one should prostrate. Then see Sarasvati, 
Mahalakshmi and Surya (the statue of Sun God brought from Konark). 
Then see the lotus feet (identified as the foot prints of Chaitanya) and the 
flag and the disc on the top of the temple. Then pray for admittance into 
the temple. 


This pata is written by Michha Patajoshi, a resident of Balinga 
Saranapura near Khallikote in the district of Ganjam. 


In pata painting thiéd badhia in its fully evolved stage has a number 
of thematic details. Thié badhia is no more confined to the temple com- 
plex of Sri Jagannatha only. It has crossed the temple precincts and em- 
braced the whole town of Puri and also other related stories as its theme. 
Economic considerations decide the size and format. The painting becomes 
larger and larger when the painter adds figures after figures to the com- 
position. 


We are giving below a schematic plan of a fully evolved thia badhia. 
There are about eighty-five small or big miniature paintings, occupying 
compartments inside the huge vertical format. These are the ten incarna- 
tions, Ramayana paintings, Saiva paintings, festivals of the temple, sub- 
sidiary shrines and apartments inside the temple complex, daily ritualistic 
activities inside the temple, different sevakas (servants) of the lord en- 
gaged in their daily services, the sea, the burning ground (svargadvara) 
near the sea, ladder to the heaven, the king in procession, different im- 
portant mathas of the Puri town. Prominence has been given to the tem- 
ple of Jagannatha with vaisipahacha (twenty two steps), simhadvara (lion 
gate) Arunastambha (sun pillar), which occupy the major space. The 
dasavatara (ten incarnations) are painted on the top portions in ten arched 
niches horizontally. Similarly the car festival, the procession of the king is 
painted at the lowest bottom of the painting. 


The corners at the bottom are devoted to the mahodadhi (sea, i.e. 
Bay of Bengal). On either side close to the vertical band are the scenes 
from Ramayana and Mahabharata, which occupy the upper half of the 
painting. On the lower half invariably the activities of the temple are shown. 


Sri Jagannatha temple is painted in the middle with thre iti 

| e deities 
seated on the ratnasimhasan (gem throne). The offerings are placed be- 
low the throne and three pandas are seen worshipping the deities. A conch 
is placed nearby. The three deities are flanked on either side by Siva and 
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Brahma standing with folded hands to pay their homage to Jagannatha 
who is himself Vishnu. The Raja of Puri accompanied by his chief priest is 
seen behind the Garudastambha. The kings of Puri have declared them- 
selves as the rout (servant) of the Lord and (he) are traditionally consid- 
ered to be the Chalanti Vishnu or the human manifestations of Lord 
Jagannatha. Even today when the royal estates have been abolished, the 
king of Puri who is supposed to be the legendry king of Orissa enjoys a 
unique Position in the rituals of Sri Jagannatha temple His place in the 
painting also justifies his present day status in the temple. In some paint- 
ings the king also is shown being taken in a Palanquin for chhera (sweep- 
ing ceremony) on the chariot. 


A close analysis of the thié badhié pata would show that it is the 
quintessential dedication of the tradition of Sri Jagannatha and not merely 
the pictorial representation of the temple of Sri Jagannath. Sri Jagannatha 
has withstood several religious as well as political upheavals. Several reli- 
gious systems have had their influences on the deity and its rituals. Many 
of these have left trace over the system but all have equally failed to 
change the basic property and in turn have been observed into the catho- 
lic tradition of Jagannatha. The substances from all the religious systems 
have slowly merged in the Sri Jagannatha systems to give it the status of 
a tradition and therefore it is not surprising to find a host of cross currents 
in the tradition and as such in the paintings representing the conscious- 
ness. 


Thia badhia a Vaishnava pata is not strictly so because of the pres- 
ence of a number of other deities belonging to Sakta and other faiths. 
Thia badhié may be considered as a religious painting but it has also a few 
secular and social motifs. It is a painting both for the pilgrims to satisfy 
their religious carvings and for the tourists to meet their curiosities. It is a 
painted shrine for those who wish to offer their worships and also a guide 
map to have a comprehensive view of Sri Jagannatha temple. 


Seeing this painting or reading it amounts to pradakshina 
(circumbulation) and the devotee is bestowed with virtues by possessing 
a painting and daily looking at it. Seeing can be equated with bedha 
Parikarma. There are a number of literary works both in Sanskrit and 
Oriya which euloguise the merits of parikrama. Niladrimahodaya, probably 
a 14th century text, clearly defines the merits of visiting Sri Jagannatha 
temple and other shrines. Added to this, there are also popular Oriya 
bhajanas, which sing the glory of the temple visit. One such song is of 
Saria Bhika (attributed to saint poet Salbega) most popular of Balarama 
Dasa, a sixteenth century Oriya poet who has vividly described th 
In a touristic fashion. This is so vivid and faithful that it can be tak 
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literary version of a thid badhié. These literatures Were meant keep 
alive the memories of visits to the temple in the minds of devout pilgrims. 
There is no end to such literary accounts. Small booklets in several re- 
gional languages are being sold at the lion's gate, which are difficult to be 
categorized either as religious or touristic literatures. 


A comparative study of the present temple complex and the thia 
badhia is very interesting. There are about fifty shrines inside the temple 
complex but the painter has given apart from the most important ones, 
many others and the total sometimes come to a hundred. The painter 
either has multiplied the shrines or added some imaginary shrines to the 
painting. The painting is not a lifeless copy of the temple complex but a 
creative composition in which the painter's imagination stretches far be- 
yond the reality. As we have discussed earlier it is the pictorial concept of 
the tradition. It will not also be correct to name it as the town map of Puri. 
To rouse the interest of the pilgrim tourists it describes a few important 
festivals like rathayatra (car festival), chandanyatra (sandal wood festi- 
val), snanayatra (bathing festival) etc. The depiction of svargadvara (the 
burning ghat) indicates the attainment of life’s ambition of the pilgrim to 
be in heaven after death. In the painting it has been shown so impres- 
sively that here in Puri if one dies and is cremated in svargadvara one will 
instantly climb on to heaven. 


The temple complex is so full of subsidiary shrines that one is apt to 
be confused and lost in the medley of architectural settings. It is difficult to 
keep track of the chronology of the miniature shrines and the deities en- 
shrined in them. For example one sees shrines with the images of Ganesa 
for six or seven times, Siva fifteen to twenty times, Krishna or Vishnu or 
Narayana in various names and manifestations twenty or thirty times, 
even Sri Jagannatha ten or fifteen times, and Nrisimha may be thirty to 
forty times or more. There are enclosures within compound walls and the 
construction and growth of shrines may be necessary part of the archi- 
tectural and sculptural details but these are most half-hazard and crowd- 
ing when one tries to visualize them all at once. A plain ground plan of the 
temple complex for the painting would have been drab and un-meaningful. 
So the painter has adopted a creative perspective to simplify the presen- 
tation. Looking from a total perspective it is a two dimensional represen- 
tation of a three dimensional concept. The third dimension has been ex- 
pressed on the vertical axis. For the main temple the painter has taken 
recourse to the frontal perspective to show the full view of three deities 
The temple is shown in an impressive manner with sikhara amalaka, 
dadhinauti and pataka. The deula, jagamohana, natamandir and 
bhogamandapa have been superimposed on the sikhara temple. The smaller 
temples with parsva devatas are seen attached to the main temple. In 
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general almost all the architectural elevations and animate and inanimate 
objects in the painting have profile perspectives, even though the 
vaisipahacha are in frontal character, the lions at the gate have been shown 
in side view. The whole painting has been divided into several horizontal 
and vertical bands and the motifs have been painted in these compart- 
ments each occupying large or smaller space depending on their impor- 
tance in the painting. The largest compartment or space has been given 
to the Jagannatha temple. While drawing the main temple, attention has 
been given to portray the basic architectural features. In the main temple 
vimana is of rekha (curvelinier) and the other components are of pidha 
(pyramidal) types. To get more depth of filed in the painting, the distant 
objects have been placed over one another as in a traditional ancient 
stone relief. The temple stands on the Badadanda, which is painted at the 
lower panel depicting the scene of car festival in it. The sky is painted on 
the upper portions above and around the vimana with flying birds. All the 
imaginary scenes like Ramayana and Bhagavata are painted on the top 
frames whereas all the real objects are painted on the lower half. This 
type of perspective is only peculiar to pata painting, which is more archaic, 
rigid and stereotyped. 


In palm leaf illustrations all the architectural elevations are in profile. 
In these illustrations the temple complex occupies the major portion and 
the subsidiary shrines are shown on two vertical and horizontal bands. 
The inspiration in this illustration seems to have been derived from the 
pata. Besides this particular thia badhia there are two other jatri paintings 
depicting almost same amount of motifs. These are sankhalabhi or 
Sankhanabhi and Chandua. Sankhalabhi refers to the shape of a conch, 
which is at the navel or to the conch shaped neval. In fact, Puri is also 
known as Sankha-kshetra being predominantly a Vaishnavite centre in 
Skanda Purana. Attempt is made to bind the inner bordering lines of the 
pata in the form of a Sankha. The painting is basically divided into three 
vertical bands. In the central panel, the temple is shown with Sri Jagannatha, 
Sri Balabhadra and goddess Subhadra as usual in other paintings. Below 
the pedastal are three pandas, also with conches. The three deities are 
again shown on snanavedi. The simhadvara with Patitapavana is painted 
at the lowest panel in the centre. On the sides of the main temple are 
Vimala, Ganesa, Bhandadeula, Bhusanda kaka, king of Puri behind the 
garudastambha, Jaya and Vijaya. On the left hand are shown from top 
Kanchivijaya, Siva, Hari, Dayanachori, Hanuman and the sea and on the 
right hand from top are Rama-Ravana Yuddha, Brahma, Kumaraustava 
Rathayatra, Chandaryatra and the sea. i 


Sankha-kshetra paintings have also been rendered in contemporary 
Style by some priests of Puri. In this painting the traditional border has 
been given up and the total temple complex and Sri Jagannatha Puri have 
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imi ithin the form of a conch. In the centre of the painting is a 
pape temple of Sri Jagannatha in the middle. The four en- 
trance gates with their symbolical animal representations have been pro- 
vided on the four sides. As many as on€ hundred and fifteen motifs have 
been incorporated in this painting. This painting is NOW being printed and 
sold to the pilgrims. 


Due to the popularity of thia badhid attempts have been made to 
get them printed, to meet to the needs of the pilgrims. The need of the 
Jagannatha jatri paintings have become sO great that other regional schools 
of paintings like Kalighat produced them in large numbers. 


There is another kind of painting of Sri Jagannatha temple popular in 
the town of Puri. That is a modern version of the thia badhia. The painted 
copies of these are being sold on the Badadanda of Puri. These are painted 
in Uttarpradesh and do not reflect Orissan style. Chandua or canopy is the 
circular format of thié badhia. The outer border is in the square format, 
which contains a large circular motif in the centre and four small circles at 
four corners. Around the circular border sakhis are depicted in a running 
panel. Now-a-days the chitrakaras do a large number of paintings with 
varying themes deriving their inspiration from the thia badhia. These paint- 
ings are on the life story of Nrisimha, Ganesa etc. 


Thia badhida and the other jatripatis are innovations of the chitrakaras 
of Puri, Raghurajpur, Danda Sahi to suit the religious sentiments and buy- 
ing capacity of the pilgrims visiting Puri. Most of the contemporary 
chitrakaras have no idea of such varieties of jatripatis. It is also a fact that 
except a few most important jatripatis, the rest have ceased to be in use 
since long and they, perhaps, exist for name sake in the memory of a few 
old chitrakaras. Jagannatha Mohapatra, a Chitrakara from Raghurajpur 
says that he can paint these jatripatis from memory and he also occa- 
sionally paints on specific orders. 


All these jatripatis are a specialty of the Puri region only. The other 
centres of pata paintings in the districts of Sambalpur, Cutack, Bolangir, 
Mayurbhanj, Ganjam and Koraput do not produce jatripatis as such be- 
cause pilgrims are not expected at these centres except for a few domes- 
tic pilgrims. 


This form of painting is slowly dying out. The shops selling thia badhié 
or jatripatis have become rare. Its place is being taken by stalls selling all 
kinds of souvenirs such as finger rings, lockets, and printed-photographs. 
It is lamentable that such ugly materials are receiving patronage from the 
pilgrims and important art forms of Orissa are being neglected. 


J 
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TEMPLE ADMINISTRATION 


The interna! and external management of Sri Jagannath temple is 
yet another chapter of recorded history since the days of kingships and 
the British administration. The interesting facts about its past manouvering 
provide ample scopes to know about the system. The movable and immovable 
properties and assets of Srimandir is an interesting aspect to study. The 
huge influx of pilgrims from the various corners of the world provide the 
management a stable platform for its effective control. 
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Rani Suryamani Patamahadei 
In Puri Temple Administration 


Prof. Jagannath Mohanty 


Suryamani Patamahadei, the widow of the Gajapati King Birakishore 
Dev played a crucial role in the Puri Temple administration at a very critical 
phase in the history of the SriMandir. She exercised immense control over 
revolting sevayats and showed keen interest in the Temple administra- 
tion. She faced a lot of obstacles and adversities over a long span of time, 
but by dint of her extraordinary zeal and enthusiasm she prevailed upon 
them and fought legal battle with the British rulers to win in the long run 
and protected the temple culture from the alien invasion. Her extraordi- 
nary qualities of hand, head and heart won her an enviable position not 
only within the Temple, but also throughout the Hindu world. 


Suryamani Patamahadei born in 1818 at Sonepur was the daughter 
of Raja Daityari Singh. During her childhood and youth, she was quite 
intelligent and beautiful. She was efficient in archery and hunting. While 
royal family from Sonepur were going to Puri, at night Suryamani killed a 
crocodile with a sword as it was near the camp of their stay and could 
have devoured them. Her gallantry and cleverness was appreciated by all. 
Raja of Puri Ramachandra Dev having seen this pretty princess wanted to 
get his son married with her. The marriage was held without delay and 
Raja Ramachandra Dev expired in 1854. His son Birakishore Dev ascended 
the throne and became the Superintendent of the Temple. In 1859 
Birakishore Dev died after suffering form protracted illiness. Before his 
death he had adopted a son of the Raja of Bada Khemundi. The Rani 
Patamahadei was extremely shocked at the death of the king, then she 
gathered strength to face the crisis. 


Rani Suryamani, in spite of conspiracy of the British government” 
was successful to make her adopted son Dibyasingh as the superintend- 
ent of the Temple. But there was unrest among the Sevayats and indiscipline 
in the entire temple administration. In 1866, a devastating famine took 
place, on account of which everywhere there was agony, apathy and death 
Suryamani in this juncture distributed the cooked Mahaprasad among the 
hungry people and the British Government was happy with this gesture. In 
1875, on attainment of adult hood of the prince Rani Patamahadei relin- 
quished her duties as Superintendent of the Temple. Raja Dibyasingh Dev 
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took over this charge from Rani. But Dibyasingh was indifferent to the 
temple administration and insensitive to the people in general and sevaks 
and priests in particular. In 1878, he was charge sheeted and convicted of 
killing a Sadhu called Siba Das. He was deported to Andaman on life im- 


prisonment. 


Rani was not disturbed so much and tried to maintain the royal 
prestige and position. She took control of the temple management as the 
Superintendent on behalf of Dibyasingh Dev’s minor son Jenamani 
Jagannath. She sent application to the District Judge, Cuttack, who granted 
the permission. But this time Rani could not properly control the temple 
administration, particularly at the time of festivals like Rath Yatra, 1879. 
Due to laxity in administration Ratha Yatra could not be held in time and 
the piligrims from far and near did not get Mahaprasad in time. The British 
Government contemplated to interface in the temple administration. They 
passed the Puri Temple Act of 1880 according to which the Superintend- 
ent of the temple was vested in a Committee of Management and the 
King of Puri would remain a nominal head on hereditary ground. 


This raised a mass protest and was taken as an attack of the alien 
Government on the honour of the Gajapati king or queen as well as the 
entire Hindu religion. The famous Pundits, Sadhus, Mahantas and eminent 
persons raised a storm of protests and strongly supported the Superin- 
tendence of the Puri temple by Suryamani Patamahadei. A very cogent 
and strong worded petition was prepared under the direction of the out- 
standing Oriya advocate Madhusudan Das, who also forcefully pleaded the 
case in the Calcutta High Coun in March, 1887. The Court also gave its 
judgement in the same month also. The Statesman of April 5, 1887 re- 
ported this as follows : “There is the strongest reason to believe that the 
Maharani of Khurda who is the guardian of the minor prince is not open to 
any blame for her management of the shrine and her administration has 


a throughout by great unselfishness, self-sacrifice and devo- 
ion. 


Sir Stewart Bayley, Lieutenant Governor of Bengal in April, 1887 
wanted a compromise to 


Madhusudan Das, who was 


per compromise appointed 
Court at Cuttack as the Man- 
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ager of the Temple. The Government's proposal of setting up a Managing 
Committee was dropped. 


Hence the compromise was an historic victory of the Rani as well as 
for the honour of the Temple and the Hindu Community dwindled in the 
recent past. During her long tenure of Superintendence there was peace, 
order and discipline in the Temple Administration. The relation of Rani with 
the vast array of Sevaks and Priests was very cordial. In 1897, Raja 
Mukund Dev came of age and Rani Suryamani handed over the charges of 
Superintendence to him. Undoubtedly, Rani Suryamani Patamahadei was 
extraordinary in her intelligence, disposition and personality. She will be 
ever-remembered and respected by all devotees of Lord Jagannath. 
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Management of Sri Jagannath Temple 
through 1952 and 1954 Acts 


Dr. D.P.Choudhury 


Evolution of Legislation 


It is the king of Khurda who later on became the king of Puri was 
managing the Temple and the Endowments of Lord Jagannath. As mis- 
management occurred, the Puri Shri Jagannath Temple Act,1952 (vide 
Orissa Act XIV of 1952) was enacted to provide for better administration 
of the Temple at Puri preventing mis-management of the Temple and its 
Endowments by consolidation of the rights and duties of Sevaks, Pujaris 
and such other persons connected with the Seva Puja and management . 
Such Act came into force on 5 September 1952 vide Notification No.6105, 
dt.5.9.1952. There are altogether nine sections under this Puri 
Shri Jagannath Temple (Administration) Act, 1952. This is the first legislation 
made by the Orissa Legislative Assembly on the subject after a debate on 
9t July, 1952. Under this Act, ‘endowment’ means all property belonging 
to or given or endowed for the support of the Temple or given or endowed 
for the performance of any service including the service of offerings to the 
deity or charity connected therewith and includes the institution concerned 
and also the premises thereof, but does not include gifts of property made 
as personal gifts to the Sevak, Pujari or other employee of the Temple. 
Also under this Act, the ‘Specific endowment’ means any property or money 
endowed for the performance of any specific service or charity in the 
Temple. This Act also defines ‘Temple’ means the temple of Lord Jagannath 
at Puri, other temples within its premises, all their appurtenant and 
subordinate shrines, other sacred places and tanks and any additions which 
may be made thereto after the commencement of this Act. Under section 
3 of this Act, a Special Officer of Hindu religion was appointed by the State 
Government for preparation of record consolidating the rights and duties 
of different Sevaks and Pujaris and such other persons connected with 
the Seva, Puja or management of the Temple and its endowments. Besides 
this officer, there was provision made to appoint a good number of officers 
to assist him. At first, the Special Officer will issue special notice requiring 
Sevaks ,Pujaris with the persons engaged with Seva Puja of the Temple or 
such other person to whom the Special Officer thinks fit to appear before 
him within the specified time and produce documents of information as 
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and when required by such Officer. The record or part thereof so prepared 
from time to time by the Special Officer shall be published in the prescribed 
manner and such publication of such record or part thereof in the gazette 
shall be final and shall not be called in question in any court of law. Any 
person aggrieved by any entry or part thereof so prepared may prefer an 
appeal before the District Judge at Puri. The District Judge or other Judicial 
Officers of the rank of District Judge after hearing the parties, communicate 
his orders to the State Government and cause the modification, if any, to 
be published in the gazette and on such publication the record stands 
modified accordingly. Under this Act, there is a provision under section 8 
to punish a person if any person fails to comply the requirements of special 
notice issued by the Special Officer while exercising the power under that 
Act. The punishment is fine not exceeding Rs.500/- and in case of continued 
offence to fine not exceeding Rs.50/-. Under this Act, the State Government 
have power to frame rule for which Jagannath Temple Administration Rules, 
1952 was framed. Under this Rule, the Special Officer appointed under the 
above Act should be a member of the Orissa Judicial Service Class-I and 
the officer assisting special officer should be a member of the Subordinate 
Judicial Service Class-I and II. Under this rule, the record of Temple will 
consist of record of all nitis, compulsory routine ceremonies and rituals, 
daily periodicals festives for the Temple, the record of right and duties of 
different Sevaks, Pujaris and other person employed connected with Seva 
puja and management of the Temple and a record of various sources of 
income of Temple and its endowments. As such, there are provisions 
enshrined in the Rules how to prepare the record of right concerning 
those above subjects, method of conducting enquiry, maintenance of the 
registers or documents. Also it has been maintained in the rule to allow 
allowances to the witnesses attending the enquiry. 


From the foregoing discussion, it is clear that the legislatures have 
clear intention to prepare the record of rights to streamline the nitikanti, 
Seva, puja and management of Shri Jagannath Temple and accordingly, 
the judicial authorities have been deployed for better enquiry and disposal 
of the objectives in conformity with the aims and objects of such Act and 
to see that Lord Jagannath is not discomforted in any manner. On the 
other hand, there should not be mis-management in the affairs connected 
with the deity. 


The aforesaid Act and Rules only bestowed attention towards 
preparation of Record of Rights and performance of Seva, Puja of the 
deity. The Management still did not improve. It is needless to Say that the 
ancient Temple of Lord Jagannath of Puri ever since in its inception has 
been an institution of unique national importance in which millions of Hindu 
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devotees from regions far and wide have reposed their faith I ର 
have regarded it as the epitome of their tradition and culture. 1 
be out of place to mention that after the British re 
superintendence, control and management of the affairs of the emple 
have been the direct concern of successive Rulers, Governments and their 
officers and of the public exchequer. Of course by Regulation IV of 1809 
passed by the Governor General in Council on 28 April 1809and thereafter 
by other laws and regulations and in pursuance of arrangement entered 
into with the Raja of Puri and the said Raja came to be entrusted hereditarily 
with the management of the affairs of the Temple and its properties as 
Superintendent subject to control and supervision of the rulling power. But 
the administration under the Superintendent became deteriorated and a 
situation has arisen rendering it expedient to reorganize the scheme of 
management of the affairs of the Temple and its properties and provide 
better administration and governance therefor in supersession of all 
previous laws, regulations and arrangements having regard to the ancient 
customs and usages and the unique and traditional nitis and rituals contained 
in the Record of Rights prepared under the above Act, 1952. 


Development of Legislative Changes 


Another Act namely Shri Jagannath Temple Act,1955 (Hereinafter 
called ‘Act 1955’) was enacted repealing the Orissa Hindu Religious 
Endowment Act,1951 which was controlling affairs of temple of Lord 
Jagannath till then save and except the application of provisions of Shree 
Jagannath Temple Act,1952. This Act was assented by President of India 
on 15.10.1955 published in Orissa Gazette on 4.11.1956. At first, section 
1,2,3 were made operational whereas rest of the provisions came into 
force on 27 October,1960 having been published in the Orissa Gazette 
Extraordinary issue No.670 dt.25t October,1960. 


The salient features of this Act, 1955 is to bring different reforms so 
far the different affairs connected with the temple. This Act also recognizes 


the Record of Right prepared under Shree Jagannath Temple 
(Administration) Act, 1952. 


The Act 1955 also underwent changes and the last amendment 
was made in 2004. There are all together five chapters under this Act. It is 
better to explain the chapters in accordance with the reforms made by 
introducing such new legislation, so far development and management of 
the Temple are concerned. 


Administrative Reforms 


In the earlier Shri Jagannath Tem 


ple (Administration) A 
there was no committee, But in the ne OE 


w legislation, Government has 
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substituted a Committee called “Shri Jagannath Temple Managing 
Committee” constituted under section 6 of the new Act. This Committee 
became the apex body of the Temple Administration. It consists of Raja of 
Puri as Chairman and an officer not below the rank of Addl. Chief Secretary, 
Ex-officio member who shall be the Working Chairman, Chief Administrator 
as Ex-officio member who shall be Secretary, Collector of the District of 
Puri as Ex-officio member, the Addl. Secretary of Law Department in charge 
of Shree Jagannath Temple Administration as Ex-officclo member, the 
Commissioner of Endowment appointed under Orissa Hindu Religious 
Endowment Act,1951 as Ex-officio member, the Superintendent. of Police, 
Puri as Ex-officio member, Superintendent of Archeological Survey of India 
at Bhubaneswar as Ex-officio member, a person to be nominated by the 
State Govt. from among the persons sitting on the Mukti Mandap as 
member, one person representing from Maths and other institutions 
connected with Seva, Puja or Niti of the Temple or any Hindu Religious 
Institutions to be nominated by the State Government as member, five 
persons to be nominated by State Govt. from among the Sevaks of the 
Temple as members and 3 persons (one of them should be Chartered 
Accountant) from among other categories of persons. It is clearly 
mentioned that all these members should profess Hindu religion. The 
Committee can also co-opt other persons as member, but not exceeding 
4 in numbers. The duties of this Committee are:- 


(1) to arrange proper performance of seva puja and of the daily and 
periodical nitis of the Temple in accordance with the Record of Right, 


(2) to provide facilities for proper performance of worship by the pilgrims, 


(3) to ensure the safe custody of the funds, valuables, securities and 
jewelries and for preservation and management of the properties 
vested in the Temple, 


(4) to ensure maintenance of order , discipline and proper hygienic 
conditions in the Temple, 


(5) to ensure that fund of the specific and religious endowments are 
spent according to the wishes so far as may be known as ‘donors’, 


(6) to make provision for payment of suitable emoluments to its salaried 
staff, 


(7) to arrange for preparation of list of immovable properties endowed 
to Lord Jagannath and Trust created for offering of bhog or 
performance of seva in the Temple, 


(8) to prepare and implement the schemes with prior approval of State 
Government to generate income of the Temple, 
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(9) to take steps for resumption of any building or room situated within 
the premises of Temple from any person who is ceased to render 
the service for the performance for which such building or room 
was allotted or if such service is obsolete and to do all such things 
as may be incidental and conducive to the efficient management of 
the affairs of the Temple and its endowments or to the convenience 
of the pilgrims. 

It appears the Committee has been entrusted the duty right from 
performance of Niti till all sorts of preservation of properties of the Temple. 
In order to carry out such duties, the Committee has power to constitute 
Sub-committees. The working Chairman has been entrusted the duty to 
ensure the resolution passed by the Committee are properly implemented 
and to ensure proper coordination between the Temple administration, 
District administration and the State Government in the administrative 
affairs of the Temple. Not only this but also the Chief Administrator and 
under him the Dy.Chief Administrator and other officers of different ranks 
es pe will be appointed to assist the 
responsibility for the custody oa cri pe 
and shall arrange for proper collecti f aa HM Aad pe 
en p ection o offerings made in the Temple and 

ଏ appoint officer and employee of the Temple, to lease 
out any land or building of the Temple for a period not exceeding 3 year 
to undertake any work or emergency repairs, to decide the dis ଧା 
regard to collection, distribution or appertainment of offerin 4 f d 
other receipts in cash and also in respect of seva puja and ର ¢ 
ordinary or special in nature. It is his duty to get the niti and 
Po a to Record of Right by any other person in a 

or substitute or failure on the part of any person t f i 
duty. He has also power to issue instructions or a morte a 
time for controlling of the activities conducted and i iba 
institutions including Mukti Mandap and Pandit S bhe pt or ଣା! 
the premises of the Temple. ର ong wn 
the Committee while ec obtain the approval of 
employees of the Temple, to lease out the land Pra Pr 
records and to undertake any other work not are re 
taking possession of the valuables. One offi ନ ପର Ap 00D OF 
of the Indian Administrative Service or Orissa. pe nC mvers 
below the rank of Joint Secretary will be eb serv ine Nol 

(Devp.), one officer from among the rc as the Administrator 

of Joint Secretary as Administrator (Niti) a CY dR 

cadre of 1.P.S. or O.P.S. not below the th 
ministrator (Security) wi i . SUptd.of Police as 
( Y) will also be appointed. Thus, the Administrators 
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being senior officers are to look after three major portfolios of the Temple. 
These are major administrative reforms of the Temple. In order to have 
effective management of the Temple, under section 21-A of the Act 1955, 
all Sevaks, Office holders and employees attached to the Temple are under 
the control of the Chief Administrator and for any breach of trust, incapacity, 
disobedience of lawful orders, neglect or willful absence from duty, disorderly 
behaviour or conduct derivative to the discipline or dignity of the Temple 
or for any other sufficient cause, the Chief Administrator can inflict 
punishment like withdrawal of receipt of emoluments or perquisites, impose 
a fine of an amount exceeding Rs.200/-, suspend or dismiss any of Sevaks 
, Office holders and employees attached to the Temple. Besides, under 
section 21-B of the Act 1955 , the Chief Administrator may place any 
Sevak, Office holder and employee attached to the Temple under 
suspension where a disciplinary proceeding initiated against him is 
contemplated or pending. In the recent amendment of section 21-B , the 
Chief Administrator can also make suspension of office holder and 
employee of Temple Administration if a case against him in respect of any 
criminal offence is under investigation, enquiry or trial, whereas the Chief 
Administrator can suspend a Sevak if he commits any offence inside the 
Temple premises or connected with the affairs of the Temple. Thus, the 
provisions made in the Act are mainly aimed for proper Seva, puja and 
Nitikanti of the deity and observance of festivals without any variations. 
Unless the Chief Administrator is given a handle under such provisions of 
law, it may not be possible for smooth management of the Temple and 
timely niti or sevapuja of the deity. In a democratic process, Justice Delivery 
System has always protected the rights of the human being. So when a 
person feels aggrieved against any administrative order passed by the 
Chief Administrator, he can prefer an appeal before the Appellate Sub- 
Committee of the Temple which consists of the Working Chairman who 
shall be its Chairman and two other members elected in the prescribed 
manner from the Committee from among the Non-official members 
thereof. Thus, the legislation has brought wide administrative reforms in 
the affairs of Shree Jagannath Temple, Puri. 


Land Reforms 


Lord Jagannath is one of the richest deity of our Country. In our 
State, Lord Jagannath has got Ac.56,644.909 decs. of landed property 
and similarly there are Ac.322.930 decs. at West Bengal, Ac. 18.987 decs.at 
Andhra Pradesh, Ac.21.28 decs. at Maharastra, Ac.26.810 decs.at Madhya 
Pradesh and Ac.274.00decs.at Bihar owned by Lord Jagannath, Puri. All 
the properties are there for offering sevapuja to Lord Jagannath. It is 
regretted to say that people occupying the property of the deity had tried 
to get their name recorded in the revenue records due to lack of proper 
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management. Without any benefit occurred to the deity some of the people 
used to occupy the lands of the deity. Taking all other factors into 
consideration, provisions are made in the Orissa Jagannath Temple Act, 
1955 keeping restrictions on alienation of land of the deity to anybody 
without prior approval or sanction of the State Government. However, 
the Uniform Policy,2003 was made to regularize the sale of land of deity 
already occupied by the occupants for a long period under any Deed of 
Transfer being not executed by the Chief Administrator or Administrator, 
but by marfatdar or any person in Management, as the case may be. 
When a deity is not getting the benefit out of such land and people have 
constructed building thereon, Uniform Policy,2003 was made to generate 
some income of the deity. Moreover, there is a District Land Committee 
who will fix the market rate of the property and it is to be approved by the 
State Land Committee after which Government of Orissa used to give 
approval under section 16(2) of Shri Jagannath Temple Act, 1955 for 
alienation of such land. 


Before commencement of Puri Shri Jagannath (Administration) Act, 
1952 devotees following Baishnav Cult used to endow land, money, kinds 
to Lord .Jagannath with Maths to prepare Prasad from the proceeds of 
land for offering Bhog to Lord Jagannath for which those lands were called 
Amrutmanohi land. Those Maha Prasad was being distributed among those 
devotees and other poor people. About this property a dispute arose in 
the Civil Ccourt before aforesaid Act, 1952 came into force. The dispute 
came to an end before Hon‘ble Apex Court in 1967. Hon’ble apex court in 
said Judgment held that the Mahanta or person in Management of Matha 
has no any of his right, title and interest over the land offered by the 
devotees for the purpose of offering Prasad prepared from the crops of 
said land to the deities. However, in 1992 the Board of Revenue directed 
that all the lands of Lord Jagannath to be recorded in favour of deity 
having marfatdar Shri Jagannath Temple Managing Committee as by then 
Act, 1955 have come into operation. It is learnt that there is a case filed 
by a section of people challenging recording of some portion of land in 
favour of Lord Jagannath and it is subjudice before the court of law. 


There is provision under section 16(A) (1) of Shri Jagannath Temple 
Act, 1955 to apply Orissa Prevention of Land Encroachment Act to the 
lands of the deity unauthorisedly occupied by any person. The Chief 
Administrator with the prior approval of the Managing Committee will make 
an application the competent authority under Land Encroachment Act to 
proceed against the unauthorized possession for recovery of the land of 
the deity. Amendment of the Act is necessary further so that the Chief 
Administrator who is also a senior officer of State Government is to initiate 
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action against the unauthorized occupants and after giving an opportunity 
to the concerned person of being heard and recover the land instead of 
making requisition to the concerned authority in as much as by the 
operation of Orissa Prevention of Land Encroachment Act where there 
causes delay in disposal of the cases causing heavy loss to the deity. 
From these provisions, it is apparent that the land reforms so far recovery 
of the land of Lord Jagannath or revenue generated therefrom are 
encouraging and if more efforts are laid on recovery of land or value 


thereof from the places outside the State, that will definitely increase 
revenue of the deity. 


Economic Reforms 


Chapter-IV & V deals with the budget, accounts, audit and about 
different funds of the Temple. Section 25 of the Act, 1955 enshrines that 
the Chief Administrator in every year shall prepare a budget in the prescribed 
manner and place it before the Committee and after the Committee 
approves , he shall submit the same to the State Government for sanction. 
The State Government has power to modify any part of the budget and 
approve the same. There is also provision to submit supplementary revised 
budget to the State Government. U/s.27(1) of the Act, the accounts of 
the Temple and its endowments are liable to be audited by an auditor to 
be appointed by the State Government and the report of such auditor is 
to be submitted to the Chief Administrator who will submit the same to 
the Committee with a copy to the State Government. Not only this but 
also there is a Temple Fund created under section 28(1) of the Act,1955. 
This fund shall consists of income derived from the movable and immovable 
properties of the Temple, any contributions by the State Government by 
way of grant or loans, all fines imposed under this Act , all recoveries 
made under this Act, any other gifts or contributions made by the public, 
local authorities or institutions. The said fund will be utilized for maintenance 
including repairs and reconstruction, management and administration of 
Temple and its properties, training of sevaks to perform the religious 
workshops and ceremonies in the Temple and medical relief , water supply 
and other sanitary arrangements for the worshippers and the pilgrims 
and construction of buildings for their accommodation. Moreover, the 
money from this fund can be spent for culture and propagation of the 
tenets and philosophy associated with the Temple and any other work or 
Undertaking of the Temple authorized by the State Government. Any person 
May offer any money of movables to the deity and for that offerings are 
to be put inside one or more receptacles(hereinafter refered to Hundi) at 
such places in the Temple as the Committee determines for collection of 
movables . There is a scheme streamlining the Hundi operation. Besides, 
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Shri Jagannath Temple has a Foundation Fund consisting of all donations, 
contributions of an amount exceeding ‘RS.500/- made by any person to 
the Temple or in the name of any deity installed their in , other than those 
made for any specific purpose and such other amounts as may be directed 
by the State Government. All amounts credited to the Foundation Fund 
shall be invested in long term fixed deposits with such Bank as the State 
Govt. may approve. This Foundation Fund is administered by the Foundation 
Fund Committee headed by the Chief Minister of the State of Orissa who 
shall be the Chairman and other five members. It is learnt that till May,2008, 
there has been deposit of Rs. 106 crores with the Foundation Fund (Corpus 
Fund) and out of that amount, some interest have been accrued to the 
deity. In the meantime provision has been made for payment of donation 
or loans through A.T.M.system. Not only this but also there is a Amrut 
Manohi Donation scheme under which the devotees have to donate money, 
kinds, ornaments etc. to the deity and the Managing Committee used to 
utilize the interest of the deposits made under the said scheme in offering 
Prasad and maintain nitis of the deity. Among other incomes of the deity, 
there are sale proceeds available from the paramanic darshan which is 
made everyday. Not only this but also the sale proceeds of sale of land of 
Shri Jagannath are the income of the deity. As such, the income of the 
Temple has been increased and it is required to maintain the same with 
proper management. The accounts of the Temple are being audited by the 
experienced Chattered Accountant and all those accounts are put in the 
computers. Moreover, different Public Sector Undertakings have undertaken 
work namely N.T.P.C, O.M.C of different developmental work for giving 
Support to the economic reforms of the Temple. Thus, it is the duty of 
every devotee right from king of Puri who is Adya Sevak till a common 
man including the Minister, Legislature, Bureaucrats and all other personnel 
to see that the income of the deity is no where obstructed and they are 
being properly utilized for the welfare of the deity. 


Development Reforms 


| The Temple administration have given utmost importance to the 
nitikanti and rituals of the deity. At the same time, they have not forgotten 
the welfare measures of the sevaks who perform the seva, puja and 
other rituals of the deity. There is a decision taken by the Temple 
Administration to take care of the medical expenses of the sevaks and 
their family members. Towards welfare measures, the children of the 
hundreds of sevayats have been appointed according to their qualification 
Not only this but also the Managing Committee of the Temple have awarded 
invalid pension to the sevaks who have been incapacitated to perform 
sevapuja. The most lucrative welfare measure has been taken by oe 
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1500 sevaks under Life Insurance Corporation. Under such scheme, the 
children of the sevaks have been paid the scholarship @ Rs.100/- per 
month to prosecute their studies up to High School for their study in Class 
IX to XII. Adding to this, for minimum medical intervals, an ambulance has 
been provided by the Temple administration. In the meantime, welfare 
measures of staff, employees and officers attached to the Temple have 
been also upgraded. No doubt there are lot of innovative measures made 
for the welfare of the persons connected with the Temple in order to. fulfill 
the real intent of the provisions of the Act, 1955. 


For comfortable stay of the devotees at Puri, Nilachal Bhakta Niwas 
has been constructed in the Badadanda. For comfortable distribution of 
mahaprasad, the well known Ananda Bazar has been modernized. Since 
Lord Jagannath has got a big kitchen to prepare the mahaprasad in large 
quantity to distribute the same between His innumerable devotees, the 
kitchen of the deity has been expanded and remodeled. There has been 
also uninterrupted electric supply and provisions have been made to install 
inverters. So the developmental infrastructures have been well equipped 
for the comfortable stay and darshan of the deity by large number of 
devotees. 


Internal decoration of the Temple and security of the Temple.have 
been also given equal importance while giving attention to the devotees 
and the sevayats. The provisions of the Act, 1955 direct for proper nitikanti, 
maintenance and other welfare measures of Lord Jagannath. For that, 
close circuit cameras at four gates, barricades at the lines gate and other 
three gates, restriction of offering dipa inside the Temple and installation 
of loud speaker at four gates to give information about nitis of the deity 
to the devotees have been provided for smooth darshan of the deity and 
for safety of the deity as well as the devotees. 


Legislative Reforms 


In order to improvise the developmental activities, security 
provisions, land reforms and other affairs of Shri Jagannath Temple, Puri, 
necessary provisions have been made in the Act, 1955 with all subsequent 
amendments thereto. In order to maintain discipline and for effective 
management some provisions have been made in the Act, 1955. Such 
provisions are about bar of institutions of suit or proceeding against the 
State Government or against the Committee or against the Chief 
Administrator in any court of law for the act done or purported to be done 
under the provisions of the said Act similarly to do effective nitis of the 
Temple or seva puja of the deity. Section 30(A) of the Act enshrines whoever 
refuses to perform his duties or causes delay in the performance of the 
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niti or sevapuja or in convenience or harassment to the a any 
section thereof entitled to worship in the temple and wilfully des 
fails to comply with the orders of the Chief Administrator a 
perform his duties and any person who abates such conduct 
punishable with fine extended upto Rs.5000/-. Also whoever Voiuntariy 
causes obstruction by use of force or otherwise to any sevak in due 
performance of puja or niti which such sevak is entitled or authorised to 
perform or does wilfully any act whereby any bhog offered to Lord 
Jagannath is defiled or not being a sevak exhibits any thali or other 
receptacle in such manner as might induce any visitor to place any offering, 
whether in cash or kind in such thali or other receptacle shall be punishable 
with imprisonment which may extend to six months or with fine which 
may extend Rs.2000/- or with both. Provisions have been made that 
whoever not being authorised by the committee or by the Chief 
Administrator interferes with the free movement of the visitors within the 
premises of the temple or with any precautionary measures taken for 
their safety or convenience shall be punishable with imprisonment which 
may extend to three months or with fine which may extend to Rs. 100/- 
or with both. Whoever not being the sevak entitled to perform any niti or 
puja or to offer any bhog to any deity installed within the premises of the 
temple, performs such niti or puja or offers such bhog or forcibly enters 
into any place within the temple when such entrance is prohibited under 
any law or custom or under any Lawful order issued by the committee or 
by the Chief Administrator and takes inside the premises of the temple 
any article knowing that the taking of such article is prohibited under any 
law or custom or by any declaration made and published by the Committee, 
shall be punishable with imprisonment which may extend to two months 
or fine which may extend to Rs.1000/- or with both. Whoever dries 
annamahaprasad for conversion into nirmalya at any place within the 
premises of the temple without being authorised by the committee or 
sells or offers or exposes for sale any mahaprasad at any place within the 
premises of the temple, other than the place allotted by the committee 
for the said purpose or enters into temple in a state of intoxication on 
commits any act of indecency or uses of scene or abusive language shall 
be punishable with fine which may extend to Rs. 1000/-. Any police officer 
may arrest without warrant any person who is commiting or who is 
reasonably suspected to have committed any offence under this Act, The 
offence is triable by the Magistrate First Class. All these provisions have 
¢ to ensure proper niti or safety of the deit 
ave been made to keep decency of the age 
Jagannath Temple Rules, 1960 been en 
exercise of the powers conferred under section 32 of Shri i 
Act. 1955. Th ri JagannathTemple 
ct, . The rules speak about payment of daily allowance, traveling 


y. Also those provisions 
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allowance of the members of the Managing Committee, procedure for 
taking over the possession of the movables of the deity and custody of 
the articles of the deity, custody of the documents of the deity. Provision 
has been made for formation of the sub-committees. Also there are other 
provisions with regard to the budget,service condition of the employees. 
Not only this but also different regulations namely; Shri Jagannath Temple 
(Employees Conditions of Service) Regulation, 1967, Shri Jagannath Temple 
(Employees) Travelling Allowance,1967, Shri Jagannath Temple (Revenue 
Estate Encroachment) Regulation,1967, Shri Jagannath Temple (Office 
Procedure Financial Act) Miscellaneous Regulation 1967 have been made 
under the provisions of Shri Jagannath Temple Act,1955 by the 
Shri Jagannath Temple Managing Committee. All these Regulations have 
been made to streamline the duty, discipline and payment of salary to the 
employees of the Temple. The Regulation with regard to Revenue Estate 
Encroachment speaks that Naib Tahasildar of a circle shall be personally 
responsible for effective cent percent collection under the Land Revenue 
Sarayat Revenue and other Miscellaneous non-agricultural incomes. 
Maintenance of registers are also the duty of the Naib Tahasildar. 
Lease,mutation and encroachment are also dealt under this Act. But it is 
regretted to say that there is no provision made by the Managing 
Committee under this Regulation as to who is to maintain the cases filed 
by the Managing Committee before the competent authority to remove 
encroachment of the property of the deity. It is reiterated that there should 
be exhaustive provisions in the Act delegating the power to Chief 
Administrator, who is also the officer of the rank of R.D.C., to take up the 
matter of encroachment and disposal by starting a proceeding mutatis 
mutandis to the provisions of Orissa Land Reforms Act for sole interest of 
the deity and the Temple. For proper maintenance of the office and the 
financial aspects of the Temple administration Regulation has been made 
by elaborating due procedure to be followed for the public interest. 


From the discussions made above, it is explicatory clear that a lot 
of legislations have been made to take care of the Temple and for proper 
performance of niti, seva puja of deity but the publicity of the same is 
necessary so that devotees will be conscious about the achievements of 
the Managing Committee and State Govt.and there should be proper close 
interaction from time to time by all concerned so as to keep up the culture, 
heritage of our Great Country. It is the duty of every Hindu and also the 
person of secular belief to keep up the prestige of the Temple in high 
esteem. 


J 
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Role of Gajapati Maharaja in 
Sri Jagannath Temple 


Bhaskar Mishra 


As early as 13 century AD, the scions of Ganga dynasty were 
calling themselves as son of the trinity - Purusottama, Rudra and Devi 
Durga. This fact has been testified in some inscriptions of king Ananga 
Bhima Deva during his sixth regnal year in 1216 AD. The “Putra” (son) 
concept gave rise to the designation “routa” (deputy) of Purusottam 
Jagannath. 


The Surya Vamsis who succeeded Ganga dynasty also not only 
expressed allegiance to Purusottama-Jagannath but also value added to 
the temple and dawned the awakening of people on Shri Jagannath. 


Thence, the ruler of Puri, the Gajapati is traditionally entwined with 
the rituals of Shri Jagannath, the deity and the epitome of this lasting 
culture. 


The role of Gajapati Maharaja of Puri in proliferation of awareness 
of Shri Jagannath Culture throughout India, has been significant from the 
time of yore. He has also got some constructive role in masonry 
maintenance and conservation of the Temple and in all the important 
ritualistic festivals including the “Nava Kalebar” wherein the wooden body- 
divine is renewed. Down from Ganga dynasty till the present regime of 


Bhoi kings all the ruling Gajapati Maharajas have propitiated Shri Jagannath 
as the principal deity. 


Therefore the Gajapati Maharaja, Puri has always commanded 
respect of the three crore-strong populace of Orissa. Although many 
Gajapatis have functioned from different places like Jajpur, Cuttack and 
Khurda besides Puri, the ancestors of Sri Ramachandra Deva the founder 
of the extant “Bhoi” dynasty have been swearing in as the Gajapati 


Maharaja of Puri till date. The dynastic genealogy of Bhoi dynasty from 
the 16™ century onwards is given below: 


1. Ramchandra Dev.(Abhinab Indradymuna) 1568-1600 
2. Gajapati Purusottam Deva 1600-1621 
3. Gajapati Narasingha Deva 1621-1647 
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4. Gajapati Balabhadra Deva 1647-1657 

5. Gajapati Mukunda Deva - ist 1657-1689 

6. Gajapati Divyasingha Devi 1=# 1689- 1716 

7. Gajapati Harekushna Deva 1716-1720 

8. Gajapati Gopinath Deva 1720-1727 

9. Gajapati Ramchandra Deva 1727-1736 

10. Birakeshari Deva 1* (Bhagirathi Deva) 1736-1793 

11. Gajapati Divyasingha Deva - 2nd 1793-1798 

12. Gajapati Mukunda Deva —- 2nd 1798-1817 

13. Gajapati Ramchandra Deva - 3rd 1817-1854 

14. Gajapati Birakeshori Deva- 2"d 1854-1859 

15. Gajapati Divyasingha Deva- 3d 1859-1882 

16. Gajapati Mukunda Deva- 3d 1882-14.2.1926 

17. Gajapati Ramchandra Deva- 4th 14.2.1926-15.11.1956 
18. Gajapati Birakishore Deva- 31 15.11.1956 - 8.7.1970 
19. Gajapati Divyasingha Deva- 4 8.7.1970- Continuing 


For the last two centuries, Gajapati Maharaja is staying at Puri town 
and thereby is popularly known as Puri Gajapati. The Gajapati Maharaja of 
Puri still holds his dynastic importance as the principal servitor of Shri 
Jagannath and is being held as a symbolic personality of the Orissan culture. 
He is worshipped as the Visnu incarnate and the first servitor of Shri 
Jagannath. 

Till today, whenever he is addressed ceremonially, elongated chanting 
goes as: - 


“Shree Shree Shree Veerashree Gajapati Goudeswar 
Nabakotikarnatotkala Kalabaragesvara Viradhiviravar Bhuta Vairaba Sadhu 
Sasnotirna Routraja Atula Balaparakrama Sahasra Bahu Kshetriyakula 
Dhumaketu Maharaja Adhiraja Divyasingha Deva.” 


On 8 July-1970 the present Gajapati Maharaja, at the tender age 
of 16 was sworn in as Divyasingha Deva. His childhood name was “Bada 
Jenamani Kamarnava Deva”. His father Birakeshari Deva had also his 
childhood name “Jenamani Nilakantha”. 
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In cyclic order the names of Gajapati Maharaja appear 
wise as 1. Divyasingha Deva, 2. Mukunda Deva, 3. Ramchandra | and 
4. Birakeshari Deva and the names of queens appear as 1l.Lee avati 
Patemahadei, 2.Padmabati Patamahadei, 3.Chandramani Patamahadei, 4. 
Suryamani Patamahadei. 


i i i have been in 
The chronological naming of the kings and the queens { 
currency for the last three hundred years of the 450 years rule of the 
Bhoi dynasty. 


As per the ROR of the Temple, Gajapati Maharaja is the principal and 
foremost servitor of Shri Jagannath and this service is the hereditary service 
of the royal dynasty. 


The Gajapati sweeps the chariots to consecrate them for the Car 
Festival of Shri Jagannath (and also onthe Return of Car Festival) with 
the assistance and direction of Rajaguru (the royal preceptor). On the day 
of Car Festival he offers worship inside the Raja Nabar (the palace) to 
Kanak Durga and dons his sacred thread. 


On this occasion and on receipt of invitation, wherein the highest 
official of the Temple Administration is involved, the Gajapati clad in 
traditional attire like white tunic, turban, “Kaustuva” necklace, accompanied 
by Temple Commander and the security employees and wielding sword, 
comes out of the Palace. The palanquin locally named as “Mehena” or 
“Tamjana” is made up of wood, ivory and silver is used to carry the Gajapati 
from the Palace to the chariots. This royal procession is led by Behera 


Khuntia Sevak holding a cane, accompanied with a trumpet blower and 
drumbeater." 


The Gajapati offers “Arati” before the Lord with golden receptacle 
and sweeps the platform of the chariot with a golden broom and consecrates 
the chariots by sprinkling of sandalwood water. As per the ROR, in absence 
of the Gajapati, only “Mudi Rasta” servitor manages this ritual. 


Barring the Car Festival and the Return Car Festival the Gajapati 
may also perform “Chherapanhara”, on the festive day of Dola Purnima 
and Chandan Yatra. The present Gajapati Maharaja Divyasingha Deva has 
a consistent record of participating in Snana Purnima for many years. 


Apart from the above, the Gajapati has the privilege of performing 
service during several “Besha” decorations of the deities. During such 
occasion, the royal head moves in the “ Tama jana” which is kept at the 
Lions’ Gate promenade and servitors like Karana, Parichha and others 
accompany and follow him. On the occasion of the Queen's visit, her 
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palanquin enters the inner bedha of the Temple and is parked at the Banyan 
Tree and the Temple precinct is evacuated of all other visitors. Only the 
“Mudi Ratha” Sevak accompanies the queen and the King, This is popularly 
known as “Gahana Bije”. On the 8 April-07 this occasion was solemnized 
after a long gap of forty years, wherein Gajapati Divyasingha Deva and his 
consort Lilabati Patamahadei visited the Temple alongwith other members 
of the royal family and offered prayers. Since the queen is treated as the 
goddess “Laxmi Mata” who is not supposed to directly face the Lord 
Balabhadra (husband's elder brother) as a token of respect, the deity of 
Balabhadra was put under cloth partition. 


There are other ritualistic connections of Gajapati Maharaja in the 
festivals such as Saradiya Durgapuja, Banayaga, Laxminarayan Bheta 
(Bahuda Yatra), Champak Dwadasi, Pousa Purnima. 


The second day of the bright fortnight of the month of “Bhadra” is 
celebrated as “Sunia” which symbolizes the beginning of a New Year as 
per the “Odiya” tradition. Some opine that since this is the birthday of the 
mythical king “Indradyumna” all the kings celebrate this day as the day of 
reckoning the New Year and for beginning the collection of revenue. It is 
reiterated here that all the almanacs published from Orissa and the palm- 
leaf horoscopes of the newborns carry the name and the reigning year of 
Gajapati Maharaja. 


As a source of receipt from the Temple, daily offered items like 
Mangal alati, tender coconut, consecrated “Abakash Jala”, floral offerings 
are sent to the palace. On the day of birth anniversary of the King, the 
Queen and other royal members, special Mahaprasad is provided to the 
palace besides daily Mahaprasad. 


The rule of primogeniture is in currency in the royal dynasty where 
the eldest son inherits. No female member of the royal family can succeed 
to the throne of Gajapati. As per the tradition the seat of Gajapati is never 
vacant and after the successor succeeds by “Abhisek” (coronation) then 
only the funeral rite for the death is observed. 


As of the present Gajapati Maharaja Sri Dibyasingh Dev 4 is on the 
higher side of fifty and very fare and also well-known for his amiable civility 
and is the cynosure of 3 crore-strong Orissan people. 


He has been involved exponentially in the spread of Shri Jagannath 
Culture both in national and international sphere. During the last 37 years 
of his incumbency he has inaugurated and put-up foundation stones of 
hundreds of Shri Jagannath Temples in and outside Orissa. 
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As the hereditary Chief of the royal family, he acts as the Chairman 
of the Shri Jagannath Temple Managing Committee. 
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Pilgrims, Pilgrimage and Pilgrim Tax: 
A Study on Puri 


Dr. Binodini Das 


Pilgrimage, the essential source of which is pilgrims, is now becom- 


ing a common religious phenomena. Its origin must be traced back to 
ancient times. The practice of travelling for religious reasons, going on a 
pilgrimage for example, became a well-established custom in many parts 
of the world. It might have been expected that out of certain experimen- 
tal processes of legalizing and crystallizing new-born religious cults, the 
pilgrims on pilgrimage appeared as a strong unifying force. The adoption 
and spread of Christianity subsequently led to numerous pilgrims making 
their way to Holy land.? Such is the case with Muslims too. Out of five 
observances, pilgrimage to Mecca once in a [ifetime for a Muslim is the 
most essential one. The powerful influences of a crusading religion that 
perpetuated a foreign land, such as Christianity in Europe, and later in 
America, and Buddhism, Islam and Hinduism in Asia took place to permit 
an assimilation and perpetuation of a very distinctive language, literature, 
music, art, architecture, philosophy and forms of government. The his- 
tory of the promotion of pilgrims and pilgrimage in India since ancient 
times to the present day is enriched with paradigmatic evidences which 
are found to be well transmitted into the secular, non-secular literatures, 
inscriptions, chronicles, public records, proceeds, newspapers, etc. 


Puri or Srikshetra or Sankhakshetra is the land in Orissa where the 
essence and cardinal principles of diverse sects like, Saivism, Vaishnavism, 
Saktism, Buddhism and Jainism have been found to get assimilated with 
each other to such an extent that it had been synthesized into a single 
fusion known as Sri Jagannath Consciousness. History believes that Sri 
Purusottama worship - a tradition representing three deities, i.e., Sri 
Purusottama, Sri Balabhadra and goddess Subhadra of Nrisimha temple 
which is presently situated near Mukti-Mandapa of Sri Jagannath Temple 
premises at Puri was the forerunner of Sri Jagannath worship. It should 
not be ignored that the frequent visits of the pilgrims on pilgrimage to 
Nrisimha temple and their donation to the temple in the form of money, 
land and other materials enriched the temple resources to a great extent 
encouraging the ruler and the temple attendants to construct a new tem- 
ple for the Lord Jagannath. It is known that a devotee Narayan, a Mahata 


805 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


Kavi (great poet) and a Mahata (noble) of Kalinga, who came on pilgrim- 
age | Puri i to have granted thirty-five Nishkas of gold coin to a 
man who was a malakara (garland maker) and also angadhammila (who 
adored the deities from top portion of head) for the upkeep of the per- 
petual lamp (akhanda dipa) which he donated with a dipa ganda’ Camp 
stand) as a monumental shrine in the form of a celestial damsel.“ Simi- 
larly, Sri Somana Nayak, a noble (subhata) and a man of peace (santa), 
who was appointed as a chief administrator of Khimada (Khimudi) by King 
Anantavarman Chodagangadeva perhaps came to Puri to make a per- 
petual lamp to be donated to Sri Purusottama of Nrisimha temple in the 
Saka year 1048 (1121 AD).° An inscription of Nrisimha temple records 
the grant of five Madas (coin) for burning of a perpetual lamp in favour of 
Sri Krishna by a person Rayana with his wife Ratnma who was a resident 
of Mandagrama of Vengi-dasa, which was captured by Sri Chodagangadeva 
by applying strength.° The village Mandagrama may be identified with 
modern Mandapeta in Andhra Pradesh.” A pilgrim Surapotu who probably 
came on a pilgrimage to Puri along with his wife Nakapa is said to have 
granted thirty-two manas of land in Madhupur including three madas of 
gold coin in total to Jayraja Sresthi, the malakara for installation of per- 
petual lamp in the month of Mithuna during the 5 regnal year of King 
Kamarnavadeva.® It is also known that one of the commander-in-chief of 
the army named Srikarana Suru Senapati of king Anangabhimadeva is 
said to have granted one Bati of land at Ravanga Alasana for supply of 
rice measuring one mana including ghee, curd, milk for preparation of 
Vyanjana (curry) and tambola (betel) for naivedya (puja/ worship) of Sri 
Purusottama Mahadeva Padhi. He also made another grant of 10 manas 
of land to a female garland maker named Kalua Maluni to supply 10 flower 
garlands of fragrance to the deity.® It indicates that he made this grant 
while he was ona pilgrimage. So also, Srikarana Lully, the Maha-Mandalika 
of Andhavara Vishaya who was a great devout of Sri Purusottama is found 
to have granted, while on pilgrimage, a pada (hamlet) in the same district 
for Amrita-manohi (bhoga) Sri Balabhadradeva and Sri Kamalakshadeva 
(Sri Purusottama).!° There is also reference to one Raja named Harekrishna 
Simha, who probably during his pilgrimage, is said to have cleaned the 
panka (filth) from the tank of Markandeya-hrada and built the steps into 


it. He also built a pavilion (mandapa) for pilgrims who visit i 
tank in the Sakabda 1667 (1745 AD). 9 sited to this sacred 


One feudatory chief of Chalukya dynasty, a gr i 
Purusottama, while visiting the Lord, ରାଉ ee 
became obscure due to the dilapidated condition of the inscription.!? A 
reference is also obtained stating that a guru (teacher) named Vira 
Kamasuri, a brahmana of Sumatara Vishaya of Sakyavani belonging to 
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Kasyapa gotra presented a garland made of Jasmine flower (malli-mala) 
together with a lamp to Sri Purusottama for pleasing the God with a hope 
to obtain the good prosperity to be enjoyed by his family.!3 Saka-dipa 
refers to Indonesia or the islands of Indian Ocean and the Sumatra Vishaya 
may also be identified with Sumatra.“ The Patalesvara Temple Inscrip- 
tion!® mentions that a ruler of Mukundagiri called Satyamartanda of Matsya 
dynasty, who was born by the grace of great saint Naranga and who was 
also a great protector of his subject people, a man of great energy is said 
to have donated ‘9 rupyas’ and ‘rice 10’ to Sri Purusottamadeva for His 
“Lochana Utsavam” (eye paint ceremony) in the Saka year 1188 (1266 
AD) and in the month of Bhadrapada and Thursday.!5 


Another interesting evidence inscribed in Hindi incised at the top of 
the inner side of the western gate of the temple of Sri Jagannath records 
the visit of Maharaja Ranjit Singh of Punjab who ordered the construction 
of a section (maha/) at the western gate of Sri Jagannath Temple. After 
his death, the work was constructed by Ganeshramyji, on behalf of the late 
Maharaja in Samvat 1898, which corresponds to Sana 1258.36 The 
Gopalkrishna Temple Inscription mentions that Kirtichandra, a Raja of 
Vardhamana (Bengal) was advised by his mother to construct the stone 
flights (sopana) in the tank of Markanda tirtha in the Saka year 1663 
(1741 AD). 


Reference to pilgrimage of the santha pilgrims to Puri is also obtain- 
able from other historical sources. Sankaracharya (788-820 AD), the ex- 
ponent of Non-Dualism (Adaitavada), is believed to have visited Puri 
and also preached the doctrine of monism. A host of great critics of 
Sankaracharya, such as Ramanuja, Nimbarakara, Madhava and 
Vallabhacharya also came to Puri on pilgrimage popularizing their ideologi- 
cal perceptions. A critical evaluation of the impact of the great saanthas 
visit to Puri may be surmised with a hypothetical assumption that the 
essence of both Dualism and Non-Dualism was assimilated and integrated 
together forming a great consciousness, i.e. Jagannath worship. Santilata 
Dei!8 believes that the worship of Goddess Laxmi as a consort of Vishnu 
alias Jagannath commenced and popularized in the temple after 
Ramanuja’s (1017-1137 AD) visit to Puri. Ramanuja was the great expo- 
nent of Sri Vaishnavism and it was also believed that the word “Sri” was 
used as an affix to the temple of Purusottama and the land of Puri which is 
known as “Sri Mandira’ and ‘Srikshetra’. It may be expected that 
Ramanuja’s extreme devotion to Mahalaxmi as a consort of Vishnu glori- 
fied Laxmi worship not only in the Sri Mandira, but also it became a popu- 
lar tradition in Orissa. In course of time, this Laxmi worship was crystal- 
lized into Oriya religious belief through popularization of Manavasa Gurubara 
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Osha* and Sudasabrata**. It is a well known fact in Orissa that equaliza- 
tion of Laxmi worship with that of Sri Jagannath consciousnesSS in Sri 
Mandira at Puri was achieved through a movement for the dilution of the 
caste system especially inside the temple premises. Synchronizing with 
the Bhakti Movement, a syncretic achievement was obtained by the pro- 
moter of the Laxmi worship through obtaining the priestly permission for 
the entry of all Hindu devotees into the Sri Mandira, irrespective of caste 
distinction to offer worship and to inter-dine with each other in the Ananda 
Bazar, where Mahaprasada is sold. It must be reminded that Ramanuja 
took a leading role in establishment of Ananda Bazar. 


Acharya Nimbarakara, a Tailangya brahmin of Andhra Pradesh also 
came to Puri on pilgrimage during thirteenth century AD. Here he popular- 
ized the cult of Radha-Krishna Upasana or Jugala Upasana. He was fol- 
lowed by Acharya Madhava who was an ardent devotee of Vishnu Narayana 
or Rama or Krishna and also attached importance to the worship of Shiva 
and five other Gods like Ganesha, Rudra, Ambika, Bhaskara, Narayana. If 
Ramanuja would have to be credited as the initiator of introducing Anna 
Prasad as an offering to Jagannath in the Kudua (earthen pot), similarly 
Madhava is told to have introduced the system of offering like poda pitha 
(burnt cake) adapachedi (ginger gravy), Kanti pitha (tasty cake) for the 
Lord. The visit of Madhava was followed by other visitors like Narasimha 
Muni, Narahari Tirtha and Jagannath Tirtha, who were the followers of 
Madhava sect and preached the dualistic theory. Another exponent of 
Vaishnavism was Sri Vallabhacharya (1479-1532 AD), the contemporary 
of Sri Chaitanya. He is also told to have visited Puri during the third round 
of pilgrimage which lasted for four years.3® He stayed for some days at 
Puri carrying out religious discourses with Sri Chaitanya and Advaitacharya. 
He was the founder of Suddhadaita (pure non-duality) school of Vedanta 
and also of Pustimarga (the grace of God) doctrine. One who wishes to 
be a member of Pustimarga is to be initiated with the mantra, “SRI KRISHNA 
SARANAM MAMA” (Sri Krishna is my refuge).®° The conception of pusti is 
mainly based on the well-known verse of the Mundakopanisad that the 
realization of God is only possible through His grace.?! Vallabhacharya 
accepted four basic works as authority: (1) the Vedas, (2) Bhagavad- 
Gita, (3) the Brahma-Sutra, and (4) the Bhagavat.?? The Bhagabat, which 
is a record of all the experiences of Vyasa in meditation and which is 
therefore otherwise known as Samadhi-bhasa (the language of medita- 
tion), enjoys the most important position in the Suddhadaita system.” 
His preaching to the masses consisted generally in the exposition of the 
Bhagavata Purana, which according to him was the crown of all scrip- 
tures. Wherever he travelled, he held Bhagavata-Saptahs ~- the reading of 
Bhagavata with interpretation for seven days.?% Making Bhagavata equal 
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to the Vedas, Vallabhacharya became the forerunner of Atibadi Jagannath 
Dash, who composed Oriya Bhagavata in a very lucid style that encour- 
aged the Oriya people to set up a Bhagavata Tungi or Bhagavata Gadi or 
Ghara in every village which served as an religious discourse centre as well 
as early alma mater of the village children. 


Sri Chaitanya preached the madhura bhava or Sringara bhakti based 
on the relation between Radha and Krishna to all his followers, while 
Vallabhacharya recommended this only to a select few and presented the 
loving adoration of boy Krishna (Bala Krishna) to devotees in general.25 
The Gopal-Krishna worship or Bala-Gopal worship, or Anthua Gopala 
(knuckle walking boy Krishna) worship observed in different parts of Orissa 
is a part of Vallabhite tradition that was popularized by Vallabha.?6 It is 
expected that the Bala-bhoga, the morning prasad offering to Lord 
Jagannath which is called Ballabha might have been introduced by Sri 
Vallabhacharya.?” Sri Chaitanya’s (1485-1533 AD) pilgrimage to Puri vir- 
tually brought a great change in socio-political scenario. Sri Chaitanya spent 
last part of his life at Puri for eighteen long years at a stretch. The Nama 
Samkirtana performed by the Vaishnavas during the Holy Pahandi Bije of 
the deities from the temple to their respective chariots of the car festival 
is a tradition following Sri Chaitanya, who started this process every year 
during his stay. Amongst other philosopher-preacher-pilgrim to Puri, Sri 
Chaitanya shall continue to be regarded as the supreme soul that inun- 
dated the whole earth with Bhakti Movement.?®8 


Kabir (1437-1525 AD), one of the great exponents of Bhakti Move- 
ment also visited Puri on a pilgrimage. Legend says that Kabir was invited 
by the King of Orissa to come to Puri. It is told that as the waving tide of 
the sea flowed down incessantly towards Sri Mandira posing a great threat, 
the perplexed king was instructed in dream by Lord Jagannath to invite 
Kabir, the resident of Varanasi Kasi to visit Puri which would release him 
from the tension and anxiety from which he was suffering. After Kabir’s 
arrival at the outskirt of Puri, he was greeted well by the emperor. It was 
told that Kabir put a wooden crutch on the sea shore instructing the wav- 
ing tide to recede back and since that day onwards the sea water never 
flows beyond that very spot. Kabir selected an upland on the sea shore 
and started the singing of devotional songs. That place was known as 
Kabir-Chaura Matha which is also presently situated nearby Swargadvara. 
In this monastery a pair of wooden sandals and the wooden crutch of 
Kabir is preserved and on one of the outer walls it is written: “Kabirsaheb 
yayan par kuvati gadakara samudra hateya.?® Guru Nanak is said to have 
reached Swargadvara at Puri via Bhadrak and Cuttack in or around the 
first decade of sixteenth century AD. During his sajourn, two mathas named 
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Bauli Matha on the sea shore and Manga Matha at the central place of 
Grand Road were established. A very interesting story is described re- 
garding Santha Tulasi Dasa’s visit to Lord Jagannath. After composing his 
own treatise “Ramacharita Manasa”, Tulasi Das opened the pages of 
Valmiki’s Ramayana. To his surprise he found a line mentioned in the Valmiki’s 
Ramayana, that whosoever wants to visit Rama, could visit Lord Jagannath 
(aradhyaya Jagannatham ikshaku kula daivatam). When he came to Puri 
on his first visit, he was disheartened to find Jagannath, whose iconic 
posture did not represent Sri Rama. He saw a dream while asleep near 
Tulasi Chaura that Lord Jagannath was asking him what he found with the 
Parama Brahma? In the very next morning, out of excitement uttering the 
word “got it, got it”, he entered inside the Sri Mandira uttering Sri Rama, 
Sri Rama. It seemed to him for a while that Sri Rama, Laxmana and Sita 
were standing on the simhasana where Lord Jagannath is always seated. 
But within a few minutes, Sri Rama, Laxmana and Sita vanished and in 
their place once again appeared Lord Jagannath, Balabhadra and Subhadra. 
He started to sing a song, 


Jaya Jagannath he Jaya Jagadeva/ Siva Viranchi, Narada kare seva.3® 


The Tulasi Das roamed around the temple walls and finally came to 
Tulasi Chaura, where he saw the Nilachakra flag hoisting on the temple 
and sang elatedly; 


Hari sabaje Majja Rama sabaje maja/ 

Tulasi Mancha se Dekha Jagabandhu Dhvaja // 
Dhvaja Darsane sakal papa hare/ 

Chandra Mukha Darsan jiven prana bhare // 31 


It was the Thursday and the eleventh day of a bright fortnight on 
which day Tulasi Das saw Lord Jagannath as Sri Rama. To memorize the 
visit of Santha Tulasi Das, it is celebrated as dandachhatra niti inside the 


ee if any Thursday would coincide with eleventh day of a bright fort- 
night. 


It is the history of pilgrims and pilgrimage that continued with a 
Sacred fervour till the end of the rule of inde 


visiting Puri. Expressing his great reg 
evidence in support of the fixation of t 
pilgrim tax and also of the ruling aut 
laid down a proposition saying that it might have been intr i 

। oduced durin 
the rule of Aurangzeb. Observing the Maratha practice of collecting oi 
grim tax from the principal ghats of Atharanala and Lokanath leading to 
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the town and Jagannath from the north and south respectively. It is also 
expected that the system was introduced by the Muslim officers.3” The 
amount of pilgrim tax collected from the pilgrims to Orissa under every 
Muslim rule is not known.3® But during the administration of Taqi Khan, 
the worship of Lord Jagannath was considerably disturbed, as a result of 
which the Muslim government was deprived of revenue amounting to nine 
lakhs of rupees a year collected from pilgrim tax. It shows that the in- 
come from the pilgrim tax was usually at least not less than nine lakhs of 
rupees per annum.3° The oppressive rule of the Marathas greatly dimin- 
ished the number of pilgrims to Puri as at each pass the pilgrims had to 
pay toll.” B.C. Ray? holds the opinion that the Marathas, being Hindus 
were much interested in encouraging the worship of Hindu gods, particu- 
larly the worship of Lord Jagannath and the management of the temple. 
Further, referring to Calendar of Persian Correspondence (CPC), Vol. VII, 
No.38, he mentions that Rajaram Pandit, the Governor of Orissa issued 
one lakh of rupees in charity at the instruction of Mudoji Burusala to Motiger 
Summer and other Gosains who came to Cuttack in the rains of 1784 for 
the performance of religious ceremony at the temple of Jagannath.3? 


It is noted that the Maratha administration took a special interest 
for developing the Lord Jagannath temple for which encouragement was 
shown to the pilgrims intending to visit the temple by readily issuing pass- 
ports for this purpose and often requesting the government of other states 
to issue the same in the interest of the pilgrims.’ As a result, pilgrims 
from all parts of India particularly from Bengal, Banaras, Rajputana and 
Central Provinces came in large number to visit Jagannath.*! The pilgrims 
in large numbers visiting from different parts of India made it a common 
practice to make land grants to the temple of Jagannath. In 1773 AD, 
Raja Raj Narain, Zamindar of Kashijora in Midnapur district is found to 
have assigned 960 bighas of land in the village of Purusottamapur for 
Bhoga offering to Jagannath in the name of Govinda Das, a representative 
of Mahanta Sukdeo Das of the temple Jagannath. Similarly, the Rajas of 
Nagpur and Khurdha assigned the annual assessment of certain villages, 
which amounted to the large sum of K. 1,48,373 g. 9K8 (in kauris) to 
provide Jagannath with bhoga.“? Among the Maratha pilgrims, 
Bdrahmachari Gosain, a Maratha guru (teacher), was found to have made 
one statue of Goddess Laxmi in gold and another statue of Narayan Deva 
in silver. The statue of Goddess Laxmi was placed on the left side of Lord 
Jagannath on the throne and the other one was kept in the southern 
chamber. The temple was white washed, many presents were made to 
Jagannath.“3 Chimanji Sau made the offering of an elephant, cloths and 
jewels to Jagannath while he paid his visit to Puri.“ Whatever offerings 
were given by pilgrims to the priests and officers of the temple while they 
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were inside the temple were utilized for the maintenance of the temple. 
At the annual celebration of two particular festivals the extra expense 
incurred by the government amounted to 30-40 thousand rupees annu- 
ally.45 


Lt. Col. Campbell, the man in command to carry out expedition 
from Ganjam towards Puri and Cuttack for the conquest and occupation 
of Orissa was instructed by Wellesley, the then Governor-General of East 
India Company, on 3 August 1803 that, “On your arrival at Jagannaut, 
you will employ every possible precaution to preserve the respect due to 
the Pagoda, and to religious prejudices of the Brahmins and pilgrims. You 
will furnish the Brahmins with such guards and shall afford perfect security 
to their persons, rites and ceremonials, and to the sanctity of religious 
edifices, and you will strictly enjoin those under your command to ob- 
serve your orders on this important subject, with the utmost degree of 
accuracy and vigilance.”“¢ Furthermore, Wellesley also warned to the Gen- 
eral in the words, i.e., “You will understand that no part of the property, 
treasure or valuable articles of any kind, contained in the Pagoda of 
Jaggannaut, or in any religious edifice, or possessed by any of the priests 
and Brahmins, or persons of any description attached to the temples or 
religious institutions, is to be considered as prize to the army. All such 
property must be respected as being consecrated to religious use by the 
customs or prejudices of the Hindus. No account is to be taken of any 
such property nor is any person to be allowed to enter the Pagodas or 
sacred buildings without the express desire of Brahmins.”47 


The British occupation of Orissa did not immediately violate the tra- 
ditional system of management of the Sri Jagannath temple that was in 
continuation since the days of the Marathas. But after some days, the 
pilgrim tax was abolished believing that it was Oppressive and unpopular. 
But the British authorities realized that to gain the confidence of the priests 
of and for the maintenance of the Jagannath of the temple and for the 
protection for large number of pilgrims who frequented the temple, a mod- 
erate tax should be levied on the pilgrims. So the British government insti- 
tuted a new office under the title “Collector of the Tax on Pilgrims at 
Jagannath”. James Hunter was appointed to officiate as the Collector. On 
3" April 1806 the Governor-General in Council passed the regulation 4 of 
1806 for the collection of tax on pilgrims and for maintenance of good 
order, regularity and tranquility in the interior of the temple and in the 
town of Puri.“é The Ghata Atharanala in the north and Ghata Lokanath in 
the south were considered as two strategic locations where taxes were 
to be collected from the pilgrims. The pilgrims who paid ten rupees at 
Atharanala and six rupees at Lokanath were known as laljatris. Besides, 


812 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


there were other three categories of pilgrims who were called Nimal, 
Bhurung, and Punjtirthee.“? The tax on all other pilgrims was fixed at two 
rupees per individual.’ The government took stern measures by dismiss- 
ing the persons from service who offended the pilgrims through making 
extra demand for money other than the fees and tax specified in the 
regulation. Besides honouring the age-old traditions and customs, sadhus 
and santhas and poor pilgrims were exempted from paying taxes. There is 
also reference to persons who visited Puri for trade or for purposes other 
than pilgrimage, were also exempted from tax.5! By the Regulation IV of 
1809, the panda and pariharis of the temple were entitled to receive a fee 
from pilgrims on a fixed rate. By this Regulation, the officer in charge of 
collecting pilgrim tax was assigned to supervise the work of daroghas of 
two ghats, i.e. Atharanala and Lokanatha, and to ensure that the pilgrims 
were not “impeded, delayed or molested in any manner.” By the Regula- 
tion XI of 1810, some minor changes were introduced for collecting pil- 
grim tax which was continued for long thirty years without any substantial 
change. 


It is stated that from 1% January 1806 to 30 April 1807, total tax 
collected during this sixteen months period was amounted to 
Rs.2,05,608.°2 Andrew Stirling in one of his articles entitled “Religion, 
Antiquities, Temples and Civil Architecture”®? strongly criticized the devo- 
tional tradition of pilgrims’ fascination to court death by throwing them- 
selves in crowds under the wheels of the Car of Jagannath as fanaticism 
which was reduced to a great extent by that time. The only three such 
type of incidents that the said author had witnessed during four years 
were also evaluated as an act of accident or the method of ridding them- 
selves of the burden of life who were suffering from some excruciating 
complaints. Stirling had also given a statement of pilgrims of all classes 
who attended for the last five years of the three great festivals. Some of 
them paid pilgrim tax and others were also exempted the list of which is 
given below.”* 


Pilgrim Tax 


Year No. of Taxpayer No. of Non-Taxpayer Total 

1917-18 35,941 39,720 75,641 

1918-19 36,241 4,870 41,111 

1919-20 92,874 39,000 1,31,874 

1920-21 21,946 11,500 33,446 

1921-22 35,160 17,000 52,160 
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K.M. Patra and Bandita Devi after making a broad consultation with 
the Revenue Account'’s office at Fort William have given a statement that 
the total collection from the pilgrim tax from 1805-06 to 1826-27 was 
sicca Rs.21,42,591-1-7 pies which came to an average of about one lakh 
of rupees per annum.” A statement is also given that apart the 
total charges of the temple for the above period, the net receipts from 
the tax was Rs.10,36,456-10-2 pies which was an average of Rs.47,111- 
10 annas per annum.’ It is known from Hunter’s statement that during 
“the twenty-one years ending 1831, it yielded a balance of 139,000 Pounds 
of 6,619 Pounds per annum, after deducting 5,955 Pounds a yard from 
the gross returns for the temple expenses and charges. 37 


There is also reference to collection of pilgrim tax from other places 
that Puri in Orissa. Maharajeswari Sumitra Devi Bhanja, one of the eleven 
queens of deceased Damodar Bhanja who died without any living legal 
heir-apparent was said to have violated the last wishes of her husband to 
enthrone the adopted son Tibikrama Bhanjadeva. In the year 1800 AD, 
the queen won over the support of the Marathas and ascended the throne 
of Mayurbhanja. The queen was so self-confident and independent-minded 
that she dared refuse the demand of British authorities to pay only five 
gold mohurs as an annual tribute, rather she levied taxes on the pilgrims 
visiting Puri in spite of the protest of the British authorities.”® 


The income from the pilgrim tax was mostly used for the mainte- 
nance and welfare of the temple and pilgrims. The Jagannath Road con- 
necting north Orissa to Puri, which was finally completed in 1825 was 
constructed out of the income from the pilgrim tax. Thomas Pakenham’s, 
the then Collector of Cuttack, proposal for the construction of the rest 
houses or sarais for the comfortable journey of the pilgrims was not car- 
ried out as the lion share of the tax was spent on the construction of the 
Jagannath Road. Somehow, a Hindu noble man of Bengal contributed 
generously for the construction of sarais at Bhadrak, Akhuapada, Balasore, 
Basta and Rajghat.°’ A general reaction arose among the Baptist Mission- 
ary Society who presented their voice of protest against the collection of 
pilgrim tax which they considered as a great slur on the good name of 
Christian Government. It was ‘inhuman, impolitic and unchristian’.6® The 
Baptist Missionary Society presented petitions to the House of Commons 
and the Court of Director against British support of Hindu Idolatry.’8! In 25 
March 1831, Lord William Bentick, the Governor-General in his minute 
turned down the appeal of the petitioners by explaining that, “We deem it 
the bounded duty of a government ruling over a Hindoo and Musalman 
community and professing a respect for their religions and customs, to 
protect and aid them in the exercise of those harmless rites, which are 
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not opposed like suttee, infanticide and self-immolation to the dictates of 
humanity, and of every religious creed, that he therefore thinks that all 
those places of pilgrimage, with those who frequent them, are upon prin- 


ciple entitled to our special care, that a tax on pilgrim is just and expedi- 
ent.”62 


Charles Grant, the President of the Board of Control in Lord Greg's 
ministry (1830-34), was found to have considered the appeal of the .Chris- 
tian Missionaries and accordingly a despatch was prepared which received 
the signature of Court of Directors on 20 February 1833. The decision of 
the Court of Directors was communicated to the Government of India. 
They were: The interference the British authorities in the management of 
the economy and administration of religious shrine and on the customs, 
beliefs and habits would, henceforth be ceased; the collection of the pil- 
grim tax would be abolished; the tax should not be collected by the British 
agents; no salary would be paid to the servants of the British government 
from the resources collected through pilgrim tax, the management of the 
religious shrines would be an affair of the native people; and finally, for the 
maintenance of law and order and for the security of pilgrims or worship- 
pers, the police force should be maintained and made available .out of 
general resources of the country. On 8 August 1838, the Court of 
Directors signed another despatch to India urging upon the authorities 
“for abolishing the pilgrim tax and for discontinuing the connexions of the 
Government with the management of all funds which may be assigned for 
the support of the religous institutions in India.” Lord Auckland, the 
Governor-General took initiative on this matter. Finally on 20 April, by the 
Act X of 1840, the pilgrim tax was abolished from Allahabad, Gaya and 
Puri. The Act X of 1840 maintained that “the superintendence of the tem- 
ple Jagannath and its interior economy, the conduct and management of 
its affairs, and the control over the priests, officers, servants attached to 
the temple shall continue vested in the Rajah of Khurdah for the time 
being.”65 The Act also passed that apart from the voluntary donations 
made by the pilgrims they should be imposed other type of economic 
burden by the temple authorities. 
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Pilgrim Management at Puri 


Ramaballav Mahapatra 


The aspects of tourism are broadly categorised as three types from 
time immemorial. The motivational factors behind that are - 


(i) ‘Paryatana’ : Travels for the sake of pleasure and to acquire 
knowledge about different people. 


(ii) ‘Desatana/’ : Travels due to some other purposes, one major purpose 
is to travel different places to run trade and business. 


(ii) ‘Tirthatana’ : Travels for religious and spiritual purposes. 


The evolution of tourism has its root in journeys that have been 
undertaken since ancient times out of religious motivation to places that 
were held to be sacred. Travels for spiritual reasons have been taken from 
a long time. Visiting religious places has been one of the earliest motivating 
factors of travel. A large number of people have been making journeys 
with the desire to travel either singularly or in groups, for the purpose of 
spiritual enlightment or temporal blessings to holy places. Such journeys 
were otherwise known as pilgrimage. Within India, religion was the dominant 
motivator for travel and pilgrimage. In India there are many pilgrimage 
centres or holy places, where every year a large number of pilgrims from 
all over the country come. 


For Hindus a place of pilgrimage is a ‘Tritha’ and the journey to such 
places it is called ‘Tithatana’. The pilgrimage is also the synonym of 
Tirthatana and pilgrim as a Tirthayatri. According to Hindu tradition, Tritha 
is the place where we can have auspicious boon and blessing towards 
Salvation or Nirvana (true enlightment), Mokshya or liberation from the 
endless cycle of life and death bondage. 


Bhrarata Sarase Utkal Kamala 
Tamadhye Keshara Punya Nilachala 
(Utkalmani Pandit Gopabandhu Dash) 


If India will be treated as a pond, then Odisha will be a lotus in that 
pond and the auspicious Nilachal Dham will be the vital central part of that 
lotus. 
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It is believed that India is the land of Gods and Puri is the abode of 
Lord Bishnu on earth, the “Martya Baikuntha”. So Puri or Jagannath Dham 
is believed to be the most important Dham among the 4 major dhams of 
Hindu religion, other three being Badrika Dham, Dwarika Dham, and 
Rameswar Dham. 


Puri is known as Jagannath Puri, Purusottama Puri, Purusottama 
Kshetra, Niladri, Nilachala, Jamnika Kshetra, Shree Khetra, Sankha Kshetra 
etc. and the glory and sanctity of this Kshetra are mentioned in Puranas 
like Brahma Purana, Matsys Purana, Narada Purana, Padma Purana, Kapila 
Samhita, Parasara Samhita and the Utkal Khanda of the Skanda Purana. 
Puri is best known for its historical antiquities and religious sanctuaries. 
The whole religious sanctity of Srikshetra is based upon the presiding deity 
of Shri Jagannath Temple, Lord Jagannath. 


Pilgrimage to Puri from legends to History 


It is to be believed that through the four Yugas Satya, Tretaya, 
Dwapara and Kali, Lord Brahma, Lord Rama, Lord Krishna, Pancha Pandava 
visited Puri. Sages like Pandu, Bhrugu, Angira, Markandeya established 
four Ashramas in the four corners of Puri. Apart from it, Saints from different 
sects and beliefs came to this holy place namely, Mahavir Jain, Buddha, 
Jesus Christ, Hiuen Tsang, Adi Sankaracharya, Ramanuja, Ballavacharya, 
Nimbark, Madhavacharya, Narahari Tirtha, Chaitanya, Kabir, and Sarada 
Devi, Vivekananda, Nigamananda Paramahansa, Bijay krushna Goswami, 
Languli Baba, Paramahma Yogananda, Yukteswar Giri, Hariharananda Giri, 
Pranavananda and Mahatma Gandhi etc. All of these divine persons came 
to Puri and spent some valuable part of their life and also most of them 
established seats of their sects here. 


Communication to Puri through ages 


"A true hearted pilgrim does not fear to measure kingdoms with his 
feeble - steps” - Shakespeare. 


Till the advent of British Rule, there was no pucca road or rail 
communication to Puri. But thousands of pilgrims from different parts of 
the country used to come on pilgrimage to see the car festivals and the 
Jagannath temple at Puri. The pilgrims coming from North India used to 
take routes via - Bihar and Chhotanagpur and those coming from western 
India come via Lakshmanabati and Cuttack. Those coming from southern 
India used to come via Ganjam through coastal areas and Chilika lake via 
Ganjam road and crossing Lokanath Ghata. Many of them had to come 
by boat through Hoogly, Baleswar, Masalipatna, Similipatna, Barrua, Chilika 
lake. At that time all these routes were full of forests, rive £ 
to make the journey rough, arduous and difficult. 
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The vivid and pathetic journey of pilgrims can be well imagined from 
a paragraph written by Sir W.W. Hunter which is given below - 


"The great spiritual army marched in hundreds sometimes thousands 
of miles along burning roads, across unbridged rivers and through pestilent 
regions of jungle and swamps. Those who kept to road had spent their 
strength long before the holy city was reached. The sturdy women of 
Hindustan braved it out and sang songs till they dropped ; but the weaker 
females of Bengal limped piteously along with deep sighs and an accasional 
sob. Many a sickly girls died upon the roads; and by the time they reached 
Puri, the whole party had their feet bound up in rags, plastered with dirt 
and blood.” (Puri District Gazetteer, 1929, by L.S.S, O'Malley P - 128). 


In order to develop road communication the British authorities started, 
the construction of the Jagannath road in 1822 to 1826. After completion 
of the road during a certain period of time the number of pilgrims to Puri 
increased to more than double in mere 3 years of time. i.e., in the year 
1839, 53 thousands of pilgrims visited Puri and after 3 years in the year 
1842, 1,12,000 (One lakh twelve thousand) pilgrims came to Puri. 


Puri was connected by rail in the year 1899 and then it became 
easier for pilgrims to come to Puri. 


Role of Yatri Panda towards their Tirtha Yatris 


To the public, the Sevakas were known as Pandas, but in fact they 
were those who were connected with the pilgrims. They were referred to 
as the Yatri Panda (Pilgrim Panda) and are considered to be the Tirthaguru. 


One of the most important duties of these Pandas is to visit the 
various parts of India referred to their own province or I/aka, preaching 
the philosophy and doctrine of “Lord Jagannath” among Hindus, gather 
the pilgrims and escort them to Puri. This practice was observed since 
very old time when there was no such communication to Puri. In older 
days wealthier class pilgrims were traveling in bullock carts or Palanquins 
(palinki), others used to come to Puri on foot only from distant places. 


The Pandas make arrangement of their Yatris in different 
Dharmasalas, Mathas, Lodging houses, Guest houses or in their own homes 
or at Panda offices and arrange a darsan of Lord Jagannath for them and 
a visit to different sacred centers and Tirthas located in the town and its 
vicinity. 

The Pandas keep records of all the Yatris in details viz -— Name, Age, 
Address, Father’s / Mother’s name, children’s name, all accompanied 
persons’ name and the relation to them, Gotra, caste, profession, their 
signatures. The record book is termed as "Dastakhati Khata”. This system 
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of record keeping is running since very old time. The Pandas keep these 
record books in proper care, and at times show the old records to the 
Yatris. 


During their visit to different parts of the country the Pandas receive 
grants of land and other properties from the well - to - do devotees for 
the sevapuja of the deities. The lands granted to Lord Jagannath for this 
purpose are known as Amrata Manohi which means that the produce from 
such land is used for the purpose of offering different Bhogs. 


Types of Pilgrims 


During the British time, for the control and collection of pilgrim tax, 
toll gates (Gujar Gates) were set up at Narasinghapur, Jobra and 
Muyarbhanja. In Puri itself, toll gates were set up at Gundicha Ghar, Mangala 
Ghat, Lokanath Ghat and Atharanal/a. The tolls were collected by the Puri 
collectorate. Pilgrims could only enter Puri town after paying pilgrim tax, 
they received a special pass for entering and leaving Puri (Khalasi Chit). 
At each Gujar Ghat, police were appointed to collect the pilgrim tax. 
Depending on requirements, each Gujar Ghat had one collection Moharir, 
one Jamadar and 100 to 200 Chaparasi were appointed at each Gujar 
Ghat. 


Pilgrims from various parts of the country arrived at Puri on foot or 
by different types of vehicular mode of transportation, such as riding on 
elephants, horses, camels and by bullock carts. Others came by palanquin. 
The toll was being determined by their method of transport. 


There are many types of pilgrims depending upon their economic 


condition, sect affiliation, nativity. An account of different types of pilgrims 
is given below. 


1. Panchakosi Jatri :- These pilgrims belong to Puri town and the 
neighbouring areas covering the villages within 5 Kosas (10 kms.). 
Specifically the area covers upto Pipli in the north Konark in the east. 
Brahmagiri in the west. Of course the area which comes under Panchakosi 
may be more than 5 Kosas. The pilgrims of Panchakosi have no specified 
Pandas nor they used to pay any pilgrim tax in the past. 


2. Pancha Tirtha Jatri :~ They came only to go to panchtirtha located 
in Puri town. The places under Panchatirthas are 1) Markanda, 2) 
Swetaganga, 3) Mahodadhi, 4) Chakratirtha, 5) Indradyumna. They used 


to pay only Rs. 4/- towards the pilgrim tax and had Darsh 
panchtirthas with the help of Choukidars. roneror tne 


822 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


3. Desi Jatri :- The pilgrims coming from the area which covers the 
Baitarani river in Jajpur district were called Desi Jatri. They were also 
exempted from the pilgrim tax. 


4. Lal Jatri :- The Jatris belonging to this category were the richest of 
all categories of the pilgrims. When they were coming via Atharanalla they 
used to pay tax at the rate of Rs. 10/-per head and Rs. 6/- per head if 
they came via Lokanath ghat. They were allowed to Stay at Puri for a 
period of 30 days. The permit ticket which was issued to them were of 
red colour. They. were permitted to go to the temple holding Chamar 
(whisk) in day time and Masal (torch) at night. 


5. Nim lal Jatri :- The pilgrims used to pay tax at the rate of Rs. 5/- 
per head if they came from North via Atharanalla and Rs. 3/- if they came 
from south Via Lokanath ghat. 


6. Bhurunga Jatri :- The pilgrims used to pay tax at the rate of Rs. 2/ 
- per head if they came via Atharanalla. They were permitted to stay in 
Puri town for only 4 days. 


7. Khairati Jatri:- The pilgrims who are local people, Government 
servants, poor people, destitutes, diseased, police, sipahi, and messengers, 
belong to this category and they were exempted from payment of any 
tax. 


8. Gangajali Jatri :- The pilgrims of this category used to carry water 
from the rive Ganges and pour them on the deity Lokanath and then have 
darsan of the Lord Jagannath and there after go back home. They were 
exempted from payment of any tax. 


9. Bairagi Jatri :- The Sanyasi, diseased, destitute, and those having 
no shelter anywhere like wandering sanyasis and mad persons who came 
under this category did not have to make any payment of taxes. 


10. Dandabhanga Jatri :- The Jatri of this category covered the journey 
not by walking but by means prostrating his body on the road and then 
getting up and again prostrating. This way he covered the distance from 
the point he left for pilgrimage until he reached his destination, that is, 
Puri. 

11. Pousa Gaya Jatri and Gangasar Jatri :- After offering shraddha 
to the ancestors at Gaya, the pilgrims visit Puri on pilgrimage to have 
darshan of the Lord Jagannath. 

12. Mala Jatri :- The pilgrims belonging to different parts of the country 
and even some of them coming from abroad came on pilgrimage to Puri. 


823 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


Generally the pilgrims took help of Jatri Pandas and Jatri Gumasthas oo 
darshan of the deity and for going round Sri Kshetra to touch upon tne 
sacred places and sacred objects. For the services rendered by the Pandas 
and their assistance, they make some payment to them according to 
their means. But these categories of pilgrims didn’t take any help from the 
Pandas nor did they pay anything to them. Therefore the Pandas have 
given them the name as Malajatri or dead pilgrims. 


Like the above mentioned divisions of the pilgrims there were also 
divisions according to their nativity. There divisions are — 


1. Jaleswar Jatri : Those Jatris coming from the northern localities of 
the Mahanadi river were designated as such. 


2 Southern Mahajatri : The pilgrims coming from Singhbhum, Gujarat, 
Agartala, Gaurakumuti, Kendujhar, Bouda, Bundel Khand were called 
southern mahajatri. 


3. Western Jatri : The Jatris coming under this category belonged to 
Marahatta, Nagpur, Garhmandala, Chhatisgarh, Sambalpur, Ranpur, 
Kamatelenga, Shri Baishnaba, Kalahandi, Bastar, Raipur, Jaypur, Raygada, 
Gunpur, Paratikali, Tarala, Badakhemundi, Jarada, Manjusa, Mahuri, Sorada, 
Seragarh, Ghumsar. 


For collection of taxes and for regulation of tax collection, centres 
were established at Narsinghpur, Jobra, Gundichaghar, Mangalaghat, 
Lokanath ghat, Atharanala, and Puri sadar office. Besides these centres, 
Khunta of Mayurbhanj was also a place where a collection centre was 
established and permit cards were issued to the Jatris for entry into Puri 
town. Also exit cards were issued while leaving Puri town. This permit card 
issued for their return journey was called Khalasi /etter. 


Pilgrim tax was abolished in the year 1840 following protest by the 
Christian church in England against the British Administration and 
management of a Hindu Temple at Puri. The abolition of the pilgrim tax did 
not induce more pilgrims to visit Puri. In the year 1865 (the year before 
the Orissa femine) the total number of pilgrims who arrived at Puri as well 
as the local residents totaled to 40,000. 


| Puri was connected by rail in the year 1899 and it then became 
easier for pilgrims to come to Puri. A new breed of people took to the 
profession of preaching the glory of the Lord, in order to attract pilgrims 


to Puri. They were called Panda Gumastas and could be divided into five 
groups. 


i) Sadar Gumasta - Those who maintain the records of pilgrims in 
the Panda’s home. 
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1D) Batua Gumasta —- Those who visit the residence / villages of pilgrims 
in order to collect balance funds or secure payment for a pilgrims to 
Puri. 


ii) Ghatua Gumasta —~ Those who were collecting pilgrims at Gujara 
Ghat 


iv) Dhulia Gumasta —- Those who made it a profession of escorting 
pilgrims to Puri. 


Vv) Sadhua Gumasta —- The Brahmins of an area that accompanied 
pilgrims for Dashan. 


John Beam’s autobiography also gave a clear picture of system of 
Panda Gumasta that was prevailing at that time. The book describes that 
“there was a very special category of people in Puri known as Panda 
Gumasta. These people travel from place to place in India and convince 
people that they should make a pilgrimage to Puri. Although, Hindus are 
usually disinterested in making a pilgrims in those days, they used to come 
Puri, due to the noble efforts of those Brahmins.” 


Due to the noble efforts by those Pandas, huge donations were 
received in the form of money / gold coins/ jewelleries / precious stones 
and immovable properties like land and building to the Lord of Universe - 
“Sri Jagannath Mahaprabhu” from different kings, zamindars and moneyed 
man, who were very affluent pilgrims in those period. 


In the year 1920, all prior enactment were replaced and the Bihar 
and Orissa places of pilgrimage Act, 1920 was introduced, in which provision 
was made for the constitution of a committee to administer the lodging 
house fund in favour of medical relief and sanitary improvements in the 
area. The Act was further amended in the year of 1991 and known as the 
Bihar / Orissa places of pilgrimage (Orissa Amendment Act - 1991), it 
made provisions for better convenience of pilgrims under pilgrim 
management, with a view to cover Puri and Gaya in Bihar. 


During the period 1995 to 1996, the number of tourist / pilgrims 
reached 8 lakh 9 thousand, which was more than three times of 2.5 lakh 
figure for the period 1982 - 1988. 

Pilgrims Management in Present Context 


For better pilgrim management, first we need to understand the 
mind of pilgrims, their behavioral aspects, the solution of their problems 
and what improvement can be done to achieve the desired goal. 
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To achieve the desired goal, we need the collective efforts at 3 


levels namely. 


(i) 
(ii) 
(iii) 
The 


Individual level 
Group level 
Organisation or Administrative level. 


requirements for a Tirtha Yatri are discussed below on the 


following points; 


Ls 
2. 
34 


1) 


Easy Accessibility (Efficient public transportation) 

Good Accommodation Facilities 

Up-to-date Information Facilities 

(i) Information about Puri and its Accessibility 

(ii) Information about Accommodations 

(iii) Information about Niti of Lord Jagannath 

Darshan of Lord Jagannath 

Mahaprasad (Quality, Quantity, Time) 

Daily Spiritual and Devotional activities. 

Destination Development of Puri 

Organised Shopping Facilites 

Sanitation, Health and Other Tourist Amenities 

Proper Rehabilitation Facilities 

Security, Law andorder and Traffic Management 

Proper Management of fairs and festivals 

Proper Marketing and Publicity 

Role of other related service providers 

Research, Training, Educating and Awareness Building 
The above points are discussed elaborately here under; 
Easy Accessibility (Efficient public transportation) : 


For the easy and smooth arrivals of pilgrims to Puri the road, rail, 


air transportation system should be improved. 
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(i) Road - The National Highway Authority of India should take 
necessary steps for the four laning of 203 N.H connecting BBSR, Puri , 
NH-203-A from Puri to Pipili enrouting Konark NH 203-B from Puri to 
Satapada and this road need to be extended up to Berhampur. The public 
bus transportation system should be time bound, systematic and 
comfortable to suite all categories of people to travel. 


| Groups Involved - Bus / Taxi owners and employees, National 
Highway Authority of India, Road Transport Dept. of State. 


| ii) Rail - Double laning of railway line of Puri - Khurda Road Jn is 
highly needed for better and timely arrival of pilgrims / tourists Rail service 
and facilities should be improved. 


Groups Involved - Railway Dept. Tourism Dept of state and Centre. 


iii) Air - A small air strip should be developed in Puri town. for 
landing of chartered flights and Helicopter. 


Groups Involved- Tourism and Aviation Dept. of Centre and private 
aviation Industry. 


2: Good Accommodation Facilities 


Good accommodation is a vital part for the comfortable stay of 
pilgrims and tourists. They stay at different Dharmasalas, Mathas, Guest 
houses, Panda's (Tirtha Guru / Yatri Panda’s own houses or guest houses), 
lodging, Holiday Homes and Hotels. The Tourist Dept. of Orissa has made 
division of the accommodation industries of Puri in three broad categories 
(i) High spending group hotels (ii) Middle spending group hotels and (iii) 
Low spending group or budget categories of Hotels. And for instance the 
highest numbers of accommodation units are available in Puri in comparison 
to other big cities even capital city of Orissa. These accommodations should 
be provided to all categories of tourists depending on their spending 
capacities and preferences. More emphasis should be given to the low to 
moderate spending group of Tirtha Yatri. Basically Puri is a seasonal pilgrim 
destination. Now-a-days in the lean seasons the total number of rooms 
at Puri is quite sufficient to accommodate pilgrims. But in the peak - seasons 
like Rathayatra, Dushera, X’-mas and during other fairs and festival times, 
the rooms availability of rooms are becoming a serious issue. The services 
and facilities of the Lodgings, Dharmasalas and Hotels are necessarily 
needed to be improved up to a certain standard to the satisfaction level of 
different types of pilgrims. 


Paying guest system is needed to be facilitated. Choultries 
(Dormitories) should be arranged by the temple administration freely but 
with adequate facilities. 
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Groups Involved - Private Lodging, Hotels, Holiday Home owners, 
Sevayat/ Pandas, House - owners of Puri town for paying guest facility, 
Temple administration, Local administration, Lodging House Fund, Police 
Dept and Tourist Police etc. 


3. Up to date Information Facilites 


Information kiosks are badly needed for giving up to date information 
through printed materials like brochures, booklets, leaflets and display 
boards at different important points of arrival of pilgrims/ tourists, Viz. - 
Bus stand, Railway station, Parking place, Market place, Shopping Malls, 
Sea-Beach regarding accessibility Transport system, Package Tour etc. 
availability of accommodation and Niti of Sri Jeews. 


1) Information About Accessibility - Mode of transportation inside 
the town and outside to the nearby places of Puri, package tours, public 
transportation, their fare structure, scheduled time of journey , maps of 
Puri town and other related information should be provided to the pilgrims 
as well as general town dwellers. 


Groups Involved - Private / Public Transportation Industry , 
Transportation Dept., Tourism and Culture Dept, Tourist office, Tourist police, 


police Dept. Municipality, National Informatics Centre (NIC) Dept. 
Information and Broadcasting, etc. 


ii) Information About Accommodation - Information regarding 
present status of accommodation availability and the room tariff of it in a 
display board at different important places should be given. 


Groups Involved - Private and Public Hospitality industry and Local 
administration, Temple Administration , Tourist office and Tourism Dept. , 


Tourist police, National Informatics Centre(NIC), Dept of information and 
Broadcasting. 


iii) Information Regarding Niti and daily Sevapuja of the Lord- 


Information Regarding Niti and daily Sevapuja of the Lord should 
be provided in a display board at different important locations. 


Groups Involved - Temple Administration, Tour 
Dept of Information and Broadcasting, 


4. Darshan of Lord Jagannath 


ism and Culture Dept. 
NIC, District administration etc. 


From all parts of the globe, pilgrims come to Puri dham mainly for 
safe and hassle free Darshan of Shri Jagannath. 


828 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


The whole system of Darshan depends on timely management of 


Niti and Seva puja of the deities. The timings of the Nitis should be strictly 
maintained. 


Different Sevayat forums namely, Sri Jagannath Sevayat Samelani, 
Srimandir Yatri Paricharya Sangha, Shree Jagannath Sanskrutika surakshya 
parisad and Sri Jagannath snskrutika Jagarana parisad etc. should come 
to a common platform for better co-ordination among sevayats and 
Nijogas for better management of Niti, darshan and Prasad. Also Darshan 
should be facilitated to the physically challenged persons with proper wheel 
chair and ramps. 


Groups Involved : Sevayats, different Sevayat Nijogas, different sevayat 
forums, Temple administration, and managing Committee, District 
administration, Jagannath Temple Police(J.T.P), Jagannath Temple Securities 
(J.T.S) etc. 


5. Shree Mahaprasad 


The Prasad of Lord Jagannath is famous for its unique taste and 
divine fragrance. This the only place where 56 types of delicious food 
items ranging from various types of Anna Prasad, Dal, Curries and pithas, 
Laddus and other items are offered to the Lord Jagannath. 


The following points are to be strictly maintained ; 


i. Quality of Prasad should be improved. A uniform quality and quantity 
of Mahaprasad should be available at a reasonable price in Ananda Bazar. 


il. The other facilities like water supply, sitting arrangement, cleanliness 
and hygienic service of Mahaprasad etc. should be strictly maintained to 
make the place sacred and auspicious. 


iii. The individual Prasad venders / shopkeepers, the Suar Mahasuar 
Nijoga and the temple administration and managing committee should 
work, together to set a team to control the quality, quantity and pricing of 
Mahaprasad and up keeping Healthy and hygienic atmosphere in Ananda 
Bazar and Rosa Sala. 


Groups Involved : Sevayats, different Sevayat Nijogas, different sevayat 
forums, Temple administration, and managing Committee, District 
administration, Jagannath Temple Police(J.T.P), Jagannath Temple Securities 
(J.T.S), Police administration. 


6. Daily Devotional and Spiritual activities 


A Heritage Cultural Complex should be developed in the out side 
campus of ‘Shree Jagannath Ballav Math’ or at a distinct location, with 
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facilities of amphitheatre for Traditional Religious Cultural activities like Odisi 
Dance, Odisi songs, Sahi Yatra, Mythological Drama and dance Drama, 
Ramalila , Rasa lila, Krushna Lila, Pala, daskathia, Gotipua, Khajani Bhanjan, 
Jogi Gita, Bhajan kritan. 


Other facilities like Yanjnya Sala, Yoga sala, Veda sala, pendal for 
spiritual discourses / prabachan, sound and light show (Son-et-lumiers) 
based on spiritual story will have to be developed. Auditorium with all 
modern facilities like projectors, light and sound facilities should be there. 
Solo instrument playing programmes may be organized like Pakhauja, 
Mrudanga, Tabala, Santoor, Flute, Sitar, Jala-Taranga, Veena, Dhuduki, 
Naga-baja, Telingi-baja, kendera etc. 


Museum:- A museum based on Sri Jagannath culture and tradition 
showcasing the daily and occasional rituals should be set-up in a distinct 
place for general pilgrims / tourists and specifically for those who are not 
permitted to enter into the holy shrine. In that museum, the articles used 
in puja and in other rituals and Nitis, may be displayed such as, sankha, 
piddha, ghanti, darpani, deepali, jnari, gadu, bata, prava, chhatri and palinki 
etc. for the knowledge and information of the pilgrims / tourists / 
researchers and for general public too. 


Library:- The library at Jagannath Ballav Math should be developed into a 
big and modern library which could attract researchers, devotees, pilgrims, 
tourist and general public. The library should basically deal with books and 


manuscripts on Jagannath Tatwa, Odishi Culture, Veda, Vedanta, Smruti 
and ancient Indian philosophy. 


Meditation Hall:- Meditation halls may be developed at Koili Baikuntha 
and Nilachala Upabana inside the Sri Mandir and at various ashrams like 
Girnaribanta’s Adwaita Brahma Ashram, Tota gopinath etc. 


Daily religious discourses, Bhajans and Kirtan should be performed 
for developing spiritual atmosphere at Mathas and Ashramas. 


The Jagas and Akhadas of Puri are socio-religious organizations. 
These were established at various point of time to protect Sri Mandira and 
as well as the inhabitants of Jagannath Dham and Tritha Yatris and to safe 
guard the traditional, cultural heritage of Jagannath Dham, and organize 
programs like Sahi Yatra, Ramalila, Krushna Lila, Odisi Sangita and Odisi 


dance. To show casing of sahi Yatra at the cultural complex will j 
role for these Jaga and Akhedas. oe 


Groups involved: Temple administration, District administration, police 
administration, state Tourism and cultural department, Puri Municipality 


Town planning authority, Mathas, Jaga and akhedas, S: 
people as a whole. , Sévayats and local 
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7. Destination Development at Puri 


Apart from the Srimandir, other religious importance places like small 
temples, Pancha Tirthas, Ashrams, Mathas, Birth and Sadhana pithas of 
various saints and seers in and around Puri, should be developed from the 
pilgrimage point of view. The important places connected with Jagannath 
culture and Lila Kshetra of Lord Jagannath should be developed to a tourist 
circuit by providing good road connectivity and other basic infrastructure, 
proper information to fhe tourists and to organize proper vehicular 
arrangements in the form of package tour. 


Groups involved : Temple administration, District administration, police 
administration, state Tourism and cultural department, Puri Municipality 
Town planning authority, Mathas, service providers like tour operators travel 
agencies and guides, Sevayats and local people as a whole. 


8. Shopping Facilities 


The pilgrims coming to Puri want to take some Souvenirs with them 
while returning to their homes. The pilgrims to Puri mainly take dried 
Mahaprasad namely- Khaja, Jagannath Ballav etc. as a blessing of God 
with them. Besides this Puri is famous for its handicrafts and artifacts, like 
stone sculptures, appliqué work, patta chitra, sea-shell works, and 
laminated photos of various Bheshas of Lord Jagannath, paper Mache, 
filigree works, Odisi Sarees and other items. 


The handicrafts and artifacts are mainly sold at Bada danda and 
seashore in a very scattered and chaotic manner. These shops and venders 
need to be well organized and rehabilitated in some particular distinct 
vending zone at sea beach and Badadanda, so that it could not create any 
problem in the convenience of tourists as well as of general public. 


Groups Involved: Town planning Body, Puri Municipality, Temple 
Administration, District Administration, Police Administration, Bazar 
Committee and general public of Puri Town. 


9. Sanitation, Health and Other Tourist Amenitie 


Proper sanitation arrangements like free lavatories / toilets are to 
be made for pilgrims, tourist and general public too at different places like 
four corners/side of the temple, near to market place/malls, parking place, 
Bus stops , Railway station and along the sea beach in each 500 meters 
distance. 


Pure drinking water (Aquagaurd treated) should be available at every 
500 meter’s distance on the Grand Road and Sea beach near to Lavatories 
/toilets and all necessary locations. 
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Cleanliness of roads and public places like Puri Sea Beach, market 
place and other important places should be maintained properly. The 
sanctity of Badadanda should be preserved. There the scattered splitting, 
throwing garbage must not be allowed. 


The health facilities like hospital, dispensaries, other health related 
services should be available at Puri. Health services like Intensive Care 
Unit (ICU), Intensive Coronary Care Units (ICCU), Ventilator, X-ray, CT 
Scan, MRI, Dialysis Units, reliable franchise of International standard 
pathology/Investigation units, sufficient numbers of cabins, cottages, rooms 
providing health services Neonatal care units etc. are to be facilitated of 
Govt. hospitals and in private hospital in nursing homes too. 


Ayurvedic and Homopathic hospitals arte yet to be developed various 
other alternative medicals facilities are yet to be provided, for example 
Yogic Health -Spas for rejuvenation of body, mind and spirit of the pilgrims, 
tourist and for general public too. Stress management pogrammees should 
be facilitated for all people . 


Other tourist amenities and man-made attractions like gardens, 
aqua-parks, boating exhibitions, sand art exhibition, aquarium, Son-et- 
/umier show, based on our traditional and spiritual story etc. may be 
developed to attract more number of pilgrim/tourist to Puri. Town planning 
agencies, Puri Municipality should give proper attention for the development 
of roads, public and private building with an antique look and appearance. 


Groups Involved: PHD Department, Town planning agency Puri 
Municipality, Health Dept., District Head Quarter Hospital, Private Nursing 
Homes and Hospitals, Ayurvedic and Homeopathic Hospitals and 
Dispensaries private doctors, physiotherapists, Yoga Instructors, Yoga 
Centers, Health Spas, N.G.Os, Mathas, and Ashrams, Temple 
administration, District administration, Police Administration, Tourist Police, 
Donors and general publics of Puri Town etc. 


10. Proper Rehabilitation Facilites 


A holistic rehabilitation System should be facilitated for small shop- 
keepers, vendors beggars, Leprosy patients, physically challenged persons, 
mentally retarded persons, stray dogs, cows and bulls on the streets of 


Puri town in a proper way for its Sustainability by understanding the root 
cause of any problem. 


] Employment Generating Schemes, training facilities and 
infrastructures should be provided to the rehabilitated and destitute persons 
with the help of D.I1.C. to generate different Handicrafts, artifacts etc. 
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Groups Involved : City planning agencies, District administration police 
administration, Temple administration Puri Municipality, Mathas and 


Ashrams, Voluntary Associations, NGOs, Donors, retired persons for giving 
their services etc. 


11. Security, Law and Order and Traffic Management 


Now-a-days a huge number of pilgrims come to Puri on ordinary 
days apart from fairs and festivals. More tourists are coming in the 
weekends of Saturdays and Sundays. The main roads are being crowded 
in every normal days with vehicles and pilgrims coming from throughout 
orissa and India. So, the grand road should be free from any type of 
unauthorised shops, vegetable markets, vedors, obstructions, 
constructions, etc. to the length and breadth from Singhadwar to Gundicha 
Mandir, the circumference of the Sri Mandair and from other important 
roads/ streets. Major roads should be widened and improved for the free 
flow and easy management of Traffic. 


Proper security arrangements including deploying security personnel, 
special protection force with all ultra modern instruments like, Scanners, 
Mobile Jammers, CCTV, alarm system, Wally-takies, Ham phones etc. for 
police men should be provided to the temples. Security checking and 
police patrolling of railway station Bus Stops, entry points at Atharanala, 
Matiapoda Chhaka, Jatia Baba Ashrama Square, Mangalaghata, Talabania, 
Sea Beach and near to temple and Grand Road should be done at regular 
interval of time. Some watch towers are need to be set up. 


Groups Involved: Police Dept., Town and Lions gate P.S, Sevayats, NGOs 
and General public and retired police Army personnel, R.T.O office. 


12. Proper Management of Fairs and Festivals and Traditional 
cultural Heritage of Puri 


There is a saying in Oriya, ‘Baramase Tera Yatra’, which means 
‘the festive activities are observed all around the year’. In Puri, major fairs 
and festivals are observed in Puri are namely (Chandan Yatra, Snana Yatra, 
car festival, Suna Vesha, Jhulana Yatra, Janmastami, Krushna lila, Durga 
Puja, Kartika Brata, Diwali and panchuka brata in specific, Jama Dwitiya, 
Dhanu Sankranti, Makar Sankranti, Shiva Yatra, Genesh Puja, Saraswati 
Puja, Pusyabhiseka, Sunia, Sahi yatra etc. 


All these fairs and festivals should be organized in a better manner 
to promote traditional cultural heritage like , Chandan Mauja , Sahi Yatra 
including the major elements like Naga, Meddha, Ravana, Parasuram, Naka- 
Kana, Buddha-Budhi Nacha, Sathera, Odissi Dance and songs , Goti Pua 
Dance, and martial arts like Khanda-Khela, Badi, banati, Chakra banati, 
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Nijjham, Mudgara, Banka Chhuri etc. and traditional sports and games 
like Kusti and Kabadi Chakradanda, Pasha and Ganjapa etc. to attract 
tourists. 


Groups involved : Sri Mandir Mathas Jaga, Akhada, tourism and cultural 
Dept, various cultural organization of Puri, zonal and central Cultural 
Organization. Dist Administration , police Administration, Municipality etc. 


13. Proper marketing and Publicity 


Necessary steps should be taken to attract pilgrims from all parts of 
the globe. Till now, pilgrims from all parts of India are motivated to come 
to Puri by the traditional Panda Gumastas/ Kaulika Pandas. The temple 
administration should take major actions to motivate pilgrims by means 
of electronics, print and web media, to campaign about the uniqueness of 
Jagannath culture in specific pilgrim pockets within India and abroad. 


A dedicated publication unit with own printing facilities should be 
setup considering the financial feasibility. 


Necessary steps should be taken to raise donations, funds for 
different purposes and for different philanthropic schemes. A new step 
may be taken to raise donation like ‘Tulabharan’ (Items equal to the 
weight of the donors) in forms of money or kinds. 


Groups Involved : Temple Administration Tourism and cultural Dept. NIC, 
NGOs etc. 


14. Role of other related service providers 


(i) Food Bazar - A special zone dedicated to food bazaar should be 
developed. The food bazaar should promote sattwik food especially typical 
orissan foods,like, Chakuli, Manda, Arisa, kakara, Pitha, Rice, Water rice, 
Alu bharata, saga, tarakari, bhaja, khata, kanji, santula, dahivara etc. with 
Orissa style of serving these food items like sitting arrangement on the 
floor and Piddha / asana, Ddhala and Glass. The ambiance should be a 
typical Orissa style of village atmosphere. 


South Indian Hotels should be added to that, where Idli, Dosa, 
Utapam, Upama, Pongal, Curd-rice, Sambar Vada will be available. 


(ii) Tour Operators and Travel Agencies: 


The T.O and T.A should organize different package tours to regular 
routs and occasional tours or tailor made-tours, to operates service to 
the Golden triangle, Satpada, Sea-Mouth, near by tourist / pilgrims 
importance places inside and outside of the city. 
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| Apart from these, other service providers have also equal 
Importance. Those are as under- 


(iii) Banks and Money changers 

(iv) Enrolled or Approved Guides and Interpreters. 

(v) Auto and Rickshaw Pullars. 

(vi) Photographers at Sea Beach. 

(vii) Life guards (Nalias) in the Sea Beach. 

(viii) Tent house owners. 

(ix) N.G.O.s / Voluntary organizations. 

(x) Shop-keepers, Artists, Handicraft manufactures etc. 
(xi) Schools and Colleges etc. 


Groups Involved: Food Industry Hotels and Restaurants, Tour operators 
and Travel! Agencies, Banks and Money Changers, Auto and Rickshaw 
pullers, Photographers, Tent House owners, Guides and Interpreters, 
Handicraft Industry, N.G.O.s etc. 


15. Research, Training, Educating and awareness buildings among 
service providers 


A fully dedicated team / wings is to be set-up for training, educating 
and awareness building among different service providers, who directly or 
indirectly deal with pilgrims / tourists. Those service providers are namely 
as under, Palia Sevayats, Suar Mahasuars, Koulika pandas, Sevayat Guides, 
Yatri-Gumstas, Yatri Paricharyakaris, Hotel managers and owners Bazar 
committee members, photographers. Auto/ Rickshaw pullers, Temple 
administration employees, District/ police administration officials and 
employees, Municipality and city planning agency officials and employees 
voluntary organization members, Life Guard (No/ias), Food and Handicraft / 
Artifact venders, Tour operators and Travel agencies, Booking agents, 
owners of [life assets (Horse, camel owners) etc. 


The act of training, educating and awareness building will lead to- 
make all the service providers more professional, well tuned, hospitable 
polite and sober. 


Works to be done at Organisational / Administration Level : 


i) To make our city clean, strong will-power is needed; in the higher 
level of administration in the Municipality. 
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ii) Inter-departmental co-operation and co-ordination is needed at 
Govt. level and Temple administration level. 


iii) The inertia of corruption has to be stopped completely in 
organizational level. The mental attitude for corruption is bound to 
be evacuated and to do to their duty properly with great zeal and 
enthusiasm. By this everybody will have a great deal of mental 
satisfaction and spiritual gain. 


iv) The temple administration has to make itself a well organized big 
establishment and also to extend help for the philanthropic activities. 
For that a strong will power is needed. 


Vv) New departments / wings of temple administration has to be made, 
for its own publication, managements of good roads at least in 
front of Singhadwar and the circumference of the temple, to provide 
pilgrim amenities like choultry, resting place for day - visitors, well 
maintained toilets, cloak room, free-shoe stand, Kalyan-kata (place 
of Mundan) Deepa-Dana etc. 


vi) To extend help for other philanthropic activities. 


vii) Work to be done for proper rehabilitation of small shops near 
Singhadwar and of beggars too. 


viii) To explore new avenues of self-employment generating activities 
or to set-up few Small Scale Industries (SSI). 


ix) To set up holistic education system for the benefit of Sevayats, 
dedicated to them. 


Conclusion : 


As Puri is best known for its religious identity, and Mahodadhi is an 
added gift of God to us, we should develop this destination in a beautiful 
and organized manner to such a height, that the popularity of Puri will go 
to the sky-limit. We are bound to do excel in our work, so that every 
devotee will want to come here to this holy land again-and-again. For 
which a collective effort is highly required from individual, group and 
organistional side, for its planning and the implementing aspects. The steps 
discussed in this article will no doubt improve the socio-economical life 
style of local people through the multiplier effects of economy. Let uS 
cultivate the powerful saying of Swami Vivekananda, “AWAKE and ARISE” 


“Jagannath Swami Nayan Patha Gami Bhava tume”. 
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A Training on Wheel 


Rabindranath Pratihari 


As per the holy Skanda Puran the pilgrimage situating the north of 
the saline sea offers the consolidated achievement of all other pilgrimage 
taken together and the populace inhabiting this holy land are intelligent 
and virtuous by their earlier life to have been born here. Ancient belief runs 
that those who are less lucky in terms of their accumulating devotion to 
Lord they never take birth in this holy land. This Purusottam Kshetra is a 
secretive rendezvous and it is assumed that Sri Prusottam has been in- 
carnated here aloof from all. 


The divine Lord had addressed (Skanda Puran 1/35-36) all the other 
subsidiary Gods :- 


“Ppruthibyam Gopitam Sthanam Taba Chapi Sudurlavam” 


As this venue was meant to be secretive, the epic of Shrimad 
Bhagabata while describing other “tirths” elsewhere has been silent over 
Shri Purusottam Dham. All the Gods of Hindu pantheon were servicing the 
Shri Purusottam. The mythical king Indradyumna had been blessed with 
mind’s eye to witness Him only and even the left over “Bhog” offering 
brings eternal salvation to mankind. 


“Bilokya Charmangbhyam te Pramananda Rupinam. 
Jibanmuktwa Bhabishyanti Bhuktwamennam Sudurlabham” 
(Mahapurusa Bidya) 
| Of late Shri Jagannatha Temple Administration has procreated an 
environment among the “Sevaks” (the servitors) of Shri Jagannatha 


Mohaprabhu, the remembrance of such a hoary past of this Dhama called 
Puri and their own glory being born, unto this land. 


The Genesis 

It all started in the year 2002, whence Temple Administration took 
a course of imparting training on various aspects of management con- 
cerning the sevayats, the paricharyakari (Sevayats engaged in hospital- 


ity) and all ranks of salaried employees of this great institution. Finding a 
curriculum and to impart training to a host of persons comprising het- 
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erogeneous groups of individuals by the Puri Temple Administration was 
difficult but Unique and unprecedented amongst the entire Indian pilgrim- 
ages, shrines, temple boards & management authotity taken together; 
and has been highly acclaimed by the Government of Odisha. In the initial 
days of organizing such training many hitherto undiscussed characteristics 
of our own cultural heritage that evolved around Srikshetra, the deities- 
triad and the big temple; increasingly came to lime-light. The resultant 
inquisition brought about some romantic findings and it was felt impera- 
tive and the Temple Administration resolved to explore possibilities of find- 
ing out the far-reaching effects of glory of Shri Jagannatha. It was obvi- 
ous to receive the first hand information to develop a comparative view 
among other shrines of India having pilgrim importance and Shri Jagannatha 
Temple of Puri. The study was to cover the respective areas and aspects 
such as:- aesthetics, philosophy, culture, economy and modern day de- 
velopmental administration behind these institutions. 


The training programme in its extended form gave rise to conduct 
an “Exposure Tour” in which the training was not to be bounded to any 
class room — that included also Rly.compartment — indeed Gajapati has 
remarked “A Training on Wheel”. 


The tour to achieve its member all the above objective was named 
“Anubhav Yatra” which is unique of its kind in the national context of entire 
India. The advisory body namely “Prasikhyan Upadeshta Mandali” after 
several rounds of consultation prepared and chalked out the itinerary, the 
entourage and other details through meticulous planning. 


The Exposure Tour 


His Excellency Sri Rameshwar Prasad Thakur, the then Governor of 
Odisha while inaugurating a Training Camp of “Koulik Yatripanda” - (He- 
reditary Yatripanda) on 25-7-05 emphasized the need of such an expo- 
sure tour which the temple management accepted and resolved to adopt. 


The prime exposure tour was conducted taking members from the 
administrative faculty of the Temple under the leadership of Sri Suresh Ch. 
Mohapatra, [.A.S the then Chief Administrator. The other members of the 
entourage included Superintendent of Police. Puri/Add. District Magistrate, 
Puri/research scholars/the members of the Prasikhyan Upadeshta Mandali/ 
officers of the Temple Administration: and a nine-member team from out 
of principal sevayat organizations. The journey was a short stint between 
15 & 18 August 2005 to Baba Baidyanath Dham (Jharkhand). 


The members obtained first hand information on the deity, rituals, 
disposition of sevayats, income and resources, accommodation of pil- 
grims and system of darshan and about the “Pandas” etc. During this 
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period it coincided with the famous “Srabani Mela” at Vaidyanath Dham 
when the visiting crowd of pilgrims were aS strong as thirty to thirtyfive 
thousand a day. However, it was understood to be 10-15 thousand on 
any normal day. Income of Rs.73 lakhs was recorded as against expenses 
of Rs.60 lakhs per annum. 


H.E. the Governor was so very particular and encouraging for the 
journey that he facilitated by sending messages to the administrative head 
of the Baba Baidyanath Dham from Odisha Raj Bhawan sources. He also 
meticulously followed the program in calling up a review meeting post- 
journey at Raj Bhawan, Puri. The review assessment has laid to the ef- 
forts in building to-day’s new Annexe building of Sadar Karyalaya of Tem- 
ple Office, inaugurated by Gajapati on 13 June-2008. 


2” Exposure Tour to TTD (Thirumala Tirupati Devasthanam) 


Pursuant to the advice of H.E. the Governor, a second exposure 
tour was commenced from 10.9.2005 to T.T.Ds. The party constituted 
under the leadership of Sri S.C. Mohapatra, the Chief Administrator runs 
as Sri A.K.Das, collector, Puri/Administrator of Shri Jagannatha Tempe and 
a 12 member team of senior sevayats. 


The members of the team on arrival had a deep and analytical dis- 
cussion with the members of the administrative body of TTDs. 


The three prevalent kinds of darshan system of TTD was somehow 
uniquely observed where they are classified as ;- 


a) Darshan for public without any fee. 
b) Darshan for public paying fee 
Cc) Darshan for V.1.Ps. 


| However, the physically challenged who cannot move or requires 
assistance in mobility can have Darshan avoiding the above queue sys- 
tem, from “Mahadwaram Gate” as a special arrangement. 


Regarding darshan, it was compared with the Puri System and was 
felt that our “Sahana Mela” system of free public darshan is much better 
in quality wherein the pilgrims have an emotional darshan. But in the queue 
system of TTD it might not be possible to see the deity within a split- 
second for the pushing flow of the queue. 


Accommodation facilities at amenities complexes are available both 
free and with user's fee. Every day at least 40 thousand people receive 
free “Anna Prasadam” which has been funded by the interest accrued from 
an endowed sum Rs. 105/- crores. The Laddu Prasadam which is prepared 
with all modern equipment, scientific check of hygiene and sold in abun- 
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dance of quintals is also a source of revenue. The principal revenue from 
Hundi per day counted upto Rs. 75.0 lakhs. Annual auction of Rs. 33.0 crores 
has been recorded on account of sale of human hair which the tonsured 
pilgrims shed on religious faith and belief. Other trust properties also bring 


in substantial revenue and these contributions spent in to funding of the 
developmental projects. 


However, the whopping amount of donation received at TTD may 


be related to an epic legend to which the disciples of Thirupati Balaji very 
much subscribe. 


The legend runs as per the “Baibaswata Puran” epic wherein it has 
been described that once Lord Bishnu, being fallen from grace of goddess 
Lakshmi was under heavy debt from Kubera, to defray the cost of marry- 
ing the princess Padmabati the daughter of Akash Ganga. Pilgrims as a 
mark of respect for the Lord Bishnu’s refund of loan amount pays their 
respective share. The dogma of the people to gain in future if one repays 
the debt of Bishnu, has got a positive effect on such massive collection of 
donation. Apart from the belief, donors are also donating per annum a 
portion of their annual produce from their land. However, the good man- 
agement and suitable expenses on different developmental projects have 
also prompted the generous donors, as understood. 


In a comparative study it was sadly observed that despite a vast 
array of landed property as endowment, Shri Jagannatha Temple Adminis- 
tration receives very less revenue. Repeated discussion, in Odisha Assem- 
bly and depicting Shri Jagannatha Mohaprabhu as begging despite all riches 
and constitution of an Assembly House Committee to probe into the mat- 
ter have not yet yielded any fruitfull results. This can be construed as a 
difference in lateral thinking ! 


On the return journey from TTD it was discussed on several aspects 
for bringing in development to pilgrim accommodation at Puri in line with 
TTD'’s Pilgrims Amenities Complex, Padmavati Guest House, Bhudevi Pil- 
grim Amenities Complex; Pilgrim Amenities Centre etc. at Tirumalla and 
other cost free accommodations. Immediate development of modern ac- 
commodation facilities were provided by the Puri Temple Administration at :- 


1. Nilachal Bhakta Niwas 
2: Yatri Niwas (by Peerless Group Company). 
List of other developmental work includes :- 


a. Renovation of sacred Rosaghara. 
b. Reconstruction of Ananda Bazar 
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Transparency in Hundi collection. 

Augmentation of security and safety measures. 
High mast bright lighting around Temple & Puri city. 
Beautification of the Temple Precinct. 


Hot-water disinfection of Roshaghar, Bhaanda Ghara and Ananda 
Bazar as a conservancy measure. 


© — Oo A NO 


h. Computerization of pilgrim ticketing system and Temple Accounting 
methods. 


i. Measures taken to augment temple fund. 


Proposed projects like Yatri Niwas at Gundicha Temple and several! 
other developmental civil constructions are also in the pipe line. 


Tirumala has got limited number of sevayats since religious rites are 
limited and only public darshan is the sole motive. 


Regarding queue system Darshan at TTD, it was never appreciated 
by the team since almost 20 hours of any day is spent on darshan and 
holding people in awesome serpentine queue is considered grueling. Con- 
trastingly at Shreemandir, Puri more time is devoted on the celebration of 
the rituals and engaging quantitatively more number of sevayats for the 
same. Discharging of divine rites is principal here at Shri Kshetra Puri where 
Gods usually pay ovation to Purusottam as per Skanda Purana. Making 
darshan a very cheap affair is not considered relevant here and the rituals 
are esoteric and secretive. This has been proved from the divine transpor- 
tation and surreptitious worshipping of Shri Jagannatha at different places 
during marauding attack of enemies of Hindusim during the ancient days. 


The 3" Exposure Tour (from 17.11.06 to 30.11.06) 


On achievement of fruitful result from the earlier two visits the third 
such “Anubhav Yatra” was launched. An entourage of 64 persons were 
included in this tour to the principal shrines of northern India. The persons 
selected were as many as 3 Managing Committee Members, members of 


Upadeshtamandali, a few administrative officers and a good number of 
Palia-Sevaks of the Temple. 


The managing committee had provisioned for this tour and the jour- 
ney was to be more integrated as a team and a formulated training schedule 
has to be worked out during the transit. The subject matter of the agenda 
for observation and drawing inference during the tour period were ;- 


a. To study the methods of worship. 
b. To record heritage of the locality and the shrines. 
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Pilgrim-management system. 

Method of offering bhog. 

Administrative management system. 

Study on sevayats genre and their social condition. 

Sanitation, waste management and conservancy. 

Security arrangement system. 

| The journey as it started from Puri with the blessings of Sri Sri 
Gajapati Maharaj of Puri who has got predilections for this programme 
was aptly termed as “ Anubhav Yatra” a “Training on Wheel”. People gath- 
ering at the Puri Rly. Stn. to wish a happy journey were quite impressive 
that caught high media attention and favourable coverage. The broad itin- 
erary included were the renowned shrines at Varansi, Prayag, Mathura, 


Brundaban, Delhi (Jagannatha Temple at Hauz khas), Amritsar, Vaishnodevi 
Temple, Haridwar & Risikesh. 
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The team received hearty welcome from several quarters on their 
arrival at:- 


Varanasi by Kasi Biswanath Temple Trust 
“ Prof. Birabhadra Mishra. The venerable Manant of 
Tulasighat. 
“ The officer in management of Birla Temple 
Mathura “ Shri Krushna Janmabhomi Trust 
Amritsar “ Mukhya Jathedar,Gurudwara Prabandhak Commit- 
tee. 
Vaishno Devi “ Sj-Punnet Kumar, IAS Additional Chief Executive Of- 
ficer of the Temple Management. 
Hauz Khas “ Sri Nilachal Seva Sangh. 


(Jagannatha Temple) 


The spontaneous response toward the team of sevayats and en- 
tourage from the land of Lord Jagannatha was quite felt as a reminder; 
that the glory and awareness of Shri Jagannatha consciousness is lively. 


Chief Administrator, Sri Mohapatra the team leader of the journey 
really showed fraternity in walking the 14 kms. distance from Katra to 
Vaishno Devi alongside the team members and was also responding to 
the incidental affairs of journey. 


The Journey and the return journey were like class-rooms where 
each compartment with its members would be discussing on the informa- 
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tion as gathered in course of visiting new places. The post-journey as- 
sessment review taken formally by the Chief-Administrator was a very 
eye-opening of its kind and the resultant developmental steps has been 
taken at the Puri Temple. 


4" Exposure Tour (Southern India) (25.11.07 to 7.12.07) 


In course of time the 4 tour was conducted to the southern part 
of India : Chennai, Sri Ranganatha Swami Temple, Tiruchira palli, Rameshwar 
Dham, Dhanushkoti, Ramajharaka, Minakshi Temple, Madurai, Nagaraj Tem- 
ple, Suchyandram Temple, Kanyakumari Temple, Swami Vivekananda Rock 
Memorical, Padmanav Temple, Guruvayur Temple, Balaji Temple at Tirumalla 
and Govinda Raj Temple at Tirupati. 


The entourage this time included saint, legal professional, research, 
scholars, intellectuals, Temple Managing Committee members, adminis- 
trative officials and mostly sevayats. Of course some affluent people as 
hotel owners etc. and accustomed to air conditioned living entered the 
party but the simple ordinary class train journey and disciplined way of 
living by the day with bhajans, paeans and religious discourses and in 
between meals and after dinner the recital of Odishi, Chhanda, Champu 
really enthralled them. The integration and fraternity among the members 
fostered to such an extent that on termination of the journey at Puri 


some members cried out of emotional bonding and their outburst on de- 
parture. 


The discussion and discourses were on several topics. Chiefly they 
are categorized :- 


Shri Laxmidhar Pujapanda, PRO was the compere. 


Baba Sachidananda Dasji Maharaj gave the most analytical and eru- 
dite discourse on Shri Jagannatha Tatwa. 


Pandit Surya Narayan Ratha Sarma & Dr. Naresh Ch. Dash addressed 


many issues on Shri Jagannatha culture and its assimilation upto 
the modern day. 


The historical background and derived theories on the Leela Kshetra 
of Shri Jagananth was summerised by Dr.Surendra Kumar Mishra. 


Shri Bhaskar Mishra, the Deputy Administrator had outlined the de- 
velopmental activities undertaken by the Temple Administration in 
terms of recent change to Shri Jagannatha Temple statute. 


The senior members of the Temple Managing Committee Sri Purna 
Ch. Mohapatra, Adv., Sri Rabinarayan Mahasuar, Sri Rabindranath 
Pratihari Adv, and senior sevayats such as Sri Purna Ch. Khuntia, Er. 
Baladev Singhari, Prof. Soumendra Muduli talked on their life-time 
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experiences regarding Shri Jagannatha consciousness which was 
very much inspiring to the co-passengers. 


a The leadership and altruism of the members such as sarbasri 
Rabinarayan Mohapatra, Rama Chandra Dasmohapatra, and 
Sudarshan Pujapanda was noteworthy. 


In course of the journey as many as 18 big temples, 35 subsidiary 
shrines and 11 places of tourist importance were covered. During the 
visit of the team to Kanyakumari & Sri Padmanavam Temple, Sri S.C. 
Mohapatra, Chief Administrator joined and discussed with the team and 
participated in a joint discussion. 


Sri Padmandava Temple up to the present day is maintained out of 
royal patronage. The aged king of 87 Raja Sri Martand Burma is not only 
engaging in management of the temple but is so pious and devout in his 
personal life that he only takes any edible only after offering personal 
prayer to the Lord. The king offered welcome to the Chief Administrator 
and Sri Rabindranath Pratihari at his royal residential quarters. 


Other places where the members received hearty welcome and ac- 
knowledgement were :- 


The management of Guruvayur Temple. 


Thirupati Sanskrit University offered welcome and highly hailed the 
Anubhav Yatra as unique of its kind. The Vice-Chancellor Dr. Prof. 
Harekrushna Satapathy personally arranged the welcome meeting. 


" The Income Tax Commissioner of Thirupati Sri Damodar Sarangi, 
1.G. of Police of the Keral State Sri Lokanath Behera, IPS and Sri 
Sarangi, IPS Addl. D.G. of Police of Tamil Nadu extended all co- 
operation for the safety and convenience of the party. 


In course of visiting, the members have observed the serene and 
aesthetic beauty of the places, the architecture & sculpture of the build- 
ings, enquired about the heritage of their culture, the prevalent system of 
pilgrim management, method of bhog offering and the safety and security 
measures undertaken. 


One unique observation was found to be the conspicuous absence 
of beggars in all these temples except a few at Rameswaram. No force is 
applied to tourists for any donation. Neither any body addresses in any 
misdemeanour. Regarding entry of non-Hindus, they are allowed upto 
Bahar Bedha of as many as 14 shrines from out of 18 temples visited. 


Way back the training and classes between Reniguntha and Puri on 
the last leg of return journey was conducted centering around an Eight- 
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charter questionnaire prepared evolving around the aspects of the current 
tour, and catechized to receive response from the members. 


The written submission of the representative of each coupe as re- 
Ceived were read aloud and were moderated by Dr. Surendra Kumar Mishra. 


On the initiation and inauguration of Sri Rabi Narayan Mahasur and 
Sri Purna Ch. Mohapatra and end credited by Sri P.C. Khuntia the discus- 
sion resolved the following :- 


= To adopt deep devotion in service to Lord Sri Jagannatha. 

= Not to utter filthy language to pilgrims, not to apply pressure physi- 
cal-mental for securing any donation. 

= To make effort for closure of all forms of begging before the Temple 
Gate. 

= To maintain high standard of hygiene and conservancy and to make 


it more disciplined. 
= To streamline security and safety measures. 


On arrival at Puri a review meeting was taken up by the Chief Ad- 
ministrator Sri Mohapatra and the suggestions derived from the Anubhav 
Yatra have been implemented in Shri Jagannatha Temple, as below :- 


1. There has been drastic change in maintenance of cleanliness in the 
Temple precinct. No spitting is allowed. 
2. As many as 46 young sevayat boys have been engaged as “Yatri 


Sahayak” to render assistance to the visiting pilgrims and also to 
come to aid of any physically challenged, as better extension of 
hospitality. 
oo Better Uniform vestments to sahayaks in lieu of traditional khaki. 
The 5 Exposure Tour (South India 23" Jan to 3rd Feb-2008) 


The tour this time was conducted under the leadership of Sri Subodh 
Kanta Mohapatra, Asst. Administrator and Sri Damodar Panda, Asst. Law 


Officer of Shri Jagannatha Temple with a capacity intake of 60 members in 
the entourage. 


The 5 Yatra had covered the places and pilgrimages as covered in 


the foregoing 4 Yatra. The findings and resolutions of this Yatra can be 
categorized as :- 


1. Timely and sincere discharge of rituals of Shri Jagannatha 
Mohaprabhu. 
2. To take legal and effective action against the unruly in the temple 
precinct. 
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3. Construction of a “Prayer Hall” inside Temple premises facilitating 
the people to meditate. 

4. Bannig of chewing tobacoo/beetle etc. 

5; Distribution of Prasadam free of cost to pilgrims. 


The after-effects 


As many as 5 exposure tours conducted covered almost all the 
major shrines of India and raised many issues for further study. The or- 
ganization of such tour and the choice of the participants and other norms 
of conducting tour has been under strict observation of the public. The 
measures taken of late, pursuant to the resolutions of the members have 
yielded eye-catching results and transformation of the Temple Administra- 
tion to a greater extent. There has been marked increase in donation 
received during the last 3 years which is recorded to be more than Rs. 102 
crores. 


A common observation however, was perceived that no shrine can 
be compared in terms of subjective pilgrim satisfaction and the human- 
like rituals of Lord Shri Jagannatha. The human interface of this royal god 
all along the Hindu pantheon and the mosaic of rituals is beyond all com- 
prehensive comparison. 


The most spectacular among the effects of the training programme 
has been observed as the sevayats of famous Lingaraj Temple of 
Bhubaneswar have demanded for conducting similar programs. Emulating 
the examplary module and model of the training and with the active lead 
of Sri Paresh Ch. Naik, the collector of Nayagarh; a fifty member team of 
the management of ‘Lord Shri Raghunath Jew’ Temple of Odagaon has 
conducted a recent tour-cum-study program to Puri (12.8.2008). The 
name of this visit has also been found to be similar- “Anubhav Yatra”. 


The Odagaon team had an in-depth discussion with the members of 
Puri Temple- Prasikshyan Upadestha Mandali and invited our members to 
Odagaon to guide them in their conducting of future training programmes. 
The team members were shown adequate hospitality and served with 
Mahaprasad, on their remarks towards marked change in Puri. 


Temple as has been seen is the real effect of the achievement of 
Prasikhyan- training. 


The last but not the least factor is the blessings of Lord Shri Jaganath 
Mahaprabhu and His divine grace which will materialise in future in suc- 
cessful implementation of the resolutions of Prasikhyan and Anubhav Yatra. 


= 
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Ratna bhandar of | 
Sri Jagannath temple at Puri 


Dr. Bhaskar Mishra 


Among the moveable properties of Lord Shri Jagannath, besides 
the temple elephants, horses, furniture and utensils of various kinds, the 
most precious is the Ratna Bhandar. This treasury of the Temple has been 
enriched by the contribution of the devotees from all over India among 
whom the Hindu kings of Odisha were the most illustrious donors. Accord- 
ing to Madalapanji king Anangabhim Deva, in addition to his numerous 
grants of Land, had donated 2,50,000 marhas of gold for preparing the 
ornaments of Lord. 


The Suryavamshi rulers who succeeded the Gangas on the throne 
of Odisha were great devotees of Sri Jagannath and enriched the Ratna 
Bhandar with their liberal gifts of gold and other jewels. One of the inscrip- 
tions of Gajapati Kapilendra Deva discovered on the wall of the temple of 
Sri Jagannath records that in the 41 Anka (1466 A.D) he came to wor- 
ship Jagannath and gave a number of utensils and ornaments. A supply of 
gold was brought by a number of officers and placed with other offerings 
in the audience hall. According to the rules and practices of the temple, 
whatever jewels, gold or silk are offered to the deities by the pilgrims are 
to be stored in Ratna Bhandar. The fabulous riches of the temple of Sri 
Jagannath had induced the Muslim invaders to raid and plunder the temple 
from time to time the worst being that of marauding Kalapahad in 1568 
A.D. During the time of Raja Purusottama Deva of Khurda even a Rajput 
General named Kesodas Maru was induced by the Mughal Subedar of 
Cuttack to plunder the temple of Jagannat.? 


| Despite several raids and plunder the Ratna Bhandar of Sri Jagannath 
still remains a valuable asset of the temple. Manmohan Chakravarti noted 


in 1893 that many of the ornaments given to the God in 1466 A.D. were 
still in use.? 


A detailed list of the valuable jewels of Lord Shri Jagannath which 
includes gold ornaments, pearls, diamonds, sapphire, ruby, coral and other 
precious stones etc. are found in the Record of rights (Part-IV) prepared 
under Puri Shri Jagannath Temple (Administration) Act, 1952. There are 
150 items of gold ornaments in Bahar Bhandar (outer treasury) which 
include three gold necklaces (Harida Khandi Mali) weighing more than 120 
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tolas (one tola being equal to 11.6638 grams) each; Suna Sri Bhuja and 
Sri Payara of Sri Jagannath and Balabhadra weighing 818 and 710 tolas 
respectively; Suna Mukutas or gold crowns of Sri Jagannath, Sri Balabhadra 
and Devi Subhadra weighing 610, 434 and 275 tolas respectively, and 
various other gold ornaments some of which are set with precious stones. 
The Bhitar Bhandar (inner treasury) has as many as 180 items of jewel- 
lery which include 74 items of pure gold ornaments some of which weigh 
more than 100 tolas, plates of gold, pearls, diamonds, coral etc and 146 
items of silver articles, some weighing more than 500 tolas each. 


Some of the Silver utensils and ornaments are kept in the ‘Bhitara 
Bhandar’ (inner treasury) of Sri Jagannath Temples as enshrined in the 
Record of Rights, in Part-IV. 


Inner Treasury (Silver Items) 


List No.1—146 items ~-total weighing 16,667 bharis 8 annas (3 
mahana -38 sera - 12 chantaki) 


List No.2 - 92 items total weighing 6011 Bhari 3 annas. 
List No.3 - 24 items total weighing 1819 Bhari 6 annas. 
Outer Tresury - Silver - 70 items 

Outer Treasury - Jewells & Gold - 150 items. 


All these above mentioned silver & gold ornaments include various 
types of beads, leaves, nose ornaments, gold plated Pewter-pot, casket, 
Bowl, Chhati, Diadem, Floral vase, Tumbler, Dish Kalasa, Trumpet, Hilt, 
Sprinkler, Plate, Jug, Jhari, Lamp holder, Water pot, Spittoon, Tiara, Small 
parasol, Silver lotus, Silver pitcher with crescent moon, Silver ornamental 
palanquin, Silver wheel, Silver Conch, Silver lock & key, Silver Stick, Clus- 
ter of 7 lamps, Silver Statuette, Conch clustered in leaves, Silver Crowbar, 
Cutlass & Hilt, Dagger with coverlet, Blow pipe, Chain, Halo, Capricorn- 
head, Flute, Pendant, Nose bud, Fetish leaves, Arms coverlet, Plough Share 
and Mace, Girdle, Bracelet, Coral, Ring, Armlet, Forehead ornaments with 
jewels setting etc. 


The Bahar Bhandar closes with three locks and Bhitara Bhandar with 
double locks. One key is retained by the Raja, the other with the Bhandar 
Mekap; the remaining third key is kept with the Temple Administration. 


In accordance with the provisions of Shri Jagannath Temple Act, 
1954 (Section 15) safe custody of the Ratna Bhandar is vested with the 
Shri Jagannath Temple Managing Committee, Puri. 


Inventory of Shri Ratna Bhandar 


As regards moveable properties, viz. jewelleries and Gold & Silver 
articles as kept in Ratna Bhandar, a complete inventory was taken up at 
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the instance of this committee and hp 
isha; in May 1976 and completed in July | 
by a as gr a 
. in SH 
Temple Rules, 1960. The articles in S | 
i i i the inner Ratna Bhandar 
hree categories, viz., articles that are kept in 
ne a those that are on a 
ial festive occasions (Category-II); & those t at are for 
OR (Category-III}. All these three categories taken together the 
total number of gold articles are 454 with net weight of 12,838 Bharis and 
134 Annas and that of Silver ornaments come to 293, weighing 22,153 
Bharis. The number of articles and their weight categorywise are shown 
below.* 


Gold : 
Category No. of Items Weight 
Bhari Annas 
I 367 4364 0 
I 79 8175 3/4 
mI 8 299 1 
Grand Total 454 12838 13% 
Silver: 
Category No. of Items Weight 
Bhari Annas 
I 237 14878 6 
I 39 4671 2 
m୧ 23 2603 8 
Grand Total 293 22153 0 


A complete list of Gold & Silver articles with weight of individual 
items has been printed, which is kept at the Temple Office, Law Depart- 
ment as well as the District Record Room of Puri Collectorate. 


Reference : 


1. Final Report on Ekharajt Mahal (1953-65), p-4.1 marha-70 grains ~ 2 tola — 
5.8319 grams. 

2. Orissa District Gazetteers, Puri, page-824/825. 
R.D. Banerjee, op.cit, p-300. 

4. Report of Shri Jagannath Temple Administration im 


provement Committee, 


printed at O.G.P. MP-Lino (Law) 61-250-24-4-1950, p-24. 
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CHAPTER - IX 


LORD JAGANNATH IN THE EYES 
OF FOREIGNERS 


Sri Jagannath in the eyes of foreigners provide an interesting 
study to analyse the view points of several historians, travellers, tourists 
and administrators from their point of view. Most of such alien visitors 
have delineated Sri Jagannath in a befitting manner. Yet some have become 
cynical. We have deliberately not omitted all the cynicism from the text to 
get comparison and acid test of such untenable views. 


The research scholars wil! be benifitted themselves by such seculiar 
and open discussions and deliberations. 
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Sri Jagannatha 
W.W. Hunter 


For two thousand years Orissa has been the Holy Land of the Hindus. 
The ancient texts love to dwell on its sanctity. It is ‘the land, that taketh 
away sin.” It is ‘the realm established by the god’, and its Sanskirt name, 
Utkala-desa, literally the Glorious Country, has crystallized the devotional 
regard of forth generations.? ‘Of all the regions of the earth’, says an 
inspired sage in explaining the various places of pilgrimage to his pupils, 
India is the noblest; and of all the countries of India, Utkala boasts the 
highest renown. From end to end it is one vast region of pilgrimage?. Its 
happy inhabitants live secure of a reception into the world of spirits; and 
even those who visit it, and bathe in its sacred rivers, obtain remission of 
their sins, though they may weigh like mountains. Who shall adequately 
describe its sacred streams, its temples, its holy places, its fragrant flowers 
and exquisite fruits? Who shall estimate the soul’s gain from a sojourn in 
such a land? But what need for enlarging on the praises of a realm in 
which the gods themselves love to dwell? 


Orissa is divided into four great regions of pilgrimage. From the 
moment the pilgrim passes the Baitarani River, on the high road forty 
miles north-east of Cuttack, he treads on holy ground. Behind him lies the 
secular world, with its cares for the things of this life; before him is the 
promised land, which he has been taught to regard as a place of preparation 
for heaven. On the southern side of the river rises shrine after shrine to 
Siva, the All-Destroyer. On its very bank he beholds the house of Yama, 
the king of the dead; and as he crosses over, the priest whispers into his 
ear the last text which is breathed over the dying Hindu at the moment 
the spirit takes its flight: ‘In the dread gloom of Yama’s halls is the tepid 
BAITARANI RIVER®’. On leaving the stream he enters Jajpur, literally the 
City of Sacrifice, the headquaters of the region of pilgrimage®, sacred to 
Parvati, the wife of the All-Destroyer. To the south-east in the region of 
pilgrimage sacred to the sun’, now scarcely visited, with its matchless 
ruins looking down in desolate beauty across the Bay of Bengal. To the 
south-west is the region of pilgrimage dedicated to Siva® with its city of 
temples, which once clustered, according to Indian tradition, to the number 
of seven thousand, around the sacred lake. Beyond this, nearly due south, 
is the region of pilgrimage beloved of Vishnu, known to every hamlet 
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throughout India, and to every civilized nation on earth, as the abode of 
Sri Jagannath, the LORD OF THE WORLD”. 


There is not a fiscal division in Orissa without its community of 
cenobites, scarcely a village without fertile abbey lands, and not a single 
ancient family which has not devoted its best acres to the gods. Hundreds 
of monasteries dot the province, and enjoy an aggregate rent-roll of E 
50,000 a year, Every town is filled with temples, and every hamlet has 
its shrine. This lavish devotion extends into the hill-country. In going up 
the Mahanadi, I noticed that each rocky islet, or wooded crag that rose 
from its bank, was crowned, not, as upon the Rhine, by the castle of a 
noble, but by a temple to some god. Even foreigners feel that they are 
treading on hallowed ground; and the villagers still tell how the image- 
breaking Muhammadans retired abashed before the sanctity of Orissa. 
‘This country is not fit subject for conquest, or for schemes of human 
ambition,’ exclaimed the victorious general of Akbar in 1580; it belongs to 
the gods, and from end to end is one region of pilgrimage!!. 


This national reverence for holy places has been for ages 
concentrated on the city of Puri, sacred to Vishnu under his title of 
Sri Jagannath, the Lord of the World. As the outlying position of Orissa 
long saved it from conquest, and from that dilapidation of ancient Hindu 
shrines and rites which marks the Muhammadan line of march through 
India, so Puri, built upon its extreme south-eastern shore, and protected 
on the one side by the surf, and on the other by swamps and inundation, 
is the corner of Orissa which has been most left to itself. On these 
inhospitable sands, Hindu religion and Hindu superstition have stood at 
bay for eighteen centuries against the world. Here is the national temple 
whither the people flock to worship from every province of India. Here is 
the Swarga-dwara, the Gate of Heaven, whither thousands of pilgrims 
came to die, lulled to their last sleep by the roar of the eternal ocean. 
Twenty generations of devout Hindus have gone through life, haunted 
with a perpetual yearning to visit this shrine. On its fever-stricken sand- 
hills a nation’s adoring love has been lavished. They are Puri, ‘the City’ of 
its religious aspirations on earth; they are Purushottama, the dwelling of 
Vishnu, ‘the Best of Men’; they are the symbolical Blue Mountain they are 
the mystic navel of the earth. ‘Even Siva is unable to comprehend its 
glory; how feeble, then, the efforts of mortal men’!2! 


This great yearning after Jagannath is to some extent the outcome 
of centuries of companionship is suffering between the people and their 
god. In every disaster of Orissa, Jagannath has borne his share. In every 
flight of the people before an invading power, he has been their comrade 
The priests, indeen put the claims of their god upon higher ground. ‘In the 
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first boundless space,’ they say, ‘dwelt the Great God, whom men call 
Narayan, or Parameswar, or Jagannath.’ But whithout venturing beyond 
this world’s history, the first indistinct dawn of Orissa tradition discloses 
Puri as the refuge of an exiled creed. In the uncertain down of India tradition, 
the highly spiritual doctrines of Buddha obtained shelter here; and the 
(Golden Tooth) of the founder remained for centuries at Puri, then the 
Jerusalem of the Buddhists, as it has for centuries been of the Hindus!?2. 


Jagannath makes his first historical appearance in the year 318 A.D., 
when the priests fled with the sacred image, and left an empty city to 
Red-arm and his buccaneers. For 150 years it remained buried in the 
western jungles, fill a pious price drove out the foreigners, and brought 
back the sacred Log*. Three times has it been buried in the Chilka Lake; 
and whether the invaders were pirates from the sea, or the devouring 
cavalry of Afghanistan, the first thing that the people saved was their god. 


Nor was lord Jagannath, although hurried away helpless in a covered 
cart, unable to defend himself by spiritual arms. In 1558 the Moslem general 
tracked him to his hiding-place, and digging him up, carried him off on an 
elephant to the Ganges. There he determined to make an end of the god 
of Orissa, and threw him on a blazing pile of wood. In the same moments 
the vaunting Moslem’s limbs dropped off, and he fell dead. A looker- 
on snatched the image unharmed from the fire, and cast it into the 
river. Holy Mother Ganges knew the god, and floated him safely 
down her stream, till a priest, who had followed Jagannath into exile, 
rescued him from the river, and extracting the immortal from his 
bosom, brought it safely back to Orissa!’. 


But the true source of Jagannath’s undying hold upon the Hindu 
race consists in the fact that he is the god of the people. As long as his 
towers rise upon the Puri sands, so long will there be in India a perpetual 
and visible protest of the equality of man before God. His apostles penetrate 
to every hamlet of Hindustan preaching the sacrament of the (Holy Food):6, 
The poor outcast learns that there is a city on the far eastern shore in 
which high and low eat together, and in the presence of the LORD OF THE 
WORLD priest and peasant are equal. The rice that has once been placed 
before the god can never cease to be pure, or lose its reflected sanctity. 
In the courts of Jagannath, and outside Lion Gate, 100,000 pilgrims every 
year are joined in the sacrament of eating the holy food. The lowest may 
demand it from or give it to the highest. Its sanctity overleaps all barriers, 
not only caste, but of race and hostile faith; and I have seen a Puri 
priest put to the test of receiving the food from a Christian’s hand. 


Woe to him who denies the divine efficacy of the Mahaprasad, the 
GREAT OFFERING! A hundred tales among the people warn priestly 
arrogance of the wrath of a despised god. 
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There came a proud man from Northern India, who swore that he 
would look upon the LORD OF THE WORLD, but that he would eat no 
leaving of mortal or immortal being. But as he crossed the bridge outside 
the sacred city, his arms and legs fell off, and there he lay on the road-side 
for two months, till a dog came out of the town eating a fragment of the 
holy food, and dropped some as he passed. The proud man crawled forward 
on his stomach, and grubbing with his mouth in the mire, ate the leavings, 
all slavered from the jaws of the unclean animal. Thereupon the mercy of 
the good lord Jagannath visited him; new limbs were given to him, and he 
entered the holy city as a humble disciple. ‘God's pity’, says the chief 
apostle of Jagannath, ‘knows neither family nor tribe!®. Not the learned in 
the four holy scriptures, but the lowly man who believes, is dear to me; to 
him be given, and from him be received; let him be reverenced even as I 
am reverenced’!®, 


Besides this perpetual appeal to the popular instinct, the worship of 
Jagannath aims at a Catholicism which embraces every from of Indian 
belief, and every Indian conception of the Deity. Nothing is too high, and 
nothing is too low, to find admission into his temple. The fetishism and 
bloody rites of the aboriginal races, the mild flower-worship of the Vedas, 
and every compromise between the two®®, along with the lofty spiritualities 
of the great Indian Reformers, have here found refuge. The rigid monotheism 
of Ramanuja in the twelth century?!, the monastic system of Ramananda 
in the fifteenth’, the mystic quietism of Chaitanya at the beginning of the 
sixteenth??, and the luxurious love-worship of the Vallabhacharis towards 
its close24, mingle within the walls of Jagannath at this present day. He is 


Vishnu, under whatever form and by whatever title men call upon his 
name. 


But not content with thus representing Vishnu in all his manifestations, 
the priests have superadded the worship of the other members of the 
Hindu trinity in their various shapes; and the disciple of every India sect 
can find his beloved rites, and same form of his chosen deity, within the 
sacred precincts. Scholars tell us that in prehistoric times the Hindu race 
fell into polytheism by recognizing God too vividly in His manifestations 
and worshipping the work rather than the worker. Jagannath represents 
the final result of the converse process. It exhibits the goal to which a 
highly intellectual race painfully arrives after of polytheism, during which 
the masses were sunk in darkness, while the higher spirits of each 
generation have been groping after the ONE ETERNAL DEITY. Noble 
conceptions of the Creator, and profound views concerning His dealin Ss 
with man, are welded together with degrading superstitions, and a 
how vain are the efforts of the human intellect to search out God 
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Here, then, is a great phenomenon in the inner history of a nation, 
over which those who would study the workings of the religious instinct in 
man’s heart will do well to pause. In order to understand what Jagannath 
now is to the Hindus, it is necessary to learn what he has for ages been. I 
purpose, therefore, to examine stage by stage that complex growth of 
enchaining superstitions and of yearnings after truth, which, nourished by 
the pilgrim bones of centuries, and watered by the tears of millions of 
disciples, now spreads itself out in full grown luxuriance upon the Puri 
sands. 


The very origin of Jagannath proclaims him not less the god of the 
Brahmans than of low-caste aboriginal races. The various accounts differ 
less in their substance than in their details. The following story of the 
DIVINE LOG is one of the most popular legends of Orissa, and was taken 
down for me upon the spot. 


For a long time in the golden age, men had been seeking for the 
god Vishnu throughtout the earth. So the good king Indradyumna sent 
out Brahmans from his realm of Malwa to the east and to the west, and 
to the north and to the south. And those who went to the west, and to 
the north and south returned; but he who went to the east returned not. 
For he who had gone to the east had journeyed through the great jungle 
till he came to the country of the Savars, the old people of Orissa, and 
there he dwelt in the house of Basu, a fowler of the wilderness; and Basu, 
seeing the man to be a Brahman, had forced him by threats to marry his 
daughter, and thus to bring honour to his tribe. This the Brahman did, and 
abode in the villages of the ancient people. 


Now Basu was a servant of Jagannath, the LORD OF THE WORLD, 
and daily he went into the jungle to offer fruits and flower in secret to his 
god. But one morning, moved by the prayers of his daughter he took the 
Brahman with him, binding his eyes by the ways so that he might behold 
the lord Jagannath in his holy place, and yet that he should not known the 
way thither. Then the Brahman, having received from his wife a bag of 
mustard-seed, dropped it as he went blindfold through the forest till he 
reached the shrine, and the old man unbound his eyes. There he beheld 
lord Jagannath in the form of a blue stone image?®°, at the foot of the 
undying fig-tree. Presently the old man left him, and went to gather the 
daily offering of flowers. Then the Brahman prayed to the LORD OF THE 
WORLD. And as he poured out his heart, a crow that sat rocking herself 
upon a branch above fell down before the god, and suddenly taking a 
glorious form, soared into the heaven of Vishnu. The Brahman, seeing 
how easy the path to eternal bliss appeared to be form this holy spot, 
climbed into the tree, and would have thrown himself down; but a voice 
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from heaven cried, ‘Hold, Brahman! First carry to thy king the good news 
that thou hast found the LORD OF THE WORLD. 


At the same moment the fowler came back with his newly gathered 
fruits and flowers, and spread them out before the image. But, alas, the 
god came not, according to his want, to partake of the offering. Only a 
voice was heard saying, ‘Oh, faithful servant, I am wearied of thy jungle 
flowers and fruits, and crave for cooked rice and sweetmeats. No longer 
shalt thou see me in the form of the BLUE GOD?®”. Hereafter I shall be 
known as Jagannath, the lord of the world’. Then the fowler sorrowfully 
led the Brahman back to his house, but the BLUE GOD appeared no more 
to that poor man of the ancient people. 


For a long time the fowler kept the Brahman captive in the wildness; 
but at last, moved by the tears of his daughter, he allowed him to depart 
to tell that the LORD OF THE WORLD has been found. When the king heard 
the good news he rejoiced, and set out with his army of 1,300,000 
footmen, and a vast company of wood-cutters to new a road through the 
great jungle. So they journeyed 800 miles, till they reached the Blue 
Mountain. Then the king’s heart swelled within him, and he cried, ‘who is 
like unto me, when the LORD OF THE WORLD has chosen to built his 
temple, and to teach men in this age of darkness to call on his name? But 
the lord Jagannath was wroth at the king’s pride, and a voice was heard 
from heaven saying, ‘O King! Thou shalt indeed built my temple, but me 
thou shalt not behold. When it is finished, then thou shalt seek a new for 
thy god.’ At that same moment the blue image vanished from off the 
earth. 


So the king built the temple, but saw not the god; and when the 
temple was finished, he found no man on earth holy enough to consecrate 
it. Therefore, King Indradyumna went to heaven to beg Brahma to come 
down and consecrate the temple. But Brahma has just begun his devotions, 
and could not be disturbed. Now the devotions of Brahma last for nine 
ages of mortal men; and while Indradyumna waited in heaven, many other 
kings had reigned on earth. The city that he had built around the temple 
had crumbled into ruins, and the lofty fane itself was buried under the 
drifting sand of the sea. One stumbled against the pinnacle of the forgotten 
shrine. Then his servants, searching to find the cause, dug away the sand, 


and there was the temple of lord Jagannath, fair and fresh as at the time 
of its building. 


So when Brahma’s devotions were over, and he came down with 
Indradyumana to consecrate the shrine, the king of the place claimed it as 
the work of his own hands. Therefore Brahma commanded that witnesses 
should be heard, and first he called upon the crow. But the crow was busy 
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with her devotions, and cried, ‘who art thou that callest me?’ ‘It is I, 
Brahma, the master of the Vedas; and dost thou, poor carrion-bird, dare 
to despise my summons?’ Then said the ancient crow, ‘which Brahma art 
thou? I have seen a thousand faces, whose existence was as a period of 
five days to me. Thou wast born but yesterday from the body of Vishnu, 
and commandest thou me!’ Then Brahma entreated the crow, and she 
declared that it was Indradyuman that had built the temple. 


But for all this, king Indradyumna found not the god. So with 
qusterities and penance he ceased not to call upon Jagannath, till the 
LORD OF THE WORLD appeared to him in a vision, and showed him his 
image as a block of timber half thrown up from ocean upon the sand. 
Then the king, with his army and 5,000 male elephants, tired to drag the 
block with crimson cords to the temple; but he could not until, chidden for 
his presumption by lord Jagannath in a vision, he summoned Basu the 
fowler to his aid. 


Thereafter the king gathered together all the carpenters in his 
country, and gave them lands and villages as the price for fashioning the 
block into an image of lord Jagannath. But when they put their chisels on 
the wood, the iron lost its edge; and when they struck them whith their 
mallets, the mallets missed and crushed their hands; till at last the lord 
Vishnu came down in the form of an aged carpenter; and by signs and 
wonders declared his power unto the king. Him the king shut up alone in 
the temple with the block, and swore that no man should enter for twenty- 
one days, sealing the doors with his own seal. But the queen longed to 
see the face of the god, that he might redeem her life from barrenness. 
So she persuaded her husband; and he, opening the door before the end 
of the promised time, found the three images of Jagannath, and his brother 
and sister, fashioned from the waist his sister had none at all, and even so 
they remain to this day?8. Then the king prayed to the god; and being 
asked to choose a blessing, begged that offerings should never cease in 
all time to come before the images, and that the temple should ever 
remain open from day-break until midnight for the salvation of mankind. 


‘So shall it be,’ said the vision. ‘But they are matters which concern 
me. Ask for thyself.’ ‘I ask, then,’ said the king, ‘that I may be the last of 
my race, that none who come after me may say, I built this temple; I 
taught men to call on the name of Jagannath.’ Thus it fell out that the 
good king Indradyumna was the last of his line. 


In this legend at least two distinct stories are mixed up. Its latter 
part probably refers to the exile of Jagannath during the Yavana occupation 
of Orissa, A.D. 318 to 473. The pious founder of the Lion dynasty, who 
expelled the intruders, it still called the second Indradyuman; and the 
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A.D. 1198 also enjoys this title*®. The first part 
h the original importation of Vishnu-worship by 
an Aryan king from the north-west, and its amalgamation with the aboriginal 
rites existing in Orissa. It is worthy of note, that although a Brahman 
figures in this as in all the religious legends of the Hindus, he is not the 
principal person. As ancient text mentions that Vishnu was specially the 
god of the kingly and warrior caste’, and we find in this legend that it is 
the king who plays the chief part in introducing his worship. 


In another volume I have pointed out that every Aryan family of 
ancient descent in Lower Bengal traces its origin to Upper Indis3!. So when 
we come to analyze the legends of Aryan faith, we find that the gods of 
the lower valley of the Ganges begin with a migration from the north. The 
salient points in such stories are always the same. They consist essentially 
of a Brahman or Rajput from Upper India, and of a race of herdsmen or 
hunters in the great jungle of Lower Bengal. Every ancient pedigree, whether 
of a family or a god, in Lower Bengal, ring the changes on these very 
simple materials, and proclaim in an unmistakenable manner that the Aryan 
march through India was not entirely one of a conquest. In most of these 
legends the aboriginal race turns up again and again, long after the first 
Aryan settlement among them. Nor do the primitive tribes appear invariable 
as serfs or as hewers of wood, but sometimes as warlike allies, or, as in 
the case of Basu the fowler, in mysterious connection with the introductions 
of the present Hindu faith. 


rebuilder of the temple in 
of the legend shadows fort 


In the foregoing legend we find the aboriginal people worshipping a 
blue stone in the depths of the forest. But the deity has grown tired of the 
jungle offerings of the primitive people, and longs for the cooked food of 
the more civilised Aryan race. When the Aryan element at length comes 
on the scene, the rude blue stone disappears, and gives place to a carved 
image. At the present hour, in every hamlet of Orissa, this two fold worship 
co-exists.. The common people have their shapeless stone or block, which 
they adore with simple rites in the open air; while side by side with it is a 
temple to one of the Aryan gods, with its carved image and elaborate 
rites. Some shapeless log, or a black stone, or the red-stained trunk of a 
tree, is still the object of adoration among the masses. 


I have questioned the villagers a hundred times about their religious 
beliefs. But the answer has invariably been, ‘that the common people 
have no idea of religion but to do right, and to worship the village god.’ 


In the reply of the crow to Brahma is preserved an acknowledgement 
that the present Aryan system of worship was preceded by religious cycles 
that have disappeared. The Aryan king might come with his army from the 
north, but he had to accept as his deity the primitive god of the country. 
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Even after the temple had been built, everything was again at a stand-still, 
until the fowler of the wilderness, although now one of the lowest castes, 
reappears upon the scene. The poor aboriginal bird-killer, whose blue stone 
image disappeared before the Brahmans and their elaborate rites, has for 
hundreds of years been known by the name of Basu??, an epithet from 
which the god Vishnu derives one of his most august titles. 


The worship of Vishnu was not, however, the first form of the Aryan 
faith that penetrated these remote jungles of the seaboard. In another 
chapter I shall relate how, for centuries before and after the birth of Christ, 
the rock caves of Orissa resounded with the chants of Buddhist monks, 
hymning the praises of one God. But about the fourth century of our era, 
Buddhism in Orissa begins to lose its sharply marked identity and we 
become conscious that other forms of spiritual life are struggling to evolve 
themselves. What were the birth-throes of these new faiths, we know 
not; but three centuries later we find the process complete. The great 
City of Temples, Bhuvaneswar, dedicated to Siva, dates from the seventh 
century33, This worship incorporated the doctrines of the Aryan conquerors 
with the rites of the aboriginal races. The doctrines were spiritual, and it 
kept them in the inner sanctuary for its Aryan priests. Its rites were gross 
and bloody, and it paraded them in its outer courts as a bait to the mixed 
populace. It fixed it seat in the west of Puri district, where the mountains 
and forest tracts of Central India slope down on the alluvial plain. There it 
struck its roots deep in the ignorance and the fears of a people who knew 
God only by the more terrible manifestations of His power; as a God 
mighty indeed, but to be dreaded rather than loved. It deliberately utilized 
the religious instinct of the aboriginal races—an instinct always morbidly 
sensitive among forest tribes—to shut them out from God, and to enslave 
them to man. And so it built for itself its vast City of Temples around the 
sacred lake,—a city which for twelve centuries has lifted its thousand towers 
and pinnacles in protest to the blue heaven against the priestly impiety 
which founded the worship of God on the ignorance of His people?#*, 


But side by side with Siva-worship, we are dimly conscious of another 
spiritual form struggling into life. The worship of Vishnu likewise took its 
doctrines and all its inner mysteries from the ancient Aryan faith, and 
engrafted upon them rites which appealed to the imaginations and the 
passions of a tropical race. Both Sivaism and Vishnuvism were attempts 
to bring the gods down to men. The former plunged boldly into the abyss 
of superstition, and erected its empire whithout shame or scruple upon 
the ignorance and terrors of the people. The worship of Vishnu shrank 
from such lengths, and tired to create a system wide enough and strong 
enough for a national religion, by mixing a somewhat less base alloy with 
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the fine gold of Aryan spirituality. It was a religion in al! things graceful. Its 
gods are bright, friendly beings, who walk and converse with men. Its 
legends breathe an almost Grecian beauty. But pastoral simplicities and an 
exquisite ritual had no chance against a system like Sivaism, that pandered 
to the grossest superstitions of the masses. The spiritual element in Vishnu- 
worship has no doubt always existed among the Aryan settlements 
throughout India. But its popular conquests have generally been subsequent 
to those of Sivaism; and this is the case in a very marked manner in 
Orissa, the province with which I have now to deal. 


In the eleventh century the Vishnuvite doctrines were gathered into 
a grat religious treatise. The Vishnu Purana dates from about the year 
1045 A.D.35, and probably represents as indeed its name implies, ‘ancient’ 
forms of belief that had co-existed with Sivaism and Buddhism for centuries. 
It derives its system from the Vedas; not, however, in a direct channel, 
but filtered through the two great epic poems. It forms one of eighteen 
religious treatises which, under the name of Puranas, or the Ancient 
Sayings, are devoted to the mythology and legendary history of the Hindus. 
These works especially extol the members of the Hindu Trinity, now claiming 
the pre-eminence for Vishnu, and now for Siva; but in their nobler fights 
always rising to a recognition that both are but manifestations of one 
eternal God. 


Interesting and valuable as these records are to Eureopean scholars, 
they were but dry husks for a nation’s soul to feed upon. Their interminable 
dialogues run to 1,600,000 lines?¢. But we search through the unwieldy 
mass in vain for any genuine sympathy with the people. The Vishnu Punana, 
complied barely 800 years ago, starts with an intolerance equal to that of 
the ancient code of Manu. It still declares the priests to have sprung from 
the mouth, and the low castes from the feet, of God®’. Its stately theogony 
disdains to touch the legends of the people. Its cosmography confines 
itself to the Aryan world. It declares, indeed, that there is one God; but 
this God is the God of the Brahmans, to whom he gives the earth as an 
inheritance, and in whose eyes the ancient races are as demons or wild 
beasts. In the Vishnu Purana, Buddha is still an arch-heretic who teaches 
the masses to despise the Veda, but whose disciples are eventually crushed 
by the bright Aryan gods. It is true that in the concluding book, when 
treating of the last Iron Age to which this world has now come, some 
nobler idea of God’s dealing with man gleams forth. In that time of universal 
dissolution and darkness the sage consoles us by the fact, that devotion 
to Vishnu will suffice for salvation to all persons and to all castes?®, 


Vishnuvism had to preach a far different doctrine before it could 
become, as it has for ages been, the popular religion of Orissa. These 
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withered sticks of mythology could never blossom forth into a national 
faith. Sivaism had also its ancient sayings, and it outrivaled Vishnu worship 
by a ritual singularly adapted to terrify and enchain the masses. But about 
the middle of the twelfth century a great change began to take place. Up 
to that time, Vishnuvism had been the religion of the upper ranks. 
Jagannath, although unknown to the Vedas®*, had ever been the companion 
of the ruling race in Orissa. We find him sharing the flights of the priests, 
and appearing in the dreams of kings. But from the twelfth century a 
curious movement began. Vishnuvism in its turn began to throw itself 
upon the people. Sivaism had enlisted their ignorant terrors; Vishnuvism 
was soon to appeal to the eternal instinct of human liberty and equality. 
The first stirring of the waters commenced in Southern India. There, 
Ramanuja, about 1150 A.D., presecuted from city to city, proclaimed the 
unity of God under the title of Vishnu, the Cause and the Creator of all. 
The preacher made converts from every class, but it was reserved for his 
successors formally to enunciate equality of caste before God as an article 
of the Vishnuvite faith. 


And meanwhile the great temple of Jagannath, which now stands at 
Puri, was built. It was a last magnificent assertion of autocratic devotion. 
In 1193 A.D. King Anang Bhim Deo-II, ascended the throne of Orissa. He 
ruled all the country from the Hungly river on the north to the Godavari on 
the south, and from the forest frontier of Sonpur on the west, eastward 
to the Bay of Bengal. This vast kingdom he measured with rods, assigning 
nearly two-thirds for the support of his armies and priests, while more 
than one third paid rent direct into the royal treasury for the king’s own 
pleasures. The whole extended over forty thousand square miles.*° but in 
the midst of his grandeur he was struck down by a great calamity. He 
unhappily slew a Brahman, and the rest of his life became one grand 
expiation of the guilt. Tradition related that he built sixty stone temples to 
the gods; bridged ten broad rivers; dug forty great wells, and encased 
them with solid masonry; constructed one hundred and fifty-two flights of 
Stairs on the river-banks as bathing places and points of transit; founded 
four hundred and fifty colonies of Brahmans upon lands granted out of the 


royal demesne; and excavated on million of tanks to protect the crops of 
the husbandmen. 


To him appeared lord Jagannath in a dream, and commanded him 
to journey to the sands of Puri, and there to call on his name. So the kin 
in the twelfth year of his reign journeyed to Puri, and offered up his pra 
Thereafter he gathered around him his princes and vassals, and all the 
chief men of his state, and said: ‘Hear, O chiefs and princes! It is known © 
you that the kings of the ancient Lion Line ruled a wide country, and coved 
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a revenue of fifteen hundred thousand measures of gold. But by the grace 
of lord Jagannath, the princes of my line have subbued many chiefs, and 
peoples, and enlarged the kingdom, so that my revenues are now three 
and a half millions of measures of gold. Out of this I have assigned fixed 
sums for the payment of my generals, for the captains of my horses and 
of my elephants, for the priests, and for the temples of the gods. Princes 
and chiefs! Touch not these grants, lest ye suffer the penalty which the 
holy scriptures denounce against those who take back that which has 
been given. Above all, in the countries under your charge, be merciful to 
the people. Be just to the husbandmen, and exact no more than the 
established rates. And now I have gathered together a great treasure. 
Four millions of measures of gold have I taken from the nations I 
conquered, and jewels to the value of eight hundred thousand measures 
of gold besides. What can I do better with this great treasure than build a 
temple to the lord Jagannath. Speak freely your minds with regard to the 
work.’ 


And so that great temple of Jagannath was built as it now stands, 
all the chiefs and princes applauding the king’s speech. Gold and jewels to 
the value of a million and a half measures of gold were set apart for the 
work, being estimated at half a million sterling in the money of our time. 
Fourteen years the artificers laboured, and the temple was finished in A.D. 
1198.41 


At the end of the thirteenth century according to some authorities, 
or at the end of the fourteenth according to others, the great reformation 
which mode Vishnu-worship a national religion of India took place. The 
early movement in Southern India had left behind it a line of disciples. 
Ramananda was the first in the inspired descent to illustrate the doctrines 
in Northern India. Whether he was the immediate disciple of the southern 
teacher, or the fourth or fifth in the descent, matters little to us. We only 
know for certain, that when the first religious awakening were taking place 
in modern Europe, there appeared in Hindustan a prophet of note, who 
wandered from place to place, preaching One god to be worshipped in 
spirit and in truth, and choosing twelve disciples, not from among the 
priests or nobles, but from the despised castes.“? One of them was a 
leather-dresser, another of them a barber, and the most distinguished of 
them all was a weaver. The list shows that every caste, without distinction, 
found free entrance into the new faith. The life of a disciple was no life of 
ease. He was called upon to forsake the world in its literal sense, and to 
go about preaching or teaching and living on alms. His old age found an 
asylum in some monastery of his sect, it will suffice to explain that they 
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are religious houses, generally endowed by some wealthy votary, in which 
dwell from four to forth monks, presided over by a superior of the order. 


Ramananda’s work upon earth was the proclamation of the equality 
of man before God. The original founder in Southern India had sufficiently 
declared the unity of the Deity. Indeed, this doctrine had always been 
grasped by the better spirits in every generation of the Sanskrii-speaking 
race. But the southern teacher, while making converts from all ranks, had 
addressed himself chiefly to the pure Aryan castes. He wrote in the 
language of the Brahmans, and took their ancient scriptures as the subject 
of his writings. The northern reformer had the courage to trust his cause 
to the people. The literature of his sect consists of practical treatises on 
the religion of daily life, and they are written in the dialects familiar to the 
masses. 


The waves of this reformation seem to have reached the remote 
sands of Puri about the end of the fourteenth century. Kabir, one of the 
twelve disciples of Ramanand, carried his master’s doctrine throughout 
Bengal. A monastery called after his name exists in Puri at the present 
day. As his master had laboured to gather together all castes of the Hindus 
in one common faith, so Kabir, seeing that the Hindus were in his time no 
longer the whole inhabitants of India, tried to build up a religion that would 
embrace Hindu and Muhammadan alike. The voluminous writings of his 
sect contain the amplest acknowledgement that the God of the Hindu is 
also the God of the Musalman. His universal name is THE INNER, whether 
he may be invoked as the Ali of the Muhammadans, or as the Rama of the 
Hindus. ‘To Ali and Rama we owe our life, and should show like lenderness 
to all who live. What avails it to wash your mouth, to count your beads, 
to bathe in holy streams, to bow in temples, when whilst you mutter your 
prayers or journey on pilgrimage, deceitfulness is in your heart. The Hindu 
fast every eleventh day; the Musalman on the Ramazan. Who formed the 
remaining months and days, that you should venerate but one ? If the 
Creator dwell in tabernacles, whose dwelling is the universe ? The city of 
the Hindu God is to the east, the city of the Musalman God is the west; 
but explore your own heart, for there is the God both of the Musalmans 
and of the Hindus. Behold but One in all thins. He to whom the world 
belongs, He is the father of the worshippers alike of Ali and of Rama. He is 
my guide, He is my priest.’*3 


The moral code of Kabir is as beautiful as his doctrine. It consists in 
humanity; in truthfulness, in retirement, and in obedience to the spiritual 
guide. In humanity; for ‘life is the gift of God,’ and ‘the shedding of blood, 
whether of man or animal, a crime.’ In truthfulness; or ‘all’ the ills of the 
world, and ignorance of God, are attributable to original falsehood.“ In 
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retirement; because the passions and perturbations of tnis ee 
the tranquility of man’s soul, and interfere with his contemplation 
In obedience to the spiritual guide; but the disciple is enjoined first of ali to 
examine well the life and doctrine of him who professes to take a of 
souls. ‘When the master is blind, what is to become of the scholar ? When 
the blind leads the blind, both will fall into the well.’> 


Kabir’s teaching marks another great stride in the reformation of 
Vishnu-worship. His master had asserted the equality of castes, because 
he confused the deity and the worshipper. He had regarded the devotee 
as but a manifestation of the divinity, and no lowness of birth could degrade 
the Godhead. As Vishnu had taken the form of several of the inferior 
animals, such as the boar and the fish incarnations, so he might be born in 
a man of any caste. 


But Kabir based his catholicity on no ancient fable. ‘In the heart, 
where truth abides, there dwell 1.’ His respect for humanity was arrived at, 
therefore not by bringing down God to his worshipper, but by elevating 
the heart of the worshipper to God. Loving legends surround his life and 
wanderings. The Musalmans claim him as one of their own people. The 
low-caste Hindus assert he was a weaver; the upper classes believe him 
to have been a miraculously born child of the Brahman caste. The virgin 
widow of a Brahman, we are told, went with her father to visit the holy 
Ramananda. The saga, without remarking her widow’s garments, greeted 
her with the salutation suited to married women, and wished that a son 
might be born to her. The words of the holy man, once, uttered, could not 
be recalled. The young widow in due time bore a son, which in an agony of 


shame she exposed by the wayside, where it was found by a weaver and 
his wife. 


Of Kabir’s death it is recorded that both Hindus and Musalmans 
claimed the body; the former desiring to burn it, and the latter to bury it, 
according to their respective rites. While they wrangled over the corpse, 
Kabir suddenly stood in the midst, and commanding them to look under 
the shroud, vanished. This they did. But under the winding-sheet they 
found only a heap of beautiful flowers, one half of which they gave to be 
burned in the holy city of the northern Hindus, while the other half was 
buried in great pomp by the Moslems, and a tomb erected on the spot. 
His name lives in the memory of the people, and pilgrims from Upper India 
beg a spoonful of rice-water from the Kabir monastery at Puri to this day. 


The labours of Kabir may be placed between 1380 and 1420 A.D. in 
1485 Chaitanya was born. As Kabir was the Vishnuvite reformer of 
Hindustan, so Chaitanya was the prophet of Orissa, and for twelve years 
laboured to extend the worship of Jagannatha. Sighs and wonders attended 


866 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


him through life, and during four centuries he has been worshipped as an 
incarnation of Vishnu. For thirteen months the holy child lay in the womb. 
An eclipse ended as he entered the world. On the lonely shores of Puri he 
was visited by beatific sights and revelations. On one occasion he beheld 
the host of heaven sporting upon the blue waves, and plunged into the 
ocean in a religious ecstasy, but was miraculously returned to earth in a 
fisherman's net. After forth-two years of preaching, he disappeared in 
A.D. 1527.7 


Extricating ourselves from the halo of legends which surround and 
obscure the apostle, we know little of his private life, except that he was 
the son of a Sylhet Brahman, settled at Nadiya, near Calcutta; that in his 
youth he married the daughter of a celebrated saint; that at twenty-four 
he forsook the world, and renouncing the state of a householder, repaired 
to Orissa, and devoted the rest of his life to the propagation of his faith. 
But with regard to his doctrines we have the most ample evidence. No 
caste and no race was beyond the pale of salvation. The Mahammadans 
shared his labours, and profited by his preaching as well as the Hindus. He 
held that all men are alike capable of faith, and that all castes by faith 
become equally pure. Implicit belief and incessant devotion were his 
watchwords. Contemplation rather than ritual was his pathway to salvation. 
Obedience to the religious guide is the great characteristic of his sect; but 
he warned his disciples to respect their teachers as second fathers, and 
not as gods. The great end of his system, as of all Indian forms of worship, 
is the liberation of the soul. He held that such liberation does not merely 
mean the annihilation of separate existence. It consists in nothing more 
than an entire freedom from the stains and the frailties of the body. The 
liberated soul dwells for ever, either in a blessed regions of perfect beauty 
and sinlessness, or it soars into the heaven of Vishnu himself, high above 
the myths and mirages of this world, where God appears no more in His 
mortal incarnations, or in any other forms, but is known in His supreme 
essence. 


It is impossible to listen to an account of the Chaitanya system 
without reminded of that transcendental Quietism in which the more 
beautiful spirits of France, deeply penetrated by the Reformation, but still 
clining to the exquisite ancient faith, sought comfort. As Madame Guyon 
likened the soul’s journey to a river, and analyzed its progress with almost 
morbid precision, so Chaitanya formulated the states through which the 
human spirit must pass towards a perfect communication with God. The 
first religious stage is indifference to the world,“® such as was felt by the 
holy sages of yore; the second is active service to God; the third is a 
personal friendship for the Deity;5’® the fourth is a tender affection for 
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Him, as the attachment between parent and child,” the fifth is a passionate 
love, such as the forest nymphs felt for their divine lover.” 


The truth is that all the more devotional races of mankind have 
evolved some form or other of Quietism. The Persian Sufis have their four 
degrees of spiritual perfection.’ In the first, the disciple struggles to window 
his mind from this world by religious observances; in the second, he 
ascends from outward forms and ceremonies to the inner worship of the 
heart; the third is one of perfect sanctity; the fourth an absolute union is 
thought and spirit with God. The Muhammadan Sufis and Hindu Vishnuvites 
more distinctly than Madame Guyon, make the soul’s journey to end in 
transcendental beatitude and sinlessness even upon earth. Faith,’* not 
works, is the road to salvation; and a passionate longing after God, at 
times rising to heights of unearthly ecstasy, at others swooning away into 
dreamy religious voluptuousness, is the frame of mind after which all should 
seek. Hand in hand with faith goes love. In the earlier stages of spiritual 
life, such love as a servant may have for his master, or a friend for a 
friend, will suffice; but it should gradually ascend into that higher affection 
which a father has for his children, ending at last in the perfect love of 
husband and wife. 


The followers of Chaitanya belong to every caste, but they 
acknowledge the rule of the descendants of the six original disciples.°> The 
sect is open alike to the married and the unmarried. 


It has its celibates and wandering mendicants, but its religious teachers 
are generally married men. They live with their families and dependants in 
little clusters of houses around a temple to Vishnu,°’® and in this way the 
adoration of Chaitanya has become a sort of family worship throughout 
Orissa. In puri there is a temple specially dedicated to his name, and many 
little shrines are scattered over the country. But he is generally adored in 
connection with Vishnu; and of such joint temples there are at present 
300 in the town of Puri, and 500 in the district. The worship of Chaitanya 
extends throughout all Orissa; and I have a long list of landed families who 
worship him with a daily ritual in household chapels dedicated to his name. 


| At this moment Chaitanya is the apostle of the common people in 
Orissa. The Brahmans, unless they happen to enjoy grants of land in his 
name, ignore his work. In almost every Brahman village the communal 
shrine is dedicatied to Siva; but in the villages of the ordinary husbandmen 


it is Vishnu who is worshipped, and Chaitanya who is rem 
great teacher of the popular faith. 4 emoered as tne 


The death of this reformer marks the beginni iri i 
| i i ginning of the spiritual decline 
of Vishnu-worship. Chaitanya had scaled heights denied to AN men. 
The only point in which any real improvement has since taken place, is 
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with regard to the position of women in the religious commonwealth. 
After the death of Chaitanya a sect arose among his followers, who 
asserted the spiritual independence of women.” In their monastic 
enclosures male and female cenobites live in celibacy; the women shaving 
their heads, with the exception of a single slender lock.58 The two sexes 
chant the praises of Vishnu and Chaitanya together, in hymn and solemn 
dance. But the really important docrine of the sect is their recognition of 
the value of women as instructors of the outside female community. For 
long they were the only teachers admitted into the zananas of good families 
in Bengal. Sixty years ago they had already effected a change for the 
better in the states of female education, and the value of such instruction 
was assigned as the cause of the sect having so rapidly spread in Calcutta. 
Since that time Vishnuvite female ascetics®® of various sorts have entered 
the same field. In some instances the bad have crept in along with the 
good, and an effort recently made to utilize them as an engine of public 
instruction failed. 


A few years ago a female norma! school was founded, in the hopes 
of turning out a supply of highly trained teachers, who would gain admission 
into the zananas. Female ascetics of the Vishnuvite orders were invited to 
enter the institution; but after a patient trial, it was ascertained that their 
moral character had ceased to command the respect which it formerly 
received. At the end of 1868 ten remained in the school, but during the 
past year nine of them were removed, upon careful inquiry into their private 
life, and the tenth voluntarily withdrew herself. ©? 


The most deplorable corruption of Vishnu worship at the present 
day, is that which has covered the temple walls with indecent sculptures, 
and filled their innermost sanctuaries with licentious rites.®! It is very difficult 
for a person not a Hindu can enter any of the larger temples, and none but 
a Hindu priest really knows the truth about their inner mysteries. But 
between Vishnuvism and Love-worship there is but a step, and this step 
had been formally and publicity taken by a large sect of Vishnuvities. 


As early as 1520 a teacher® arose in Northern India preaching that 
the liberation of the soul depended not upon the mortification of the body, 
and that God was to be sought, not in nakedness and hunger and solitude, 
but amid the enjoyments of this life. The special object of his adoration 
was Vishnu in his pastoral incarnation, in which he took the form of the 
divine youth Krishna, and led a glorious Arcadian life in the forest. The 
legends surround him with all that makes existence beautiful. Shady bowers, 
lovely woman, exquisite viands, and everything that appeals to the luscious 
sensuousness of a tropical race, are mingled in his worship. His daily ritual 
consists of eight services in which his image is delicately bathed, anointed 
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with essences, splendidly attired, and sumptuously fed. His great annual 
ceremony in Bengal and Orissa is the CAR FESTIVAL of Jagannath, hereafter 
to be described. It is a religion of luxury and systematic indulgence. The 
followers of the first Vishnuvite reforms dwelt together in secluded 
monasteries, or went about sanctily clothed, living upon alms. But this 
sect performs its devotions arrayed in costly apparel, anointed with oil, 
and perfumed with camphor or sandal. It seeks its converts, not among 
weavers, or leather-dressers, Or barbers, but among wealthy banks and 
merchants, who look upon life as a thing to be enjoyed, and upon pilgrimage 
as a means of extending their trading enterprises. 


In a religion of this sort great abuses are inevitable. It was a revolt 
against a system which taught that the soul could approach its Maker only 
by the mortification of the body. It declared that God was present in the 
cities and marts of men, not less than in the cave of the ascetic. Faith and 
love were its instruments of salvation, and voluptuous contemplation its 
approved spiritual state. It delighted to clothe the Deity in a beautiful human 
form, and mystical amorous poems make a large part of its canonical 
literature. One of its most valued theological treatises is entitled the OCEAN 
OF LOVE; and although its nobler professors have always recognized its 
spiritual character, to the common order of minds it has become simply a 
religion of pleasure. The loves of Radha and Krishna, that exquisite woodland 
pastoral, redolent of as ethereal a beauty as the wild-flower aroma which 
breathes in the legend of Psyche and Cupid has been materialized into a 
sanction for linentious rites. 


Siva-worship, on the contrary, is a religion of stern realities. Whatever 
it does, it does with a rigid seriousness that is altogether a stranger to the 
luxurious sensuousness of the worship of Krishna. Its shrines are seldom 
disgraced by the obscenities which stand out in imperishable stone from 
the walls of Vishnu temples. Indeed, throughout Orissa I have found the 
absence or presence of prurient sculptures almost as good a criterion of 
the sect to which a temple belongs, as the mystic wheel of Vishnu, or the 
friend of Siva which surmounts its tower. It is only fair, however, to state 
that both the educated Brahmans and the un-educated masses deplore 
these indecencies, or spiritualize them into solemn mysteries. So far as I 
can learn, they little affect the minds of the worshippers. In a great crowd, 
such as constantly streams in and out of Jagannath, thieves and 
pickpockets naturally ply their trade. But what ever may be the private 
character of the priests, the only case of great impropriety absolutely 
known to have taken place within the walls, was immediately visited by 
the ecclesiastical exclusion of the parties for the rest of their lives. I have 
watched the pilgrims in the city, and in a hundred villages alone the great 
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high road that leads to it. I have never seen better behaves assemblages 
of men and women; and the civil surgeon of Puri; whose duties bring him 
into constant intercourse with the pilgrims, reports to me that there are 
certainly not more improprieties among them than there would be in 
European gatherings on an equally iarge scale. 


It is this composite worship of deep spirituality and sanctioned self- 
indulgence which for six centuries has been gathering round the present 
temple of Jagannath. In the story of most of the leading Vishnuvite saints, 
Jagannath plays some part. The greatest of all of them devoted his life to 
the spread of his worship; and an Orissa tradition still relates how in 1513, 
the king® after a public disputation, acknowledge himself subdued by 
Chaitanya, and became his humble disciple. Even in the lives of northern 
saints, Jagannath from time to time appears upon the scene. The Birbhum 
poet Jayadeva,®“ whose Herdsman’s Songs® is now the devotional work 
of a great sect of his countrymen, abandoned his ascetic life on account 
of a brahman girl who had been dedicated to Jagannath. The god himself 
assisted the poet in his writings; and when the sacred volume was finished, 
he publicly claimed it as the work of his favoured servant. For the king of 
Orissa, having heard of the fame of the poem, composed another and 
called it by the same name.°¢ The obsequious priests received it with 
rapturous adulation and placed it in the temple along with the original 
work. But the lord Jagannath stepped down from his throne, and taking 
up both poems, hurled the Rajas out of the temple, and tenderly placed 
Jayadeva’s in his bosom. 


It was not only of poets and Brahmans, however, that Jagannath 
was now the patron. Vishnuvism had become the faith of from one-fifth 
to one-third of the whole people of Bengal. Of one of the saints, a poor 
butcher by caste, it is recorded that while on pilgrimage, being tempted to 
adultery by Brahman'’s wife, and accused by her when he would not comply, 
his hands were cut off. But the lord Jagannath judged between the innocent 
and the guilty, and restored the mutilated limbs to his servant. At this 
moment the Vishnuvite sects love to claim Puri, on however slender 
grounds, as the birthplace of their founders, or to introduce it as the scene 
of their labours on earth. I have already mentioned the monastery of 
Kabir, and hard by his establishment is a religious house of another northern 
sect, to which all devout pilgrims from Upper India repair at the one they 
beg a piece of bread, and at the other a spoonful of rice-water, in 
remembrance of their respective founders.” 


In Orissa, among the common people, Jagannath reigns supreme. 
Different fiscal divisions claim, as a precious hereditary right, the privilege 
of rendering service to the god. The jungly highlands on the west of the 
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Chilka supply the timber for the CAR FESTIVAL. The lowlands on ର 
of the lake annually send thousands of peasants to drag the sacred vehicle. 
The inhabitants delight to explain the etymology of their towns and vile ge 
by referring their names to some incident in the history of the image. | 
The royal line has for centuries performed menial offices before the image; 
and as the sweeper caste is the lowest in the Hindu commonwealth, sO 
the kings of Orissa have reached the climax of religious humility, in their 
most cherished title of HEREDITARY SWEEPER to Jagannath. 


The devotion of centuries has long ago made Jagannath a very 
wealthy god. The Muhammadans spared so opulent a deity for the revenue 
that he could be made to yield. All other idols in Orissa they smashed in 
pieces; and the common saying at this day is, that the noses and ears of 
the Hindu gods dropped off at the sound of the Muhammadan kettle- 
drum. But Jagannath was too lucrative a property to be roughly handled, 
and an Indian historian informs us that they raised the enormous sum of 
£100,000® per annum by licensing his worship. If this statement be correct, 
the Musalmans must have taxed the priests as well as the pilgrims, as 1 
find that the net sum realized by the British Government, on its taking 
charge of the country, averaged only £6,619 a year.”° The Marhattas 
succeeded the Musalmans, and being Hindus, encouraged the worship, 
and richly endowed the god. In 1755 they sanctioned a regular payment 
for the support of the temple, estimated, when we took possession of the 
country, as equal to a landed estate with a rent-roll of £1,700 per annum.”! 
During the last twenty-four months of their rule, their total money 
contributions amounted to £5,000.”2 As we shall afterwards see, the 
pilgrims were made to pay dearly for the state liberality to their god. 


This, however, represents but a small portion of the wealth of 
Jagannath. The monasteries connected with the temple enjoy a revenue 
estimated by a Hindu in 1848 at £20,000 per annum. We have a list of the 
twenty-nine largest grants, which alone yielded £14,540 a year. The present 
rental of the monasteries connected with Jagannath amounts, so far as I 
have been able to ascertain, to £27,000 per annum; and at the moderate 


computation of fifteen years purchase, represents landed properly to nearly 
half a million sterling. 


But, as I have already stated, every family of any importance in 
Orissa has dedicated a large part of its estates to the gods. It is not 
Jagannath alone who has profited. The most moderate calculation that 
I have seen values the abbey lands of Orissa £50,000 a year. This is the 
official return by a committee consisting entirely of Indian gentlemen 
appointed to report on the religious endowments of that province. 
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In every country, monastic licentiousness has followed hard upon 
monastic wealth. Orissa has been no exception to the ruel; and since the 
day we took charge of the country, a cry has gone up against priestly 
luxuryand vice. The enlightened part of the community has now arrayed 
itself against the systematic abuse of religious endowments exhibited in 
amost every monastery. It is no the poor or the discontented who are 
loudest in their complaints, but men of education, position and of a sufficient 
degree of orthodoxy to represent public opinion among the respectable 
Hindus. The local governments of Orissa had more than once to interfere, 
and to resume endowments which were so grossly abused. In 1810, six 
years after British accession, misappropriation had reached such a height 
as to require a legislative remedy. ”3 Endowments for pious uses were 
placed under the supervision of the Board of Revenue, which was made 
responsible for seeing that the funds were applied to their proper purposes. 
This supervision by a distant body in Calcutta, consisting of Christians and 
foreigners, was necessarily of an unsatisfactory nature; and in 1863 the 
old regulation was repealed. The new law provided that religious 
endowments should be administered either by local committees of 
management or by trustees, and endeavoured to guard against 
misappropriation by directing that any person interested might sue the 
committee or trustees who abused their position. But no ‘person interested’ 
has ever come forward thus to protect the patrimony of the poor. Not a 
single suit has been filed, and practically the committees and trustees 
have done just as they pleased. 


Meanwhile the public indignation has grown louder every year. In 
1860 a pamphlet was put forth by a Hindu gentleman who had visited all 
the larger monasteries of Orissa, and who was himself a landholder in that 
province. He says : ‘Licentiousness, inhospitality, and petty robbery are 
the daily vices that have crept into them. When the abbots go out of their 
monasteries, they pass with a retinue composed of elephants, horses, 
and sometimes camels. Tom-tom players and performers on the horn go 
actively along with them. They never think of doing their duty. The 
monasteries hold half the lands occupied by the landholders, but they are 
of very little use to the public.’ ‘They have given up their ancient hospitality. 
Pilgrims and sick men never approach them, for fear of fear of being rudely 
expelled from their portals. The abbots have yielded to degrading carnal 
pleasures and their disciples emulate their vices.” 


The reforming party among the Hindus would give but a short shrift 
to such abuses. The pamphlet above quoted recommends that the religious 
endowments of Orissa should be classified according to the purposes for 
which they were intended, and that these purposes should be enforced by 
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a domicailiary supervision of the police. With regard to a little monastery 
on his own estate, the author adopted an even more vigorous procedure. 
‘I have a small village’, he says, ‘in the country of Cuttack, of which I am 
the proprietor. In that village is a religious house, to which was granted, 
by my predecessors, a holding of rent-free land. The head of the institution 
gave up entirely entertaining such men as chanced to seek shelter on a 
rainy night. This came to my notice; and I administered a severe threat to 
the head of the house, warning him that his lands would be cruelly resurned 
if in future complaints of inhospitality were brought to my knowledge. 


In 1868 a committee was officially appointed to report upon the 
religious endowments of Orissa. It consisted entirely of native of the 
province, eye-witnesses and ear-witnesses of the facts they had to collect; 
and who by a residence in Puri itself, had studied the working of the system 
at its centre, before starting out to investigate its intricate ramifications. 
They found that the endowments consisted of three classes. In the first 
class, the deeds granted the lands solely for charitable purposes. In the 
second, the charters devote certain lands to provide food for the located 
idol. The third class of endowments is for both purposes, and directs the 
income to be distributed partly in charity, and partly to be spent in the 
purchase of the god's food. Practically, however, all monasteries in Orissa 
of the first ‘class have also grants of the second soft; that is to say, 
foundations for charitable uses have invariably acquired lands for the worship 
of the gods as well. ‘There is little room to doubt,’ say the committee, 
‘that the endowments in general were made for the benefit of the poor 
and helpless.’ For the most part; they lie along the great road to Jagannath, 
or in the town of Puri, and seem to have been specially intended for the 
poorer pilgrims who visit the shrine. 


‘The religious houses, as originally established,’ continue these native 
gentle, ‘might be compared with Christian monasteries, as far as the 
character of the managers and the associates, and, in fact, of all the 
inmates, went. The abbot led a life of celibacy, bore the highest character 
for piety, and was wholly devoted to the service of the God and man. He 
lived in the simplest style, denying himself even the common comforts of 
life. This is not the picture of an imaginary abbot. There exist, even in this 


day, instances of such management, though from their rarity they can 
only be taken as exceptions. 


‘Very different is the state of things of present. The high style in 
which they live, their expensive equipages and large and costly retinue, 
not to say anything of the pleasures and luxuries in which they indulige, to 
the neglect of their proper duties, tend as we think, to show that they are 
not as they ought to be. Besides these, there are the facts of direct and 
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indirect alienations of trust property, and the large expenses of unnecessary 
lawsuits. We believe that there is enough in what we have shown, to 
produce moral conviction as to the existence of abuses too great in extent, 
and too flagrant in character, to be suffered any longer to remain 
unremedied. Such is our conviction; and we need hardly state, after the 
representations already laid before Government, what the public feeling 
an the subject is, - a feeling which is one of honest indignation at what is 
considered a grass abuse of trust and a public wrong.” 


The truth is, that the monastic institutions of Orissa answer the 
objects for which they were founded no better in the nineteenth century, 
than the monastic institutions of England answered their purposes in the 
sixteenth. But whatever may be done in Orissa, there will be no spoliation 
of religious endowments. The English Government of India has ever 
disdained to enrich itself by the confiscation of charitable lands. The 
proposals for their reform have come entirely from the Indians themselves. 
Of such proposals, some tend to a general revision of the grants, and 
their appropriation to really charitable uses, such as medical dispensaries, 
hospitals and schools for the poor. The more moderate partly confines its 
suggestions to the establishment of a central committee of management 
in Orissa, with powers of visitation and control over the local boards.”’® 
They desire that this committee should represent the enlightened and public- 
spirited part of the community. They expressly declare against the members 
being paid, ‘being persuaded that none worth having on such committees 
would think of accepting any remuneration for trouble taken in the cause 
of religion.” 


The amount at stake is large enough to make a Government and a 
people ponder well before they commit themselves. Fifty thousand pounds, 
the annual rental of the religious lands in Orissa, represent at least an 
income of a quarter of a million a year in England. Estimating the value of 
the land at fifteen years’ purchase, a great property worth three-quarters 
of a million sterling is at stake. Allowing for the different purchasing power 
of money in Europe and in the rural ports of India, this sum may be set 
down as of equal magnitude in Orissa to £4,000,000 sterling at home. 


The English Government respected the patrimony of Jagannath not 
less scrupulously than it conserved the general religious endowments of 
Orissa. We simply took over charge of the country from the Marhatta 
intruders, and the Company bound itself to uphold all rights and privileges 
as it found them. Jagannath soon made his claims heard. Not satisfied 
with being maintained in all their grants, the priests pestered the British 
officers with demands for special allowances. A few months after our 
accession, while the whole landholders of Orissa were in a tremor as to 
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how the new Government would deal with their rights, the Brahmans calmly 
insisted upon ‘a variety of articles as presents in order to avert the famine 
and mortality which are dreaded from an adjutant bird having alighted 
upon the spire of the goddess Bimala, and of her shawl having been wet 
by her perspiration .”8 


Practically, the British decided that all disbursements hitherto made 
for charitable uses should be continued on the scale which the orthodox 
Marhatata government had established.? Among these costly bequests, 
the superintendence of the temple of Jagannath was the chief. During the 
years that preceded their expulsion, they had paid from £3,000 to £5,000 
from their treasury, to make good the deficit between the receipts and 
the charges of the establishment. Lord Wellesley expressly enjoined our 
troops, when they started to occupy the province in 1803, to respect the 
temple and the religious prejudices of the Brahmans and pilgrims. At the 
same time, our officers were to make no arrangements that would hamper 
Government in any subsequent reform of temple abuses.8®’ Our General 
communicated these order to the priests of Jagannath when he entered 
the province; ‘and a deputation of Brahmans accordingly came into the 
camp, and placed the temple under our protection, without a blow being 
sStruck.8! 


The first effect of our occupation was temporarily to suspend the 
tax on pilgrims, as we found the system under which the marhattas had 
levied it to be grossly oppressive. At all fords and passes the unhappy 
pilgrims and had to pay toll. Every governor along the road levied as much 
as he could extort; and one chief fixed the impost in his district as the 
enormous rate of £1, 9s. for each foot-passenger.8? With regard to the 
temple, we simply engaged to take the place of the late Government.୫3 
The Marhattas, however, had granted no fixed sum, but had annually 
made up the difference between the receipts and the expenditure of the 
temple. For the first four years we followed the same plan, and struggled 
to thread our way through the endless maze of chicanery in which the 
temple account were involved. Practically, there was a deficit of £3,000 a 
year, which the ruling power had to make good. In 1807 the Government 
endeavoured to get rid of the minute supervision of idolatrous rites which 
this system involved.85 A year later it formally vested the temple 
Superintendence in the representative of the ancient royal line of Orissa 
whom the Marhattas had so grievously oppressed.85 The total allowance 
was fixed at £6,000.’ This sum was granted, however, only on the 
understanding that it would be absolutely spent in the maintenance of the 
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Meanwhile Government reimbursed itself by a pilgrim tax, similar to 
that which had been always levied by the native governments, but of a 
much lighter character. It stationed guards at the two entrances to the 
town, who classified the pilgrims and levied the rates. The richest sort, 
known as the Red Pilgrims, paid from 12s. to £1 sterling a head.’ The 
commonalty paid 4s.; but all religious devotees, carriers of holy water, 
and bonafide inhabitants of Orissa,® went free. By exempting merchants 
and hucksters of every sort, it took care not to let the tax interfere with 
trade. All poor pilgrims who should declare their inability to pay the tax in 
the prescribed form were also exempted;?° and practically, only two-thirds 
of the registered number paid. The registered number itself seldom 
represented one-half the actual total that crept into the city unperceived. 


If the Mahammadan historians are accurate in their returns, the tax 
thus levied by the Company was barely one-fifteenth of what the people 
has formerly paid. Nevertheless it formed an important item in revenue 
from Orissa. During the twenty-one years ending 1831 it yielded a balance 
of £139.000 or £6,619 per annum, after deducting £5,955 a year from 
the gross returns for the temple expenses and charges.” It was felt, 
however, that the money thus made was to a certain extent the price of a 
State sanction to idolatry. Christian missionaries ceased not to protest 
against the impiety of keeping open, as it were, a great emporium of 
pagan rites, and making a profit from the customers. In 1840 the Company 
removed this stain from its administration, it abolished the pilgrim-taxX, 
and made over the entire management of the temple to the Rajas of 
Khurda, the representatives of the ancient royal line. At the same time, it 
maintained the pledges that he Marquis of Wellesley had solemnly given. 
The priests had placed their temple under our protection on the strength 
of those pledges. In 1840, therefore, the Government, while utterly 
withdrawing itself from the management, and refusing thenceforward in 
any way to recognize the shrine, or to levy a tax from its devotees, 
declined to interfere with the ancient grants. The money allowance had 
been from time to time reduced, as several functions been defrayed by 
the temple—passed under the regular authorities. But the good faith of 
the English Government was scrupulously maintained; indeed, so 
scrupulously as to give offence to many Christian men both in India and in 
England. The annual allowance was afterwards converted into a grant of 
land, worth about £4,000 a year. All money payments from the treasury, 
and State interference, of whatever sort, have ceased. 


It is difficult to form anything like an accurate estimate of the present 
income of Jagannath. Accepting the computation of the rent-roll of the 
monasteries connected with the temple at £27,000 and adding £4,000 as 
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the present value of the lands granted by the State, we have a total of 
£31,000. This sum, however represents but a fraction of his actual income. 
The whole length and breath of India is the patrimony of the priests. The 
different provinces are allotted to different heads of houses, who claim 
the right of acting as spiritual guides to the pilgrims from their respective 
regions. These high ecclesiastics cover the country with their emissaries, 
who preach the soncity of pilgrimage and not a day passes without long 
trains of footsore travelers arriving at the shrine. At the CAR FESTIVAL, 
food is cooked in the temple kitchen for 90,000 devotees; at another 
festival for 70,000 and on the morning of one of their solemn full moons, 
40,000 pilgrims wash away their sins in the surf? the number that daily 
flocks in and out of the holy city never falls short of 50,000 a year, and 
sometimes amounts to 300,000. This is the published computation of an 
India gentleman who had spend his life on the spot. 


No one comes empty-handed. The richer pilgrims heap gold and 
silver and jewels at the feet of the god, or spread before him charters and 
title-deeds, conveying rich lands in distant provinces. Every one, from the 
richest to the poorest, gives beyond his ability, and many cripple their 
fortunes for the rest of their lives in a frenzy of liberality. Thousands die on 
the way back, from not having kept enough to support them on the 
journey. But even when the unhappy pilgrim has given his last rupee, the 
priests do not suffer him to depart; some shrine still remains to be visited, 
some ceremony to be witnessed, or some blessing to be obtained. The 
devotee, in a fever of apprehension lest any of the objects of his pilgrimage 
should remain unaccomplished, gives a bond to be paid on his return home. 
An engagement of this sort is so inviolable, that the priests do not even 
think it needful to take it upon stamped paper. The poor shorn pilgrim 
probably never reaches his native country. But the next time a pilgrim- 
nunter visits the dead man’s village, he produces the bond, and it is paid 
without cavil. 


The value of these offerings can never be known. Some have stated 
it to me as high as £ 70,000. But I think this is excessive, although it 
should be remembered that, according to Indian historians, the 
Muhammadans managed to extract £ 100,000 from the pilgrims before 
they entered the city at all. A moderate computation estimated the offerings 
to the priests at twice the gross sum which the British officers realized as 
pilgrim-tax; and now that the tax is withdrawn, and the-pilgrims enter the 
city so much the richer, the oblations cannot fall much short of three 
times the amount. This would yield a yearly sum of £37,000, which, added 
to the £4,000 derived from the temple lands, and to the revenues of the 
religious houses, valued at £27,000, make the total income of Jagannath 
not less than £68,000 per annum. 
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A religious society, so ancient and so wealthy, naturally gathers 
around it a vast body of retainers. A quarter of a century ago there were 
as many as 6,000 male adults, priests, warders of the temple, and pilgrim 
guides. The number has probably increased since then; and including the 
monastic establishments, their servants and hired labourers, along with 
the vast body of pilgrim-hunters who room through every province of 
India, it is probable that not less than 20,000 men, women and children 
live, directly or indirectly, by the service of lord Jagannath. 


The immediate attendants on the god are divided into thirty-six 
orders and ninety-seven classes. At the head is the Raja of Khurdha, the 
representative of the ancient royal house of Orissa, who takes upon himself 
the lowly office of sweeper to Jagannath. Decorators of the idols, strewers 
of flowers, priests of the wardrobe, bakers, cooks, guards, musicians, 
dancing-girls, torch-bearers, grooms, elephant-keepers, and artisans of 
every sort, follow. There are distinct sets of servants to put the god to 
bed, to dress him, and to bathe him. A special department keeps up the 
temple records, and affords a calm literary asylum to a few learned men. 
The baser features of a worship which brings God down to men, and aims 
at a sensuous realization of the Eternal, by endowing Him with human 
passions and a human form, appear in a band of prostitutes who sing 
before the image. 


The sacred enclosure is nearly in the form of a square, protected 
from profane* eyes by a massive stone wall 20 feet high, by 652 feet 
long and 630 broad. Within it rise about 120 temples, dedicated to the 
various forms in which the Hindu mind had imagined its god. In the list I 
count no fewer than thirteen temple to Siva, besides several to his queen, 
the great rivals of Vishnu. The nature-worship of primitive times is 
represented, even in the most complex development of modern 
superstition, by a temple to the sun. But the great temple is the one 
dedicated to Jagannath. Its conical tower rises like an elaborately carved 
sugar-loaf, 192 feet high black with time, and surmounted by the mystic 
wheel and flag of Vishnu. Outside the principal entrance, or LION GATE, in 
the square where the pilgrims chiefly throng, is an exquisite monolithic 
pillar which stood for centuries before the Temple of the Sun twenty miles 
up the coast. 


The temple of the Jagannath consists, like all the larger shrines in 
Orissa, of four chambers opening one into the other. The first is the HALL 
OF OFFERINGS, where the bulkier oblations are made, only a small quantity 
of choice food being admitted into the inner shrine. The second is the 
PILLARED HALL, for the musicians and dancing-girls. The third is the HALL 
OF AUDIENCE, in which the pilgrims assemble to gaze upon the god. The 
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fourth is the Sanctury, itself, surmounted by the lofty conical tower. 
There sits Jagannath, with his brother Balabhadra and his sister Subhadra, 
in jewelled state.?° The images are rude logs, coarsely fashioned in to the 
form of the human bust from the waist up. On certain festivals the priests 
fasten golden hands to the short stumps which project from the shoulders 
of Jagannath. The want arms has been already accounted for in the legend 
of Basu the fowler, but the priests give a more spiritual explanation. The 
LORD OF THE WORLD, they say, needs neither hands nor feet to work his 
purposes among men. 


The service of the temple consists partly in a daily round of oblations, 
and partly in sumptuous ceremonials at stated periods throughout the 
year. The offerings are simple enough; fruits and flowers, and the various 
articles of food in use among a primitive people. Rice, pulse, clarified butter, 
milk, salt, vegetables, ginger and cocoa-nuts are offered to the images 
and eaten by the priests. A list of the items, made up by a Hindu gentleman, 
gives their aggregate cost at £4, 8s. 4d. a day and the table of the idols is 
entered in the temple accounts at £1,572 a year.?° 


Four times every day the priests clear the sanctuary, and close the 
tower gates while the god is at his meals. At the door stand Vishnuvite 
ascetics, waving large fans and siging his praises. In the PILLARED HALL a 
choir of dancing-girls enliven the idols repast by their airy gyrations, while 
a few favoured servants attend him in his inner shrine. 


The offerings are bloodless. No animal yields up his life in the service 
of Jagannath. The spilling of blood pollutes the whole edifice, and a set of 
servants are maintained to hurry away the sacrificial food that has thus 
been contaminated. Yet so deeply rooted is the principle of compromise in 
this great national temple, that sacred enclosure also contains a shrine to 
Bimala, the ‘stainless’ queen of the All-Destoyer, who is every year adored 
with midnight rites and bloody sacrifices. 


Twenty-four high festivals enliven the religious year. They consist 
chiefly of the Vishnuvite celebrations, but freely admit the ceremonials of 
the rival sects. A vein of the old aboriginal! rites runs through them all. At 
the RED POWDER FESTIVAL holi, a picturesque boat procession of all gods 
about Easter on the sacred lake, devotees to the number of 40,000 indulge 
in bhang and other intoxicating drugs.” Vishnu and Siva enjoy equal honours 
in the ceremony. The wild age is yearly commemorated in the abduction®® 
of the fair nymph by the enamoured god, a primitive form of marriage per 
raptionem, acknowledged by ancient Hindu law. The Aryan advance through 
India is celebrated on Rama's birthday, on which the god appears in the 
dress and arms of the Sanskrit hero who marched to the southern jungles 
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of the peninsula, and slew the cannibal king of Ceylon. At the BATHING 
FESTIVAL,’® When the images are brought down in great pomp to one of 
the artifical lakes, a proboscis is fastened to their noses so as to give 
them the look of the elephant god of the aboriginal tribes, Ganesha. The 
supremacy of Vishnu is declared, however, in the festival of the slaughter 
of the deadly Cobra-da-Capello!%! the familiar of Siva and his queen. The 
indecent rites that have crept into Vishnuvism, and which, according to 
the spirit of the worshipper, are either high religious mysteries or simple 
obscenities, are represented by the Birth Festival,!%2 in which a priest 
takes the part of the father, and a dancing-girl that of the mother, of 
Jagannath and the ceremony of his nativity is performed to the Life. 


But the CAR FESTIVAL is the great event of the year. It takes place, 
according as the Hindu months fall, in June or July, and probably owes its 
origin to a period long anterior to the temple itself. We have seen how 
Vishnuvism at Puri is but the successor of the older Buddhistic creed. The 
Chinese traveler Fa Hian gives a curious account of the yearly procession 
of the SACRED TOOTH from its regular chapel to a shrine some way off, 
and of its return after a stay there.!% This was in the fifth century A.D. but 
the account applies so exactly to the CAR FESTIVAL at the present day, 
that one of the most accurate of Indian observers pronounces the latter 
to be ‘merely a copy’! Certain it is, that in its greatest ceremonials, as in 
its leading doctrines, the worship of Jagannath bears the impress of the 
ancient Buddhistic faith. 


For weeks before the CAR FESTIVAL, pilgrims come trooping into 
Puri by thousands everyday. The whole district is in a ferment. By the time 
the great car has risen to the arthodox height of forty-five feet,!®> the 
temple cooks make their calculations for feeding 90,000 mouths. The 
vast edifice is supported on sixteen wheels of seven feet diameter, and is 
thirty-five feet square. The brother and sister of Jagannath have separate 
cars a few feet smaller.3°¢ When the sacred images are at length brought 
forth and placed upon their chariots, thousands fall on their knees and 
bow their foreheads in the dust, the vast multitude shouts with one throat, 
and surging backward and forward, drags the wheeled edifices down the 
broad street towards the country-house of lord Jagannath. Music strikes 
up before and behind, drums beat, cymbals clash, the priests harangue 
from the cars, or shout a sort of fescinine medley enlivened with broad 
allusion and coarse gestures, which are received with roars of laughter by 
the crowd. And so the dense mass struggles forward convulsive jerks, 
and fugging and sweating, shouting and jumping, singing and praying, and 
swearing. The distance from the temple to the country house is less than 
a mile; but the wheels sink deep into the sand, and the journey takes 


881 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


several days. After hours of severe toil and wild excitement in the July 
tropical sun, a reaction necessarily follows. The zeal of the pilgrims flags 
before the garden-house is reached; and the cars, deserted by the 
devotees, are dragged along by the professional pullers with deep-drawn 
grunts and groans. These men, 4200 in number, are peasants from the 
neighbouring fiscal divisions who generally manage to live at free quarters 
in Puri during the festival. 


Once arrived at the country-house, the enthusiasm subsides. The 
pilgrims drop exhausted upon the burning sand of the sacred street, or 
black up the lanes with their prostrate bodies. When they have slept off 
their excitement, they rise refreshed and ready for another of the strong 
religious stimulants of the season. Lord Jagannath is left to get back to his 
temple as best he can; and in the quaint words of a writer half a century 
ago; but for the professional car-pullers, the god ‘would infaliably stick’ at 
his country-house. 


In a closely packed eager throng of a hundred thousand men and 
women, many of them unaccustomed to exposure or hard labour, and all 
of them fugging and straining to the utmost under the blazing tropical sun, 
deaths must occasionally occur. There have doubtless been instances of 
pilgrims throwing themselves under the wheels in a frenzy of religious 
excitement. But such instances have always been rare, and are now 
unknown. At one time several unhappy people were killed or injured every 
year, but they were almost invariably cases of accidental trampling. The 
few suicides that did occur were for the most part cases of diseased and 
miserable object, who took this means to put themselves out of pain.” 
The official returns now place this beyond doubt. Indeed, nothing could be 
more opposed to the spirit of Vishnu-worship than self-immolation. 
Accidental death with the temple renders the whole place unclean. The 
ritual suddenly stops, and the polluted offerings are hurried away from the 
sight of the offended god. According to Chaitany, the apostle of Jagannath 
the destruction of the least of God’s creatures was a sin against the Creator. 
Self-immolation he would have regarded with horror. The copious religious 
literature of his sect frequently describes the CAR FESTIVAL but makes no 
mention of self-sacrifice, nor does it contain any passage that could be 
twisted into a sanction for it.!°8 Abul Fazl, the keen Moslem observer, is 
equally silent, although from the context it is almost certain that, had he 
heard of the practice, he would have mentioned it. 


So far from encouraging self-immolation, the gentle doctrines of 
Jagannath tended to check the once universal custom of widow-burning. 
Even before the Government put a stop to it, our officials observed its 
comparative infrequency at Puri. It is expressly discountenanced in the 
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writings of the Vishnuvite reformers, and is stigmatized by a celebrated 
disciple as ‘the fruitless union of beauty with a corpse’. 


It would be well for Jagannath if these old calumnies were the only 
charges which his priests had to answer. Lascivious sculpture disfigure his 
wall;s, indecent ceremonies disgrace his ritual, and dancing girls with rolling 
eyes put the modest female worshippers to the blush. The priests give a 
spiritual significance to these most questionable features of modern 
Vishnuvism, and a devout Hindu no doubt looks on them with different 
eyes from ours. To the pure, all things are pure. But these are not the sole 
corruptions of the faith. The temple of Jagannath, that colluvio religionum 
in which every class and sect can find its god, now closes its gates against 
the low-caste population. I have tried in vain to trace the history of this 
grass violation of the spirit of the reformed Vishnuvite faith. Even at the 
present moment no hard and fast line exists between the admitted and 
the excluded castes. I have taken down lists of the latter from several 
natives of Puri, but each list materially differs from all the others; and Iam 
told that the priests are much less strict to mark the disqualification of 
castes in pilgrims from a distance than among the non-paying local 
populace. Speaking generally, only those castes are shut out who retain 
the flesh-eating and animal-life-destroying propensities and professions 
of the oboriginal tribes. 


A man must be a very pronounced Non-Ayan to be excluded. Certain 
of the low castes, such as the washermen and potters, may enter halfway, 
and standing humbly in the court outside the great temple, catch a glimpse 
of the jewelled god within. But unquestionable Non-Aryans, like the 
neighbouring hill-tribes or forest races, and the landless servile castes of 
the lowlands, cannot go in at all. The same ban extends to those engaged 
in occupations either offensive in themselves, or repugnant to Aryan ideas 
of purity : thus, wine-sellers, sweepers, skinners, corpse-bearers, hunters, 
fishers, and bird-killers. Basu the fowler would now be driven from the 
doors of the temple dedicated to this god. Criminals who have been in jail, 
and women of bad character, except the privileged temple girls, are also 
excluded : with this difference, however, that a criminal may expiate the 
defilement of imprisonment by penance and costly purifications; but a 
woman once fallen can never more pass the temple gates.!09 


Courtesy : The book titled “A History of Orissa” Vol. I Edited by N.K. 
Sahu, 1980. This essay was first published by W.W. Hunter's Orissa in 
1872. 


Footnotes : 
1. “Sarvapapaharam desam kshetram devaistu” Kapila Samhita, Chap. II, Verse 2. 
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This Sanskrit work has been edited in Oriya script by Sri Radha Krishna 
Basu, M.A. and is published by Pandit Ratnakara Gorgabatu in 1928. 


John Beams in consultation with the Balasore Pundits explains ‘Utkala’ as 
Ut+Kala=Katila=cut off, meaning thereby that it is named so as it is lying 
beyond or cut off from the Gangetic valley. Hunter's interpretation is based 
on the advice of the Puri Pundits, and is, no doubt, more correct. According 
to the Puranas Utkala was one of the three sonS of Ila Sudyumna, a 
kimpurusha, and the territory over which be ruled, is named after him 
(Pargiter, Anc. Ind. Hist. Traditions, pp.253-54). Early Buddhist literature 
describes ‘Ukkala’ as a tribal people and the territory they inhabited as 
Ukkala or Utkala (Vinaya Pitaka vol. i, pp.3-4, Angu-Nikaya ii, P.31, Jataka 
I, p.80) 


Varshanam Bharatah Sreshtha desanamutkalah Srutah, Utkalasya samo deso 
deso nasti mahitala Atraivodaharantimamitihasam puratanam, (Kapila Sam. 
Ch. 1, Verses 8-9). 


Kapila Sam. Ch.1; Stirling's Account of Orissa Proper Asiatic Researches. 
Vol. xv. P. 166. 


‘Yamalaya mahaghore tapta Vaitarani nadi.’ Buddhists also say ‘Yamassa 
Vetaranim’ (Samyutta Nik. Vol. I, P. 21) thus supporting Brahmanical tradition. 


Jaipur is long famous as Viraja Kshetra. In the Mahabharata, Book III, Ch. 
85, it is stated :—”Viraja is a form of Durga”. 


Konarka, which is famous as Arkakshetra. 
Bhuvaneswara, the celebrated Saiva Kshetra. 
Purushottama Puri, the most famous Vaishnava Kshetra in India. 


Orissa is traditionally divided into five great religious zones, out of which 
Hunter has mentioned only four. The fifth one is Mahavinayak, dedicated to 
Ganesa and is famous as Vinayaka Kshetra. Thus Orissa is the land of the 
Panchadevatas—Ganesa, Rudra, Naraya-na, Ambika and Bhaskara—the five 
principal deities of Hinduism. 


Report of Committee to enquire into the Mathas of Orissa, dated 25 March, 
1869, Para 15. 


Quoted from Stirling, As Res. Xv, 167, 291. 


Hunter quotes these lines from Amos Sutton’s Orissa, P. 124, which are 
taken from some Oriya booklets written for the devoted pilgrims. 


For the story of the Tooth relic of the Buddha vide Datha Vamsa edited by 
B. C. Law. The Tooth relic was enshrined at Dantapura, the ancient capita! 
of Kalinga, identified by Sylvain Levi with Palura in Ganjam district (Ind. 
Antiquary, 1926 May, pp. 94-98). It was taken away to Ceylon sometimes 
during the last quarter of the 3’ Century A.D. 
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Hunter takes this account from Madala-Panji, the Jagannath temple chronicle. 


This work has been edited by Sri Artaballabha Mahanty on behalf of the 
Prachi Samiti. 


Madal Panji, cited As. Res. XV. 290. 


Mahaprasad, rice offered to Jagannath; it is also knows as Kaivalya meaning 
Mukti or salvation. 


Hunter says that he got this story from an Oriya servant. 
‘Iswarekripa Jati Kula Nahi Mane’—Chaitanya Charitamrita. 
Name bhaktaschaturvedi madbhaktah swapachah priyah. 


Jagannath worship includes Tantric rites, according to which fish, meat and 
wine are symbolically offered to the deities. On the 8 day of the bright 
fortnight of Dasahra a goat is sacrificed before Vimala, within the precinct 
of Jagannath temple. We do not find anything like ‘mild flower worship’ in 
the Vedas. Hunter here means that Jagannath worship embodies every 
compromise between the religious customs of the aboriginal peoples and 
the Vedic rites of the civilizes Aryans. 


Ramanuja flourished in the 11 century A.D. His philosophic theory is called 
‘Visishtadvaita’ or Non-dualism of the determinate Brahman. 


Ramananda was a follower of Ramanuja and was the fifth in succession 
from the master. “He tried to re-established God’s kingdom (Ramarajya) on 
earth by spreading its triple truths of monarchy, monogamy and monotheism 
in the political, social and religious aspects of life and thus became the 
precursor of Mahatma Gandhi.” (Radhakrishnan, Hist. of Plui.—Eastern and 
Western. P. 320). 


Chaitanya was born in 1485 and died in 1533. He is said to have preached 
the philosophy of ‘Achintya-Bhedabheda,’ which is a form of idealistic Monism 
that reconciles all dualities in a superlogical unity. 


Vallabhacharya flourished in the 15 century and advocated a system which 
he himself called ‘Suddhadvaita’ or pure non-dualism devoid of the concept 
of maya. His teachings of pushti-bhakti glorify the intense love of Radha 
and Krishna. 


It is entitled ‘the Daru Brahma’ and has a wide circulation in Oriya literature. 
Like most of the religious legends of the people, it is an adaptation from the 
Puranas. Vide Skanda Purana Chaps. 16-27. We also come across this story 
in Brahma Purana, Narada Purana, Padma Purana, Kapila Samhita and in 
Niladri-Mahodaya. See in this connection As. Res. xv, 317; World's History. 
Literature and Religion of the Hindus, ii. 163; T. N. Ramachandran in JAHRS. 
Prof. R. Subba Rao Shashtipurthi Number, p. 93. 


The common chlorite of the Orissa hills of which most of the old images now 
found in Orissa are mode. 
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Nil-Madhab. 


This account has close resemblance with the Buddhist episode narrated by 
Yuan Chwang, the Chinese Pilgrim, in connection with the unfinished Buddha 
image in the great temple of Buddha Gaya. For the story of the half finished 
Buddha image vide R. L. Mitra, Buddha Gaya Ch. 1, pP-. 10-20; also Memories 
Sur les contrees occidentals. i. pp. 465-68. 


The so-called Yavana occupation of Orissa is now believed to be the 
occupation by the Murundas, who came to India along with the Kushanas 
and ruled for some tomes during the early Christian centuries over Eastern 
India. To them are attributed the large hoards of imitation Kushan coins 
found in all parts or Orissa. The traditional view that they were expelled by 
King Yajati of Kesari (Lion) dynasty is wrong. Yajati Mahasivagupta IT (10 
century A.D.) belongs to the Soma (Luner) dynasty and he is said to have 
first constructed the temple of Jagannath at Puri. The rebuilder of the 
temple is Chodagangadeva who ruled from 1078 to 1147 A.D. 


H.H. Wilson Vishnu Purana, 1, 2. 


Cf. ‘The Pundit’s chronicle of Beerbhoom’ of page 426 of Hunter's Annals of 
Rural Bengals, vol. I, 3" ed. 


The etymology of Vasu-deva is explained in the Vishnu Purana lib. 1. Cap. 
2, as ‘the god who dwells in all things, and in whom all whom al! theng 
dwell; (Sarvatrasan Samastam cha Vasatyatra); from the root, Vas, to 
dwell. The same explanation is also given by the Mahabharata in the 
Narayaniya section of Santi Parva, Ch. 339-Ch. 342. See H.H. Wilson’s note 
to Vishnu Purana, vol. I, P.17, ed. 1864. Vasu, the name of the fowler, in 
the above legend, etymologically means ‘the dweller’. Hunter thinks that 
this name is given to him by the Sanskrit writer of the legend, by a reflex 
process from the name of his god Vasu-deva, or because he is the typical! 
aboriginal dweller in the land throughout the story. The work is also used as 


a name for Vishnu, and the writer of the legend may mean that the aboriginal 
fawler was himself Vishnu in an earlier form. 


There are eight Vasus (with the first syllable short) in Hindu Mythology, Viz. 
Soma, the Moon; Anila, the wind; Anala, the fire; Dava; Dhruva, Pratyusha, 


Prabasa; and Vishnu. Vide Sabdakalpa-druma of Raja Radhakanta Dev, and 
the Bengali Sabdartha Ratnamala. 


The origin of the Saivite city of bhuvanesvara may be placed earlier than 
the 6 century A.D. The earliest Siva temples of this place-the 
Satrughnesvara group-have been assigned to the 6 century. 


Hunter appears to have misunderstood the significance of Siva-warship. 


Siva is the god of bliss, and the Saivaite rites are anything but “grass and 
bloody.” 


H.H. Wilson’s computation, p. exii, of Preface to the Vishnu Purana, ed. 
1864. 
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H.H. Wilson, Vishnu Purana, p. Xxiv. 
Lib. I cap. Vi. 
Vishnu Purana, lib. vi. Chap. 2; H.H. Wilson, V.P. cxxx, viii, 1864. 


The Samkhayana Brahmana seems to have refered to Jagannatha in the 
following verse : 


“Adau yaddaru plavate sindnohpare apurusham 
Tada labhasva durduo tena yahi paramesthalam.” 


See stirling, As. Res. xv. 270. 


The Kendu Patna copper plates of Narasimhadev II (JASB, 1989, No.4) 
state that Chodagangadeva (1078-1147 A.D.) constructed the temple of 
Jagannath. Angagabhimadeva II, the son of Chodaganga probably completed 
the construction of the temple. Madala Panji, however, credits Anangabhima 
as the builder. According to tradition the construction of the temple of 
Jagannath was completed in Saka year Randhra-Subhramasu Rupa-Nakshatra 
Nayaka (Randhra=8, Subhramasu=1, Rupa=1, and Nakshatra Nayaka=1). 
Reversing the digits we get 1118 Saka year = 1196-97 A.D. 


See Brij Kishore Ghosh, Hist. Puri, p. 10; and Stirling As. Res. xv,p. 269, 
315. 


The king’s speech is abridged from As. Res. xv. 270-71. 


The following twelve are known to be the chief disciples of Ramananda. 1. 
Ravi-das (shoe maker), 2. Kabir (Muhammadan weaver), 3. Dhana (jath), 4. 
Sena (barber), 5. Pipa (Rajput), 6. Bhavananda, 7. Sukhananda, 8. Asananda, 
9. Sur-Surananda. 10. Paramananda, 11. Mahananda, 12. Sri-Ananda. 


Sabda Ivi., abridged from H.H. Wilson’s Works, vol. i.p. 81. 
Idem, vol. i. p-94. 

One of te 5000 Sakhis, or pithy sayings of Kabir. 

Bijli Khan built the tomb of Kabir at Magahar in 1548 A.D. 


For about two decades before his death Sri Chaitanya was constantly staying 
at Puri. He passed away in 1533. 


Santi. 
Dasya. 
Sakhya. 
Vatsalya. 


Madhurya. H.H. Wilson, Works, i. 164, from which volume the materials for 
the foregoing account of the Indian reformers are chiefly derived. 


Introduction to the Chaitanya-Chandrodaya, edited by Rajendra Lala Mitra, 
1854. 
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Bhakti. 
The Gosains. 


In his form of Krishna. Hunter generally uses the work Vishnu in its generic 
sense, as applied to all the incarnations of the god, to save the introduction 
of unfamiliar Indian names in the text. 


The spashtha Dayakas. 
H.H. Wilson's Essays, vol. i.p. 170. 
Vairaginis. 


The official details with regard to this interesting and once promising 
institution at Dacca may be found in Appendix A of the General Report of 
the Director of Public Instruction, L.P., for 1863-4, pp.83-90; 1864-5, pp. 
155-158; 1865-6, p. 172; 1866-7, pp. 132-3; 1867-8, p. 101; and 1868-9; 
and especially in letter No. 2988, from Inspector of Schools, South-East 
Division to Director of Public Instructional dated 4" December, 1869, P.1.R. 


The so-called ‘indecent sculptures’ on Hindu temples are not the product of 
Vaishnu worship but of Tantric rites. 


Vallabha-Swami-His date is subject of dispute. 


Gajapati Pratap Rudra Dev. (1497-1542 A.D.) This tradition owes its origin 
to the writings of the Vaishnavas of the Gaudiya School. 


Jayadeva’s land of birth has not yet been satisfactorily fixed. 
Gita-Govinda. 


Abhinava Gita-Govinda, ascribed to the authorship of the Gajapati King 
Prushottama Deva (1467-1497 A.D.). The real author of this work was poet 
Divakara, who was patronized by king Purushottama Deva and his son Pratap 


Rudra Dev. (see Journal of the Kalinga Historical Society, vol. ii no. 1 p. 
19ff). 


The Maluk Das ka Tukra and Kabir ka Tarani. 
e.d. Manikpatna, the ruby of Jagannath. 
Nine lacs of Sicca rupees. 


This represents the net receipts after all deductions for charges, carefully 
made up from the manuscript accounts for a period of twenty-one years, 
ending in 331. The average gross collections were £12,574-0.R. 


The Satais Hazari Mahal, literally the Twenty-seven thousand Rupees, but 


returned as yielding only Rs. 17,420 in the Government papers. Brij Kishore 
Ghose, pp. 9, 20, etc. 


Letter No. 1943, from Commissioner to Board of Revenue, 26 Aug. 1843. 
Regulation xix. Of 1810, Repealed by Act xx. Of 1863. 
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Discourse on the Maths of Orissa, by Kedar-Nath Datt, abridged, pp. 1, 5, 
6, Calcutta 1860. 


Report of Committee, dated 25 March 1869, paras, 21 and 22, abridged. 
That the monasteries of India were once very different from what they are 
now, is clear from H.H. Wilson's testimony. He describes the abbots in 1828 
as ‘men of talents and respectability.’ Works, i. 53, ed. 1862. 


Report of Committee, dated 25 March, 1869, para 30. B.S. 
Idem, para 32. 


Letter to J. Hunter, Collector of Jagannath, from the Commissioners, dated 
19t" September, 1804, P.R. 


Letter from Commissioners to Collector, dated 23" March, 1805. O.R. 


Letter No. 1943, from Commissioner to Board of Revenue, dated 26 August, 
1843. 


Idem. 
Calcutta Review, vol. x. p. 218. 
Letter No. 1943, above cited. 


Total expenditure, Sa. Rs. 65,999; temple receipts, Sa. Rs. 30,884; 
Government grant, Sa. Rs. 29,355, the balance being disallowed. 


Upon Webb’s Report, dated 19 Novemember 1807. 
Sanad to Raja of Khurdha, dated 1808. 


Sa. Rs. 56,342. 9.8, ‘exclusive of broadcloth for decorating the cars.’ Letter 
No. 1943, above cited. 


Regulation iv. Of 1806, secs. 3 to 6. 
I.e. residents between the Baitarani and the Ganjam Rivers. 
Regulation iv. Of 1806, sec. 9. 


The total yield was at the rate of £12,574; the annual charges £5955. 
Abolished by Act x. of 1840. 


Brij Kishore Ghose, pp. 46, 51. 


This monolithic pillar is known as Aruna Sthambha. It was brought from 
Konarka to Puri in the last quarter of the 18" century, by the order of 
Brahmachari Gosain the religious head of the Marhattas in Orissa. 


These halls, beginning as above with the outermost are called respectively, 
(1) Bhoga Mandapa, (2) Nata Mandira, (3) Jagamohana, (4) Bada Deula, 
the holy cell itself. 


Hunter is indebted to Rajendra Lala Mitra for the dimensions of various 
parts of the temple given in this page. Those given by Stirling and by Brij 
Kishore Ghose are slightly inaccurate. 
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Jagannath, Balabhadra, Subhadra and Sudarsana sit on the Ratnavedi (the 
jewelled dais) which was brought from Vijayanagar by Gajapati Purushottama 
Dev as one of the trophies of his victory, and R.D. Banerjee observes on it 
“the bizarre arabesque of the decadent Hoysala type.” (Hist. of Orissa, vol. 
I, p. 316). 


Brij Kishore Ghose, pp. 26 and 28. For the details of the temple account in 
the past and the present, as well as, for the annual and the daily services 
of the temple vide The Orissa Gazette (Extraordinary issue) No. 101, May 
7, 1855. 


The Chandan Jatra lasts for 42 days from the 3” day of the bright fortnight 
of Vaisakha to the 14 day of the bright fortnight of Jyeshtha. It is divided 
into two periods of 21 days each. The first period is known as ‘Bahara 
Chandana’ or ‘outer Chandan,’ as during this period the images of Rama, 
Krishna, Madanamohana, Lakshmi and Saraswati are taken outside in 
procession to the Narendra tank where they play in the boat and enjoy 
various modes of worship. On the 20 day the deities made as many as 
twenty one rounds by boat in this tank, and the next day the Jatra ends 
with only a format round of boat trip in the day time along with a festive 
play of coloured water. 


The second period, of 21 days is known as the ‘Bhitara Chandana’ or ‘Inner 
Chandan’ as during this period the festival! takes place inside the temple 
and the deities play in the water on four occasions viz. on the 11 day of 
the dark fortnight, on the new moon day, on the 6 day of the bright 
fortnight and on the 11 day of the bright fortnight of the month of Jyeshtha, 
when a consecrated cistern in the temple represents the Narendra tank. 


Rukmini-harana-Ekadasi (11 day of the bright fortnight of Jyeshtha is one 
of the ceremonies during the ‘Bhitara Chandana’ festival. 


Ramanavami or the birthday of Rama is celebrated in the temple on the 9 
day of the bright fortnight of Chaitra, when two of the temple servitors 
play the role of Dasratha and Kausalya, the father and mother of Rama for 
performing the ceremony of his nativity. 


Snana jatra, observed on the full moon day of Jyeshtha. 


Kaliya-dalana day observed on the 11 day of the dark fortnight of Bhadrava. 
This cobra has no connection with Siva. It probably represents the cult of 
Naga worship that was superseded by the Krishna Cult. 


Janmashtami or the birthday of Krishna, is celebrated in the temple on the 
8 day of the dark fortnight of Bhadrava, when two of the temple servitors 
play the roles of Basudeva and Devaki, the father and mother of Krishna for 
performing the ceremony of his nativity. 


Vide, James Legge; Fa Hien, pp. 18-19. 


James Fergusson :; History of Architecture, ii, 590. 
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105. Brij Kishore Ghose, p. 39. 


106. The car of Jagannath is called Nandighosha; it is provided with 16 wheels 
and is 23 cubhits in height from its platform. The car of Balabhadra is 
known as Taladhaja; it has 14 wheels and its height is 22 cubits from the 
platform. Subhadra’s car is named Devadalana; it is 21 cubits high from the 
platform and has 12 wheels. 


107. Stirling, As. Res. xv. 324. Calcutta Review, x. 235. Report of Statistical 
Commissioner to the Government of Bengal, 1868, part ii, p. 8. Puri Police 
Reports. Laurie's Orissa, 1850. 


108. H.H. Wilson’s Works, i. 155, footnote. 


109. Hunter has made up the following list of excluded castes, partly from the 
statements of the Brahmans, and partly from those of the low castes 
themselves :1. Christians; 2. Muhammadans; 3. Hill or forest races; 4. 
Bauris; 5. Savars; 6. Pans; 7. Haris (except to clean away filth); 8. Chamars; 
9. Doms and Chandals; 10 Chiria-Mars (bird-killers); 11. Sials (wine-sellers); 
12. Gokhas (fishermen); 13. Siulas (fishermen); 14. Tiyars (fishermen); 15. 
Nulias (Telinga boatmen); 16. Patras (low-caste cloth-makers); 17. Kandras 
(village watchmen); 18. Common prostitutes; 19. Persons who have been 
in jail, but with right of expiation; 20. Washermen; 2q. Potters; but these 
last two may enter the outer court. 
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Sidelights on Sri Jagannath 
in Persian Accounts 


Dr Lalatendu Das Mohapatra 


(This is a revised version of an earlier article published in 
‘Utkal University Historical Research Journal’, 2007) 


It is not easy to say when and how the holy shrine of Puri shot into 


prominence in the history of India. But it is an undeniable fact that the 
story of Sri Jagannath has been inextricably inter-linked with the history 
of Orissa, its people, cultures, sociology, religion, politics and philosophy 
since the period of the imperial Gangas. The capture of Delhi by the Turks 
and their subsequent consolidation and expansion in the country was al- 
most coincided with the expansion and consolidation of the power of im- 
perial Gangas in Orissa whose empire extended from Rajahmundry in the 
south to Tamralipti and Triveni in the north. It was during their period that 
the.religion was popularized and universalised which attracted the Hindus 
of every corner of the country to this shrine. For the Oriyas Sri Jagannath 
was not only perceived as the ninth incarnation of Lord Vishnu, but also 
the master and monarch of the empire on whose behalf the king func- 
tioned as his deputy. The shrine was also perceived as abode of Lord 
Vishnu in the form of Jagannath in ‘Kali Age’. Naturally, gradually it emerged 
not only as one of the sacred places of the Hindus, but also the treasure 
house, which could provide rich booty to the invaders irrespective of their 
faith. In medieval period, Sri Jagannath has drawn the attention of both 
Hindu and Muslim saints and poets, not only of Orissa, but also other 
parts of India. But it is also interesting to know what the court chroniclers 
and historians of the Muslim kings in those days and the contemporary 
Muslim travellers and observers record about Him in their accounts in 
Persian language. Some of these writers came to Orissa accompanying 
their kings who led military campaign to the province either as plunderer 
or iconclaster. Some of them came as independent tourist.But few ac- 
counts were also based on hearsay. 


The earliest descriptive account on Sri Jagannath is found in Sirat-I- 
Firuz Shahi, written by an anonymous author Supposed to be a contem- 
porary of Firuz Shah Tughlaq. The manuscript preserved in Bankipore Li- 
brary is regarded as a source of first rate importance for the history of the 
reign of Firuz Shah, compendium of the various activities of Sultan’s reign 
e.g. his campaigns, works of public utility, canals, hospitals, hospieces, 
buildings:-and monuments. Though the account is composed at someone's 
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dictates it is still not clear whether the dictates were of Sultan’s own or 
not as the stylistic peculiarities of the work varies from Futuhat-I-Firuz 
Shahi composed by the Sultan himself.! 


Ascending the throne of Delhi in 1351 A.D. at a rather difficult time, 
Firuz Shah Tughlaq restored order and security in the kingdom and recov- 
ered the imperial territories from Avadh to the Kuri by pushing forward 
Sultan Shamsuddin Ilyas Shah of Lakhnauti in 1352-53 A.D. In following 
five years he recuperated the prosperity of the empire by his beneficent 
legislation and irrigation activities but the existence of two independent 
kingdoms Bengal and Orissa, galled his pride. He therefore made an expe- 
dition against these two states in the year 1358-59. First he made the 
expedition against Bengal.After plundering that country, on his way to 
Delhi, he heard at Jaunpur, the opulence of the state of Jajnagar or 
Jajatinagar (Orissa)?. He specifically heard of the plentiful availability of 
elephants in its jungle. Hence to hunt elephants he diverted his army to 
Orissa in 1360 A.D.Passing through the forestry tracts of Jharkhand he 
entered into Khiching in the state of Mayurbhanj and ravaged that city. 
After plundering a rich booty there his army entered into Cuttack.But at 
the approach of such a fierce imperial force, the Ganga king Bira Bhanudeva 
(Pirbandeo) was so much scared that he fled to Chhatraduar in the south, 
leaving the task of defence to the garrison who offered a courageous 
resistance, but were defeated. The flight of the Raja probably annoyed 
Firuz Shah as without his help, the hunting of elephants was difficult.The 
Sultan however began his search for elephants with some local prisoners 
by seizing the entire jungle by his army, so that the elephants should not 
find any escape route. “Al! round it was so closely beset by the soldiers 
that it was impossible even for ants to slip out from the inside or for 
serpents to creep in from the outside.” Now a tumult arose among the 
people who, besieged within the enclosure in hunger and thirst begged for 
peace. But they were offered clemency on the condition that they would 
help in spotting the elephants, which they agreed. Thus with their assist- 
ance when the capture of the animals began, the Raja decided to send 
some elephants as presents to the Sultan and begged for mercy. But 
before the messages of the king reached Sultan, one of his ministers 
Baki(?) Patra alongwith Ahemad Khan, a former military officer of Sultan 
of Bengal,but then under the employment of Bhanudeva, submitting them- 
selves before Firuz Shah, complained against the Raja of his misrule. The 
Sultan distinguished Baki with royal favour and bounty, clothed him with 
robe of honour and made him the gift of a drum and a Sstandard.3 


Thereafter, the Sultan set out on his exped 
thor claims, to destroy the shrine of the ‘infidel’ 
vivid description. 


ition to Puri, as the au- 
out which he has given a 
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“ The victorious standards now set out for the destruction of the 
temple of Jagannath. This was the shrine of the polytheists of this unbe- 
lievers of the Far East (China or Mahachin). It was the most famous of 
their temples. Its buildings were gorgeous; bright images, and shining fig- 
ures were carved on their walls. The appearance, dress,visage of the dwell- 
ers of this place were different; darkness was stamped on their faces and 
their bodies and eyes were devoid of all lustres. Their bodies were hag- 
gard and emaciated; life and spirits were so languid that they were grasp- 
ing as it were, even for their last breaths. Thirty thousand silver dinars are 
spent on the kitchen (of the temple). Bevies of the daughters of the Rais 
and Brahmins, misguided and seduced, thronged here from distant parts 
and places; troops of the followers of the female devil sanyashis who are 
called Devadasis, and garrulous persons who are called Bhurja squat on 
the ground and lead the people astray. Some shed their own blood, like 
animals intended for sacrifice, in front of the deity, some attire the limbs 
of their body with the robe of amputations (slice them off), some fling 
themselves from the top of an eminence into a remote distance, some 
drown themselves into the deep sea by a leap from a lofty height, some 
again setting straw, hay, ricks of faggots ablaze consume themselves in 
the tongues of the flaming fire. All the unbelievers who live in the country 
worship this deity. Allah who is the only true God and has no other ema- 
nation, endowed, the king of Islam with the strength to destroy this an- 
cient shrine on the earthen sea-coast and to plunge it into the sea, and 
after its destruction, he ordered the nose of the image of Jagannath to be 
perforated and disgraced it by casting it down on the ground. They dug 
out other idols which were worshipped by the polytheists in the kingdom 
of Jajnagar, and overthrew them as they did the image of Jagannath, for 
being laid in front of the mosques along the path of the Sunnis and way of 
the musallis (the multitude who offer their prayers), and stretched them 
in front of the portals of every mosque, So that the body and sides of the 
images might be trampled at the time of ascent and descent, entrance 
and exit by the shoes on the feet of the Muslims. By the grace of Almighty 
God, after the attainment of the object, the return journey was safely 
concluded from the eastern sea-coast.”* 


After desecrating Jagannath temple the army marched towards an 
island near the seacoast, having a broad and long pool of water in chase 
of much fleeing population who had sought refugee there. This pool of 
water near the seacoast was none other than Chilka lake where the flee- 
ing population found a safe abode for themselves and their family. But the 
army chased them and indulged in a mass massacre. Women of every 
description were captured “were pressed, as slaves, slave maidens, maid 
servants, female singers, nurses and midwives, into service in the house 


894 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


of every soldier. The rest of their women were captive along with the 
elephants. Women with babies and pregnant ladies were haltered mana- 
cled, faltered and cretained and no vestige of the infidels was left except 
their blood.” 


From this place the triumphant and jubilant Sultan and his army set 
out to Padamtola (Padmavati near Khandapara) the abode of wild el- 
ephants, “and skirting along the bank of the Mahanadi, where elephants 
countless like stars prowled about, (they) came across elephants beyond 
enumeration and bagged a large number of them in the valley of a hill.” 


Sirat-I-Firuze Shahi is without doubt the most descriptive and viv- 
idly written work in Persian language dealing with the invasion of a Muslim 
king on Orissa and their army’s act of vandalism in Jagannath temple. The 
author composed this work on dictates. It appears that the man who has 
dictated this work was an eyewitness to all these events who had accom- 
panied the Sultan in his campaign. His description of Orissa’s people, to- 
pography, route and name of the places appear to be based on his per- 
sonal observation. But what baffles us most is, some of the facts nar- 
rated by him is not matched properly by few other contemporary Persian 
literatures which were also written not much later than this incident. The 
narrator of this work is clearly a hardcore Muslim theologian who justifies 
the massacre of the unbelievers (Hindus), the destruction of their temples 
and forcible abduction and enslavement of their women ‘by the true be- 
lievers of God’. He views the entire action of Firuz Shah as the holy duty 
of a Muslim king to subjugate the infidel. Naturally many exaggerations in 
his accounts cannot be ruled out. 


Another eyewitness of the campaign Aynu’e-Mulk Mahru’s accounts 
though less descriptive and rhetoric than Sirat-I-Firuze Shahi, it corrobo- 
rates roughly many of the facts narrated in Sirat except the destruction of 
the Jagannath temple at Puri. Mahru gives these particulars in the course 
of a draft Ahdnama or agreement, and an arzadasht on petition, submit- 
ted by him to Firuz Shah. “The Ahdnama which is but an instrument of 
Affidavit purports to have been agreed to and executed, by the Maliks of 
the court, great Amirs and sincere well-wishers from among the Imperial 
suite, also Khans of the council of His Majesty, (those officials — civil and 
Military — who accompanied Feruz Shah to Jajnagar) Swearing fealty and 
affirming loyalty to the Emperor...” It starts with the entry of Firuz’s fo 
to Cuttack, fleeing of the confused Rai from Banarasi and Saran 
submission of the demoralized Baki Patra and Ahmed Khan to the I 
Thereafter the troops became engaged in pillage and murder in the A 
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In Arzadast, the objective of the expedition was stated to be to 
break the idols, to shed the blood of the enemies of Islam, to hunt el- 
ephants which were in abundance in Padmata Unal (Padmavati), to view 
the beauty of the deep sea, and to visit that beautiful Jajnagar whose 
beauty was told by intrepid travellers of sea, and land with great exag- 
geration. After the demolition of the fort of Siram (Saranggarh?) and mur- 
der of large number of soldiers, the Sultan’s army took huge booty. There- 
after, Bhanudeva appeared before the Sultan who “substituting his head 
for the feet, greeted His Majesty by placing his head on the ground, and 
prayed that as his uncle and grand father had already been taken prison- 
ers by His Majesty’s men, he should ever be an obedient slave of the 
throne. Following the custom of the Hindus, he fell flat on the ground, and 
from the forehead to the nail of his feet, he threw his entire body on the 
ground. He then stood up and presented 230 puls (small copper coins) to 
His Majesty's threshold.”’ Thereafter Bir Bhanudev presented eighteen 
elephants to the Sultan. Previously he had presented 8 elephants and 
given 28 more to Ahmad Khan and Bali Patra for presentation and he 
retained only one for himself. Thus in the account of Mahru, Firuz Shah 
took away 54 elephants from Orissa. After the conclusion of victory and 
peace terms “His Majesty proceeded on boat sight-seeing in the river, 
upto the temple of Jagannath and Marhat (?). The emperor left for his 
Capital, Delhi. The war booty taken was distributed according to Law”12 


Thus what strikingly different between Sirat and Mahru’s account is 
that, the latter never mentions the plunder of the Jagannath temple at 
Puri, though it confirms the visit of Sultan Firuz Shah’s visit to Puri for a 
sight-seeing. Though breaking of idol was stated to be one of the objec- 
tives of this expedition, Mahru’s otherwise detail account’s silence on the 
matter raises some doubts about alleged destruction of the idol in Puri by 
Firuz Shah. Some of the peculiar rituals stated to be practiced in Jagannath 
temple at Puri in Sirat but not supported by any other contemporary chroni- 
cler or author, raises doubts about the honest intention of the author to 
speak the truth. For example, he says “some shed their own blood, like 
animals intended for sacrifice, in front of the deity, some attire the limbs 
of their body with the robe of amputations (slice them off), some fling 
themselves from the top of an eminence into a remote distance, some 
drown themselves into the deep sea by a leap from a lofty height, some 
again setting straw, hay, ricks of faggots ablaze consume themselves in 
the tongues of the flaming fix”. Interestingly the author has not men- 
tioned the voluntary sacrifice of the devotees by throwing himself under 
the running chariot to gain salvation, which has been mentioned in many 
later European accounts. But none of them has mentioned such peculiar 
rituals prevalent in Puri. It is therefore possible that, the author who has 
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written this account on dictates might have added many things, which 
were hearsay, diluted and devoid of truth, though he had some first hand 
information about Jagannath temple. 


Now, the account in Sirat may also be examined in the light of 
another account Tarikh-I-Firuz Shahi by Shans-i-Siraj Afif. Afif has heard 
the invasion to Jajnagar story from his father, who was in the royal suite. 
It appears that the author's father either accompanied the Sultan or had 
this story from some first hand information. To him Jajnagar was in a very 
flourishing state where the abundance of corn and fruit supplied all the 
wants of the army and animals. When the Sultan reached Baranasi Cuttack, 
the Rai fled from the city. “All his country was thrown into confusion — 
some of the inhabitants were made prisoners other fled to the hills”. After 
plundering the city, the Sultan captured eight elephants in the jungle, in a 
hunt. Thereafter he entered into the palace where, the Raja resided. “It is. 
reported that inside the Rai’s fort there was a stone idol which the infidels 
called Jagannath, and to which they paid their devotions. Sultan Firuz, in 
emulation of Mahmud Subuktigin, having rooted up the idol, carried it away 
to Delhi where he subsequently had it placed in an ignominious position. 
The Sultan then resolved upon pursuing the Rai into his island, but the Rai 
sent some of his Brahmans (Patar) to wait upon the Sultan. As Sultans 
consult with their clear-sighted ministers, so do rais, ranas, and Zamindars 
take counsel with their mahtas (Matha) on matters of war. In the country 
of Jajnagar the mahtas are called Patars, and the Rai of Jajnagar had 
twenty Patars, otherwise called mahtas, under whose advice he conducted 
all the affairs of his State. In great fears the Rai sent five of these Patars 
to wait on the Sultan and make his submission; when they represented 
with much respect, that the Rai had long been a dependent and subject of 
the Sultan, and they desired to ascertain the Sultan's intentions.” 


The Sultan, in his reply said that his intention was friendly and he 
had certain information that “elephants were as numerous as sheep in the 
jungle round the Rai’s dwelling, and he had proceeded their for the pur- 
pose of hunting.” But at his approach the Raja fled in alarm. After his 
explanation, the Raja sent twenty mighty elephants as an offering and 
agreed to furnish certain elephants yearly in payment of revenue. The 
Sultan then sent robes and insignia by the mahtas to the Rai, he granted 
robes to them also, and then they returned home.3? Another account the 
Tarikh-I-Mubarakshahi by Yahiya Bin Ahmad Bin Abdullah Sirhindi says when 
Firuz Shah proceeded to the city of Baranasi (Cuttack), the residence of 
the Rai (of Jajnagar) and crossed the Mahanadi, the Rai made his retreat 
towards Tilang.(Telengana). “The Sultan made a lay’s journey in his pur- 
suit, but when it appeared that the Rai had gone for in advance, he gave 


897 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


up the pursuit and commenced to hunt in the neighborhood. Rai Bir Bhan 
Deo sent for peace, (and begged) that his subjects were not killed. The 
Emperor, as his wont, turned aside, and (The Rai) sent thirty-three el- 
ephants and other valuable articles as tribute. From thence the Sultan fell 
back and hunted in Badmawati and Baram Talaoli, the grazing grounds of 
elephants. He killed two of them and caught thirty-three alive”. Thereafter 
he returned to Delhi in May-June of 1361 A.D. 


Thus after perusing the facts from above four Persian accounts, we 
have seen that there is no uniformity in these four accounts, so far Firuz 
Shah’s invasion to Puri is concerned. There is however no doubt that the 
main intention of Firuz Shah‘’s campaign to Orissa was to capture elephants. 
While all the four accounts inform us the plunder and massacre of Firuz 
Shah’s army in Cuttack and in its surroundings, hunting of elephants and 
fleeing of the Raja, they are not unanimous in their views whether the 
Sultan had invaded Puri and broken any idol inside the Jagannath Temple. 
While Sirat gives a vivid description of the Sultan‘’s expedition and act of 
ravage at Puri, Mahru tells us that he made only a sight seeing trip to Puri. 
But Afif says that he removed a stone idol of Jagannath inside the fort of 
the Raja in Cuttack. But both he and Yahiya Bin Ahamad Bin Abdullah 
Sirhindi are silent about his expedition to Puri. 


Madalapanji, the Jagannath Temple Chronicle, which began to be 
chronicled a little later than two hundred years of Firuz Shah's expedition 
to Puri, is surprisingly silent about this terrible campaign. According to one 
version of Madal/apanji Bir Bhanudev ruled between 1304 and 1323 Saka 
era which was between 1382 A.D. and 1401 A.D. But Firuz Shah’s inva- 
sion took place in 1359 A.D. during the reign of Bhanudeva II who ruled 
between 1352 A.D. and 1378 A.D.’ There is of course no reliability in the 
dates mentioned in Madalapanji. But none of the three versions of 
Madalapanji compiled by Artaballav Mohanty has mentioned anything about 
this invasion of Firuz Shah Tughlaq. We have therefore reason to believe 
that the magnitude of this invasion was not so intense to remain in the 
memory of the people. Otherwise it could have survived after two hun- 
dred and fifty years or so and found expression in some distorted form. 
The first invasion to Jagannath, by any Muslim king of Delhi is stated to 
have taken place in the reign of Sobhana Dev, during his second regal 
year. Raktabahu, a general of the “Badshah of Delhi”is stated to have 
carried the invasion, as a result of which the idols were taken to Sonpur.!° 
The name of both the king and the general are no doubt imaginary. This 
incident is also dated back to before the commencement of Saka era. But 
as per historical evidences, Firuz Shah in all probability was the first Sultan 
of Delhi, to launch a powerful invasion to Orissa. 
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Andrew Stirling, while writing the history of Orissa in the twenties of 
the nineteenth century had consulted a vansavali or genealogy of the 
kings of Orissa stored in the house of a renowned Brahmin family of Purl, 
supposed to have been written at least two or three centuries earlier, as 
believed by him and another version of Madalapanji, not consulted by 
Artaballav Mohanty or known to have been consulted or traced by any 
other scholars so far, also do not throw any light in this regard. However 
his version of Madalapanji presents the Raktabahu tradition in slight differ- 
ence as narrated by him. As he says, “In the time of Subhana Deo, the 
next in the series of the kings, who succeeded to the Raj, A.D. 318, a 
relation is given of an extra-ordinary and incomprehensible occurrence, of 
which I am quite unable to offer any explanation. It has obviously been 
strangely distorted by popular tradition, though in all probability possess- 
ing a foundation in fact, 


“The following is an outline of the story alluded to. A Yavana, or 
foreigner, named Rakta Bahu (Red-Armed) having assembled a large army 
with the intention of invading Orissa, embarked his troops on vessels with 
numerous horses and elephants, and having made the coast, anchored at 
a distance from the Khetra of Sri Jagannatha, hoping to take Puri by sur- 
prise. The dung, straw etc. of the horses and elephants, happening how- 
ever to float ashore in quantities, attracted the notice of some of the 
people of the town. They immediately reported the unusual appearance 
to the Raja, who guessed that some powerful enemy was coming to 
attack him. Seized with panic he took the image of Sri Jeo, or Jagannatha, 
out of the temple, lodged it in a covered cart with all its jewels and uten- 
sils, and fled away to Sonpur Gopalli, the most remote town on his west- 
ern frontier. The Yavanas landed and, not finding the prince, plundered the 
town and temple and committed great excess everywhere. The Raja,s 
alarm increased on receiving the intelligence of the proceedings of the 
invaders; he now buried the image under the ground,planted a ber tree 
over it,and himself fled farther into the jungles.The Yavanas,unable to un- 
derstand how he had escaped them,began to institute inquiries on the 
subject,when some of the low people of the coast informed them of the 
way in which their approach had been discovered... The Raja died shortly 
afterwards in the jungles. His son Indra Deo, succeded to the title, but 
was captured and murdered by the invaders Yavana dynasty then ruled 
over Orissa for the space of 146 years.”17 


Stirling, however does not give any suggestion to the genesis of 
this Raktabahu tradition though he rightly says that there are some foun- 
dations of the fact which has been strangely diluted. The subsequent Panijis 
consulted by Artaballav Mohanty do not mention the word yavana ନ 
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only the Mughala or badshsh of Delhi which is an indication of Muslim 
invasion to Orissa by a Sultan of Delhi, K.C. Panigrahi thinks that Sobhana 
Dev in Madalapanji actually represents Subhankara Dev of Bhauma 
dynasty,in whose period Rashtrakuta king Govinda III had invaded Orissa 
for which there is epigraphic evidence. “The Rastrakutas were otherwise 
known as Rattas... The corruption of Ratta or Ratta into Rakta is most 
likely, and in the imitation of the name Rakta-virya of mythological fame, 
Vahu would have been added to it to complete a mythological name. It is 
difficult to say whether the Rastrakutas came by the sea or land and or 
without the intention of plundering the Jagannath temple, but it seems 
most likely that the news of their victories in the neighbouring countries 
and their approach towards Puri would have frightened the ruler to “es- 
cape with the images of the deities, which must have been considered to 
be the most precious object of the country.”!8 


Though the explanation given by Panigrahi appears to be much more 
convincing and scientific than many other earlier writers, who, by attach- 
ing too much importance to the word ‘yavana’think, the possibility of a 
Greek or Scythian invasion and their supremacy in Orissa, he however 
does not take into consideration the fact that the invasion of Firuz Shah 
Tughlaq, which was the first invasion by a Muslim ruler of Delhi in our 
documentation, might have also survived silently in the Raktabahu tradi- 
tion. Though the chronicler of the panji might have referred to the 
Rastrakuta invasion during the Bhauma king Subhankar Dev, the history 
of Firuz Shah’s Tughlaq’s invasion being comparatively recent and a seri- 
ous one, could have survived in the memory of the people in some dis- 
torted and diluted form which the chronicler mingled it with Raktabahu 
tradition. We have no evidence whether the Rastrakutas came to Orissa 
by land or sea, or whether the king of Orissa escaped from the capital city 
or not, but all the four Persian chroniclers mention the escape of Bhanudeva 
from the city with the approach of the Muslim army, and the Sultan being 
annoyed by the flight of the king carried on a general massacre and dep- 
redation in the city, which is a corollary to the description in the Panji 
consulted by Stirling.Mahru has also mentioned that the Sultan went on a 
sight-seeing to Puri by water.Perhaps this incident found expression in the 
form of the army of Raktabahu anchoring near Puri.But none of the Panji 


specifically mentions the invasion and plunder of Jagannath temple by 
Raktabahu. 


Based on the facts and arguments above our inference is that so 
far Firuz Shah Tughlaq’s Orissa campaign is concerned, perhaps Afif’s ac- 
count on Sri Jagannath, is closer to actual fact than other three Persian 
accounts. The Sultan in all probability removed an idol of Jagannath from 
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a temple inside the fort of the Raja with an intention to preserve it in his 
museum at Delhi, instead of the main deity of Sri Jagannath at Puri. If the 
Sultan had carried any depredation in the Jagannath temple or destroyed 
the idols there Madalapanji would have thrown some light on it either 
directly while mentioning the reign of Bhanudev III or in the form of 
Raktabahu tradition which we examine that some silent reference to Firuz 
Shah’s invasion in it may not be ruled out. Nor there is any unanimity in 
this regard in above-mentioned Persian accounts. M.A. Haque also ques- 
tions the correctness of the description in Sirat in the light of the accounts 
of Maru and Afif and he also thinks that the Sultan had actually removed a 
stone idol of Jagannath from the fort of the Raja.However some of his 
other views need further corroboration. 


It is also possible that, the Sultan, as mentioned by Mahru, had 
gone on a sight-seeing trip to Puri and in the process his army might have 
desecrated few temples and broken their idols. But the magnitude of its 
impact was not so deep as mentioned in Sirat. 


After Firuz Tughlaq, no invasion to Jagannath is recorded. Kalapahar’s 
act of depredation and sacrilege is too well known to be mentioned. It is 
mentioned in Madalapan}ji.2° 


During the Mughal period, the greatest act of depredation in the 
temple was made not by any Muslim ruler or governor, but by a Rajput 
Mughal bureaucrat in Orissa, Kesodas Maru in the early seventeenth cen- 
tury. This incident was recorded in Baharistan-I-Ghaybi, a history of Ben- 
gal and Orissa written by Shitab Khan during Jahangir’s time. At the death 
of Akbar, Orissa was not completely subjugated and many petty Chief- 
tains including the Raja of Khurda refused to pay their submission to the 
Mughal. In 1607, when Hashim Khan was appointed the Governor of Orissa, 
he set out to march against Raja Purusottam Dev of Khurda and other 
Rajas to force them to offer their submission. At that time Raja Kesodas 
Maru was in Cuttack who decided to march against the Raja alone without 
waiting for the reinforcement from the nawab, who thought it to be cow- 
ardice to wait and avoid campaign till the arrival of the reinforcement. 
“From his personal fief, Cuttack, he started for the temple of Sri Jagannath 
with the pretext of performing worship at the temple and after the per- 
formance of the worship, he converted that temple to a strongly fortified 
place for himself. Then he occupied the temple, which contained proper- 
ties worth more than two to three crores of rupees, and scourged the 
Brahmins to produce the rest. This news reached Raja Purusottam Dev 
He thought that before the end of the rainy season and the arrival of the 
imperial troops, he would chastise Raja Keshodas Maru and produce such 
an effect that no one else would ever dare commit such an act of sacri- 
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lege. He planned to march from Khurda with a force of ten thousand 
cavalry, three to four hundred thousand infantries and a large number of 
raths to besiege the temple and thus put the Raja into a very sad plight. 
Accordingly he made five hundred to one thousand men ride on each rath, 
which was pulled, by two to three thousand men, and thus carrying the 
raths in tens to twenties, he pushed them on to the outer wall of the 
temple and put the inmates into very serious plight. Raja Keshodas Maru 
took out long poles from under the roofs of the houses, and wrapping 
them with canopies, canvas and cloths of the Farrashk house (store room) 
soaked them with mustard oil and ghee, set fire to them and threw them 
in the midst of the raths which were close to the temple. All on a sudden 
people who were at the top of the raths were burned in hundreds and 
many others in-groups of two hundred to three hundred were killed by 
being trodden under each other's feet. The Uriyas, unable to fight any 
longer took to flight and left the raths in that burning condition.... The 
Uriyas began to admire the valiant fight offered by Raja Keshodas Maru 
and his Rajputs.”?! Meanwhile the nawab of Bengal after hearing the plight 
of Keshodas Maru asked Hasim Khan to send a contingent of troop to him 
urgent to come to his rescue. With the approach of the troops, Raja 
Purusottam Dev became nervous, as his army had already suffered heavy 
casualty while fighting with Maru. He therefore entered into a negotiation 
with him to whom he agreed to pay a peshcash of Rs.3,00,000/- to the 
emperor and give his daughter marriage to him. He also agreed for the 


marriage of his sister with Keshodas and to offer him a light peshcash of 
Rs. 1,00,000/-.22 


The credibility of this description has not been challenged so far by 
any historians including Jadunath Sarkar. But in an in sighting paper about 
its authenticity G.N. Dash has made some critical observations. Citing the 
Opinions expressed by a number of scholars on military history of India he 
says that the chariot as vehicle used in war had become quite obsolete in 
the seventeenth century. So it is very difficult to believe that the Raja had 
really engaged ‘large number of raths’to attack Maro. On the other hand 
corroborating the version from Madalapanji he comes to the conclusion 
that Maro had burnt only three chariots used in car festival which was 
used by the king for entering the temple by the soldiers from the temple 
wall. According to it, Keshodas came to Puri on the eighteen regnal year 
of Maharaja Purusottam Dev. The incident took place during the ‘Rath 
Yatra’ when the Lord was in Gundicha temple. He seized both the temples 
and killed many in Sri Gundicha temple. The three chariots, which carried 
the three idols, were burnt by Keshodas,?3 ' 

These are some important sideli 


: ghts on the act of d i 
sacrilege caused to the Jagannath tem epredation and 


ple by the Muslim rulers of Delhi. In 
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the seventeenth and eighteenth centuries we have also in records many 
other invasions to the Lord by the Muslim governors of Orissa, which 
resulted removal of the three deities from the temple by the Raja of Khurda 
on prior notice, and keeping them far away from Puri in safe places. But 


the invasion of Firuz Shah and Keshodas Maru are most vividly described 
chronicle available to us. 


But Sri Jagannath has also been mentioned in reverence in some 
Persian literatures. One of them is Amin Ahmed Razi’s Haft- Iq/im or seven 
climates. The author came from Persia to India during the reign of Akbar 
who took deep interest about India and its people, which he has recorded 
in his book. Completed in 1593 A.D., Haft-Iqlim is a topographical, his- 
torical and biographical encyclopaedia which also throws some light on 
Orissa. As personally he had not visited Orissa, his account on the prov- 
ince is based on hearsay and not frees from inaccuracy and exaggeration’. 
Still it provides some information about Orissa and Sri Jagannath which is 
as follows: - 


‘And in village Purstam lying under the jurisdiction of the Gajapati on 
the sea-coast there is a temple of the most wonderful idol of which they 
call Jagannath. And people of India in general have great faith in Jagannath 
and in this temple the Hindus inflict upon their persons deep injuries and 
cut off their tongues. And when they rub the injured part on the idol it is 
immediately healed up. And believer or non-believer whoever shows dis- 
respect to the idol meets with instantaneous death. So much so that (my 
grand father) Khauja Mahammad Sharif in his booklet in which he has 
recorded many wonderful things of the world, says that on one occasion 
Moulana Lutfullah of Neshapur, who was a great traveller of lands and 
seas, went there along with a number of his friends, persuaded the Brah- 
mans to allow them to have a look at the idol of course on condition that 
they would not show any disrespect to the idol. When the party entered 
into the temple, one of them threw spittoon towards the idol and he 
instantaneously died; one Maulana says that at this incident he was ut- 
terly shocked as to what might have been the underlying cause of the 
exhibition of so great a feat on part of a motionless idol. He further says 
that when overwhelmed with this shock he went to sleep, somebody 
during his sleep told him that this difficulty of his would be solved in the 
holy shrine at Najaf. When the Maulana at last reached the holy shrine at 
Najaf he saw in his dream that somebody says to him “The wonderful 
power exhibited by Jagannath is due to the fact that it is long since people 
have been attributing this wonder. Full power to the idol and in course of 
time this wonderful power is being actually exhibited.”24 
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From the above passage it is evident that, Jagannath was also held 
in veneration by not only the Hindus of India, but also by the foreign 
Muslim. The belief that, whether believer or non-believer that shows dis- 
respect to the idol would meet with instantaneous death was also be- 
lieved by the Muslim. Madalapanji has also mentioned that when Kalapahar 
burnt the idol of Jagannath on the bank of the Ganges, his body was 
exploded into pieces.’ The fact that a group of Muslims under a Maulana 
were allowed to enter into the temple by a Brahman, suggests that before 
the Afghan invasion to Orissa, perhaps the law of the land was not so rigid 
to restrict the entry of a non-Hindu into the Jagannath temple. This re- 
striction was perhaps imposed rigidly only after frequent invasion and de- 
filement of the temple during the Afghan and the Mughal. 


Though lengthy, but an inadequate and distorted description of 
Jagannath and the ritual practice prevalent there is found in Abul Fazl’s 
Ain-i-Akbari.Unfortunately an enlightened and secular scholar like Abul Faz! 
who was so well conversant with Hindu manner, practice and rituals had 
no first hand information about Orissa. Probably he had no time to collect 
much information about her for which its history, society and economic 
condition did not find proper reflection in his account except about rev- 
enue sarkars and parganas and amount of land revenues collected from 
each sarkars. But as the two revenue sarkars Kalinga Dandapat and 
Rajamahendry were not under the complete grip of the Mughals the two 
sarkars have also been mentioned without the details of their parganas. 
So whatever information Abul Faz! had was on the basis of hearsay and 
from the soldiers who were deputed to fight against the Afghans of Bengal 
from whom Orissa and Bengal were wrested. Since Orissa was annexed 
with the Mughal empire in 1592 A.D. and the Ain was completed just a 
few years later, Abul Fazl naturally had no time much to verify or corrobo- 


rate the information whatever he gathered. His description on Jagannath 
and its origin is as follows: 


‘in the city of Purushottama(Puri) on the sea shore stands the 
shrine of Jagannath.Near to it are the images of Krishna and of his brother 
and sister, made of sandal-wood. It is said that over four thousand years 
ago Rajah Indradaman(Indradyumna) ruler of the Nilgiri hill sent a learned 
Brahman to select a suitable spot for the building of a city. He wandered 
much in search of his object and found a fitting site which he preferred to 
all other places. On a sudden he beheld a crow plunge into the water and 
after bathing itself, pay its devotions to the sea. He was astonished at this 
action and as he understood the language of animals, he inquired of the 
crow the reason of its proceeding. He received this answer. “I was one of 
the number of the deotas and through the curse of an ascetic was trans- 
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formed into this shape.A spiritual guide of high illumination affirms that the 
Supreme Creator‘ has special regard for this spot and whosoever dwells 
here and applies his soul to the worship of God, quickly attains his desire. 
For some years past I have supplicated for my deliverance in this manner 
and the time is now at hand when my prayer will be answered. Since 
though art essentially meritorious, watch in expectation and comprehend 
the wonders of this land.” The Brahman in a short time witnessed with his 
own eyes the things he had heard.He apprised the Rajah of these 
occurances, who built a large city and appointed a special place of 
worship.The Rajah, one night, after having administered justice, was re- 
posing on the couch of divine praise when it was thus revealed to him, 
“On a certain day, watch in expectation upon the sea-shore. A piece of 
wood of fifty-two fingers in length and a cubit and a half in breadth will 
approach: this is the special image of the deity: take it and placing it thy 
house,guard it for seven days and whatever shape it then assumes, place 
it in temple and enshrine it.” After waking, the thing happened in the same 
wise, and by a divine inspiration, he named it Jagannath and decked it with 
gold and jewels.?6 


This is a distorted version of the well-known legend connected with 
the origin of the trinity in the shrine. Obviously Abul Faz! has not recorded 
the story from any direct source of information. Otherwise he would not 
have missed the centrality of the version of the secret worship of deity 
Nilamadhava, the predecessor of Sri Jagannath by the tribal leader Visva- 
Vasu in a deep jungle for whose discovery Vidyapati, the Brahman was 
sent by king Indradyumna. About the rituals and practices in temple he 
had also no clear idea. The six times washing of three deities everyday?’ 
was certainly false as this is likely to deface and de-color the images. Abul 
FazIl also records the vandalism caused to the deity by Kalapahar and later 
its restoration in the Jagannath temple which as said earlier was also 
corroborated by Madalapanji. 


An eye-witness account of the Jagannath temple and its rituals in 
the seventeenth century in detail is available in Bah-rul Asrar written by 
Mahmud Bin Amir Wali Balkhi, an illustrious Muslim pilgrim who visited to 
Puri during the reign of Jahangir.He had a deep interest in Hindu rituals, 
practices and temples of which he has given a vivid description. His sole 
intention to visit India, in his own words was for sightseeing and observa- 
tion of the world. He came from Balkh in northern Afghanistan in 1624-25 
to India and visited many Hindu shrines in Peshawar, Lahore, Sirhind, Delhi, 
Mathura, Allahabad, Banaras, Patna, Rajmahal, Midnapore, Puri, Hyderabad 
and Mangalgiri. He returned home in 1631 after an eventful voyage from 
Sri Lanka to Orissa. For a long time he also stayed in Cuttack after his 
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return from Sri Lanka. But his writings on Jagannath is based on his ob- 
servation during the ‘Rath Yatra’ during his first visit to Orissa in 1626. 
When Balkhi was in Rajmahal, he heard from the Bairagis praising the 
Deccan, especially Cylone. By that time he was already acquainted with 
many of the Hindu practices and rituals. This created an interest in him to 
travel to South through Orissa. Journeying through Burdwan he arrived at 
Midnapore, where he found people going for the ensuing Jagannath festi- 
val at Puri.28 


“Countless Hindu men and women were surging from the hill and 
forest (far and near) so that nearly 50,000 Hindu men and women had 
assembled at Midnapore. The fact of the matter is that in Khurda, which is 
one of the Parganas of Orissa and is at a distance of one month's journey 
from Midnapore, there is a temple known as Jagannath. One of the basic 
rites of the Hindus is that they must visit the place once in life. They 
believe that if they visit the place every year, the sins of their forefathers 
would be forgiven, if they are careless and indolent in this regard, they 
would invite the wrath of the Ten Avatars. Accordingly in the first 10 days 
of Ramazan, which is the period of paying the promised religious duties, 
the Hindus from distant and remote parts of Hindustan assemble and of- 
fer the rites of attendance and worship there. At the time of journey to 
the above mentioned place, men and women get mixed up together, na- 
ked and reciting ‘Haribol’ travelling day and night. During the course of 
their travel they sleep and eat very little, and abstain from jesting and 
cheering conversation among themselves. In short, seeing their assem- 
blage, my desire also became intense, since I had undertaken the entire 
travel with the object of observing God’s wonders. On account of my 
desire, I had been inclined to join them for visiting that place. Now I re- 
solved firmly ‘to visit it. During the night when the Caravan of the Hindus 
began to move forward I also joined the concourse reciting ‘Haribol’ with 
head and feet bare, and travelled with them entertaining myself with strange 
sights. After a journey of 32 days we arrived at the place just before the 
commencement of Ramazan. I saw a very wide and extensive quadran- 
gle. It was thronged by such a large number of people, as is difficult to 
count and imagine. In the middle of that quadrangle stood the temple.”2? 


Mahmud Balkhi came to Puri on 26 May 1626. About the Jagannath 
temple and its rituals he says, 


“The height of the above named temple is 150 zira (yards) and the 
courtyard 80 zira. Its ramparts have been built of stone so that the cells 
are all connected with each other. The Hindus observe some regulations 
there. First, the Muslims are not allowed to enter, Second, they adopt 
friendship among their various sects and have no inhibition in eating and 
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drinking with each other. Since at that time I had absolutely concealed my 
identity, the guards and doorkeepers did not object to my entrance, and 
permitted me to enter. With awakened heart and open eyes I enjoyed the 


sight of that place. I observed the buildings and whatever I had sent on 
the journey I regained there.”30 


Thus from the description of Balkhi it is clear that, the non-Hindus 
were not allowed to enter into the Jagannath temple in the first half of the 
seventeenth century. This contradicts the fact narrated in the work of 
Razi, written at the close of the sixteenth century, but Razi’s accounts 
were based on hearsay and a booklet written by his grandfather. Compar- 
ing these two descriptions our conclusion is that though the law of the 
Jagannath cult was not perhaps against the total entry of non-Hindus into 
the temple in pre-Afghan days, the entry was totally forbidden after the 
end of the Hindu rule in the province to save it from the sacrilege and 
covetous eyes of the non-Hindus. 


Balkhi arrived at Puri on the eve of the Car festival or Rath Yatra. 
The pilgrims with whom he joined in Midnapore were on their way to 
witness the car festival. About this ceremony he also gives a vivid descrip- 
tion. 


“In short, the next day which happened to be the first day of 
Ramazan, the Brahmans and those who minister (at the temple) deco- 
rated the rath, and the deora (deula or temple) beat the drums and tolled 
the bells, so that people from that noise began to gather from all sides. It 
seems as if it was the day of Resurrection. In short, the narration of their 
peculiar system is that the attendants who have this duty among that 
misguided people first prepare a high chariot made of wood, square shaped 
at every side, carried by ten wheels, whose circumference is 20 zira. The 
length of the chariot is sixty zira, and width fifty zira. On the top of it are 
raised large and elevated structures worth seeing. The height of the pin- 
nacles would be more than 80 arash (40 zira) from the ground. The idol, 
whose name Jagannath really is, and who is considered by the Hindus to 
be the 10 avatar is seated on the top of that structure and many cur- 
tains are drawn before the idol on that high spot. About 500 Brahmans 
throw coconuts (juziha) from their hands. A troop of about one hundred 
Kalawants and natrins (dancers) are engaged in singing and drummers 
and Kettle-drums beaters create a thunderous sound from all sides. At 
that time, they tie strong and heavy ropes to the chariot and all people 
pulling at these bring it to the tank where they believe Jagannath had his 
rasoi (Cooking place). After reaching the above place and performing the 
usual rituals, they return for a great assembly and large feast. The said 
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Rath is broken and people collect parts of it as a sacred relic paying one 
rupee each”, 


Some of Balkhi’s statements are not free from error and confusion. 
First, the pulling of the chariot to the tank where the devotees believed 
Jagannath had his rasoi is not correct. The cooking for Jagannath is pre- 
pared in the premises of the temple itself. But Balkhi, in spite of his long 
stay in Puri and close association with the Hindu Pilgrims was not able to 
understand the fact that the Lord is carried to Sri Gundicha Temple who 
happen to be the aunt of Jagannath. Secondly Jagannath is not the tenth 
avatar (incarnation) of Vishnu. As depicted in the sculptures on the wall of 
the Jagannath temple, he is the ninth avatar, though in Hindu mythology 
Buddha is the ninth avatar. But as Jagannath cult is a gradual synthesis of 
Buddhism and Vaishnavism with some adoption from tribal faith, He was 
gradually substituted for Buddha in the mythology of Puri. Obviously Balkhi 
had not much interest for an in-depth knowledge of local mythology. He 
has also not mentioned any thing about other two deities Balaram and 
Subhadra.Like all foreign travellers, the most horrifying and strange scene 
which struck Balkhi during the Car festival was the self-sacrifice of the 
devotees by allowing themselves being run over by the chariots of the 
Gods to gain salvation.?? 


“One of the strange sights is that during the movement of the chariot 
there is a high cupola like a lofty gate (?) There is a group of self-sacrific- 
ing worshippers who disregarding any possession or wealth in the pursuit 
of worship, resolve to offer their own lives; they climb over the pinnacles 
and to the top of the said tower. When the chariot reaches near them and 
the curtain keepers remove the curtain from the face of Jagannath, and 
all the Hindus who ascend that tower throw themselves all of a sudden 
under the wheel and so by this means go to hell. On that day, I was told 
nearly 2,000 persons, by throwing themselves down from that elevated 
place, obtained annihilation. Those who are old and weak and cannot climb 
that tower, simply throw themselves under the Rath so that the idol rides 
over them and kills them. On that day some two thousand died like this. 
Let it not be hidden that the temple is on the shore of the sea, so that the 
sea is near which can reach (overturn) that structure.” 


Such type of suicidal act of the devotees continued even till the 
nineteenth century. It is therefore no wonder that many European travel- 
Jers have noted with surprise and condemnation of this practice in their 
accounts. 


Two eighteenth century writers Ghulam Hussain Salim and Munshi 
Salim Ullah, who were comparatively liberal and secular than many earlier 
writers, however note with some sense of admiration for Jagannath in 
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their accounts. Salim, in his Riyaz-us-Salatin says, when the Hindus reached 
Pursutam, where there was Jagannath, first they shaved their heads like 
Musalmans and at the first door of the house of Shaikh Kabir, who was a 
great saint of his time and whose parents were weavers, they ate and 
drank his food and water which they call‘torane’. After having done So, 
they proceeded to worship their god of Jagannath. At Pursutam, Hindus 
unlike their practice elsewhere, ate together with Musalmans and other 


races. And all sorts of cooked food sold in the bazaar and the Hindus ate 
and drank together.33 


Munshi Salim Ullah, whose, A Narrative of Government of Bengal, 
written under the auspices of the East India Company, also shares the 
same view. To him, during the pilgrimage of Jaggerraut, at Pursotam, the 
Hindus “first shave their heads like the Musalmans. At the outer gate of 
the temple they offer food at the station of Kabbir, who was a holy 
Musalman derveish, and they eat and drink this offerings, which they called 
terwanee. Whilst the Hindus are at Pursotam, they make no scraple to eat 
with Musalmans, and other castes, and various kind food, ready dressed, 
are sold in the markets, and eaten indifferently by the Hindoos and 
Mussulmans.”? 


During the governorship of Muhammad Taqi Khan, Jagannath had to 
face his onslaught from the governor’s administration for which, the Raja 
Dibyasingha Dev had to carry the idol to Chilka and hided it on a mountain 
as a result of which pilgrimage to Jagannath declined which led to lessen- 
ing of revenue. But Murshid Quli Khan II, the successors of Muhammad 
Taqi, when became the naib subehdar, he realized the mistake and made 
peace with the Raja, after which Jagannath was restored in the temple. 
Describing this incident Salimullah says “on the death of Mohammed Tackee 
Khan, the naib soobahdary of Orissa was conferred upon Moorshed Kuly 
Khan, who took along with him Meer Hubeeb. Through the management 
of the latter, the revenues of Orissa were considerably increased; at the 
same time that he made great reductions in the expenses. During the 
government of Muhammed Tuckee, the rajah of Pursotem had carried 
away the idol of Juggernaut, across the river Jelkeh(Chilka), beyond the 
boundary of Orissa and placed it on a mountain, which secession lessened 
the revenues near nine lakhs of rupees, being the amount of the annual 
collections from the pilgrims. But Rajah Dand Deo having made his peace 
through Hubeebullah Khan, by the payment of a considerable nuzziraneh 
to the government brought back the idol to Pursotum, where it was wor- 
shipped as before.” 


These are few sidelights on Sri Jagannath in the Persian accounts 
mentioned above. Jagannath has been depicted both in a sense of ven- 
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eration and condemnation in the Persian literatures. It has also been seen 
that the biggest act of depredation in the temple so far as mentioned in 
our record, was committed not by a Muslim ruler but a Hindu prince Kesodas 
Maro by an act of treachery. It is therefore not surprising that the greed of 
wealth in medieval time spares neither co-religionist nor a much-vener- 
ated God. 
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Sri Jagannatha in the Alien Eyes 


Dr. Lalatendu Das Mohapatra 


The holy shrine of Puri and Lord Jagannath, has not only drawn 
pilgrims from across the country for centuries, but also foreigners who 
took considerable interest about this place and the Lord. And among the 
foreigners the observations of two western Europeans of the seventeenth 
century are worth mentioning. These two western Europeans William 
Bruton and Fray Sebastien Manrique, though not necessarily the earliest 
European visitors to Jagannath dham, their description about the deity, 
ritual practices and the place are the earliest available account on the 
theme by any European.Hence these two accounts have much signifi- 
cance for the historians. Both of them visited Puri in the first half of the 
seventeenth century and like many foreigners were quite stunned to ob- 
serve the sense of devotion of the Hindus to the God. But at the same 
time they were horrified by the prevalent practices there especially the 
voluntary loss of life by the devotees by throwing themselves before the 
rolling wheels of the chariot.Both of them were conservative 
Christians.Hence it is natural for them that Sri Jagannath has become 
synonymous with devil or satan and the worshippers to Him were follow- 
ers of paganism. It is, therefore, no wonder that the Deity was mentioned 
in their accounts with contempt. 


William Bruton was a servant of the East India Company who came 
to India in 1632.First he was stationed in Madras but later in Apri! 1633 he 
under the supervision of Ralf Cartwright and five other English Factors 
was deputed to the nawab of Orissa for exploring the possibility of open- 
ing up trade relationship with Orissa and Bengal.The team landed at 
Harishpur where they were welcomed by the local merchants and nobles 
who assisted them to reach nawab’s darbar at CuttackAfter two days of 
hectic lobby in the Court the English team managed to secure permission 
for trade in Orissa and construct factories in Hariharpur and Balasore.BYy 
June 1633 they had completed the construction of their factories in both 
the places and started their trade.Thereafter not much about his activities 
in Orissa are known.Perhaps he did not Stay here for more than One 
year.By 1637 he appears to have returned to England after which he wrote 
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a vivid description on his visit to Orissa and Bengal.This was published in 
1638. 


His account on Jagannath is a part of this description.He went their 
to explore the commercial viability of the place.Unfortunately the com- 
plete version on Jagannath is not available in the account.It abruptly ends 
and starts with description of another city.Perhaps he wrote few lines 
more about Jagannath which is still missing.Though Bruton’s view on 


Jagannath is prejudicial he has however some admiration for the people 
of Orissa. 


A Brief Relation of the Great City of Jaggarnat! 


“The fifth day of November I was sent about the Companies busi- 
ness to the great City of Jaggarnat and I travalled this day to a Towne 
Madew, and lodged all night in a Pagod, or Pagoda. 


The sixth day I William Bruton travatlled eight Course, which is thirty 
two Miles English, and came to a Towne named, Amudpoore, where I 
found met together, of men, women, and children, more than 3000; and 
all of them were Travellers and Roungers of the Country, having no resi- 
dence, but are called Ashmen; (because they doe cast ashes upon them- 
selves) also they are called Fuckeires, which are Religious names given to 
them for their supposed holinesse, but indeed they are very Rogues, such 
as our Gipsies be here in England, when they see their time and opportu- 
nity to put Rogery and Villany in practice; at this Towne I made no great 
stay, for I had a good charge about mee of the Companies. 


The seventh day of November in the Morning about two of the 
Clocke, I hasted from Amudpoore, over a passage, and so for Jaggarnat, 
which was tenne Course betweene, that is forty Miles English, so about 
the houre of foure in the after noone, I drew neare to this great City of 
Jaggarnat to which I passed over a great stone Causy, on either side 
whereof was a very goodly Tanke to wash in; this Causey was about halfe 
‘a mile in length; then as I came of the West end of the City, I entred into 
a very faire place for Scituation, furnished with exceeding store of pleas- 
ant Trees and Groves, and on either side of the way Tankes of Water and 
Pagodoes in the midst of them. From thence I passed up into the High- 
streete, where I was entertained by a Brammine, (which is one of their 
Religious men, or Idolatrous Priests) but let his Religion be what it would 
into his House I went, and there I lodged all the time of my stay there. 


The Eighth day of November, in the Morning after I had gone about 
the affaires that I was sent to doe, I went to view the City in some part, 
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but especially that mighty Pagodo or Pagod, the Mirrour of all wickednesse 
and Idolatry; Unto this Pagod, or house of Sathan (as it may rightly be 
called) doe belong 9000. Brammines or Priests, which doe daily offer Sac- 
rifices unto their great God Jagarnat, from which Idol! the City is so called; 
and when he is but named, then all the people in the Towne and Countrey 
doe bow and bend their knees to the ground, as the Moabites did to their 
Idoll, and make them to passé through the Fire; and also they have an 
abhominable custome to cause or make them passé through the Water 
as Sacrifices unto the said ungody God. 


This idol is in the shape like a great Serpent, with seven Heads, and 
on the cheeks of each Heat it hath the forme of a Wing upon each cheeke, 
which wings doe open and shut, and flappe, as it is carried in a stately 
Chariot, and the Idoll in the midd’st of it; and one of the Moghuls sitting 
behinde it in the Chariot upon a convenient place with a Canopy, to keepe 
the Sunne from injuring of it. 


When I (with horrour) beheld these strange things, I called to mind 
the 13, Chap. Of the Revel, and I. Verse and likewise the 16 & 17. Verses 
of the said Chapter in which places there is a beast, and such Idolatrous 
worship mentioned and those sayings in that Text are herein truly accom- 
plished in the 16 Verse: for the Brahmins are all marked in the fore-head, 
and likewise all that come to worship the Idoll, are marked also in their 
fore-heads; but those that doe buy and sell, are all marked in the left 
shoulder; and all such as doe date or presume to buy and sell, (not being 
marked) are most severely and grievously punished. 


They have builded a great Chariot that goeth on 16 Wheels of a 
side, and every Wheele is five foote in height, and the Chariot it selfe is 
about Thirty foot high. In this Chariot (on their great Festival dayes at 
night) they doe place their wicked God Jagarnat, and all the Brammines 
(being in number 9000) doe then attend this great Idoll, besides of Ashmen 
and Fuckairs some Thousands, (or more than a good many) The Chariot 
is most richly adorned with most rich and costly Ornaments, and the afore- 
said wheeles are placed very compleat in a round Circuite so Artificially, 
that every wheele doth doe his proper office without any impediment: For 
the Chariot is aloft, and in the Center betwixt the Wheeles; they have also 
more than 2000 Lights with them : And this Chariot with the Idoll is also 
drawne with the greatest and best men of the Towne, and they are so 
eager and greedy to draw it, that whosoever by shouldering, crowding, 
shoving, heaving, thrusting, or any violent way can but come to lay a 
hand upon the Ropes, they thinke themselves blessed and happy. And 
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when it is going along the City, there are many that will offer themselves a 
Sacrifice to this Idoll, and desperately lye downe on the ground, that the 
Chariot wheeles may runne over them, whereby they are killed outright; 
some get broken armes, some broken legges, so that many of them are 
so destroyed, and by this means they thinke to merit Heaven. 


There is also another Chariot which hath but 12 wheeles, and that is 
for an Idoll or a Devill of an inferious ranke, or lower degree; and hee doth 
not goe abroad or in progresse, but when the Bramines doe please. This 
Pagodo is scituated by the Sea-side, and is to be seen into the Sea at the 
least 10 ro 12 Leagues; (for the Ayre and Sky is cleare and pure in those 
parts, that it may be seene farre). It is inclosed with a Wall of Stone, much 
about 22 foot in height, and the inclosure is foure-square, and every square 
is 150 Geometrical paces; so the foure squares in the total are 600 paces 
or yards about; it standeth due East, West, North, and South, and every 
square hath a great gate for the entrance into it, but the South and West- 
gates are barr’d up till the Festival times, and none commonly used but 
the North and East-gates, but especially the North-gate; for it hath all its 
prospect into the high or chiefe street of this City. 


Now in some other parts of this Countrey the people doe adore and 
worship other creatures for their Gods; some worship the Celestiall, as 
the Sunne, Moone and Starres; some againe Terrestriall, and they of the 
Mountaines, Vallies, and Woods: some Aquaticall, and those of the Seas, 
Rivers and Fountaines: some running after a beast like an Oxe, the Dog, 
and the Cat; some after the hawke, some after the sheepe, and some so 
foolish, that they doted upon the very Hearbs and Flowers in their Gar- 
dens. For indeed they have very rare Flowers for colour, such as I never 
saw in England, or elsewhere. Some of this Nation have erected to them- 
selves a God, in the likenesse of Jupiter, and doe chaine him by the legge 
in their pagod, to the intent that hee might not leave them, nor forsake 
them; and keepe continuall watch and Guard night and day, lest any of 
their Enemies should come and intice him away by bribery, and so to 
prevaile with him to come forth of it, and by that meanes their City come 
to ruine and destruction: so much for their Idolatry. 


The City of Bengalla is very great and populous, it hath many Mer- 
chants in it, and yeeldeth very right Commodities, as good Cloath in abun- 
dance, Sugars, Silkes, Taffataes, Stuffes, Waxe, Gumlacke, Butter, Oyle, 
Rice, and Wheate, with many other good commodities vendable. It is like- 
wise famous for its multitude of Rhinoceroes: it hath a Beast much like 
unto a Unicorne, and because it hath but one Horne, some doe; believe 
and take it for the Unicornes Horme for the vertue it hath in it. This City 
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was one free from Taxations, till Enoebar the great Mogull caused it to be 
united to his Empire. The chiefest cities which joyne nearest to it, are 
Catigan and Satagan on the Bankes of Ganges Eastward; It was once the 
Seate of the great Bengalian King Malchiram, as Mr. Purchase relates in his 
Pilgrimage. This City lyes Westward toward Pega, and neere to Cosmin 
and Arocal two famous Cities for Traffic and Scituation; lying upon the 
River, and within some few Leagues of the gulfa call’s the Bengallian gulfe, 
which is a very dangerous one; for at some certaine times of the yeere it 
is very hazardable for Vessels to passé without shipwrack: There be many 
other Lakes and Rivers which I could mention, but for Bravity sake I omit 
them. But there is no strong drinke suffered to be dranke within the City, 
except a Stranger doe bring it in privately, and so it is not knowne: and 
thus much shall suffice for the impious Religion of Jaggarnat, and the stately 
Court of Malcandy. 


The most of these people have no Learning, but doe all things by 
memory: They were commonly long haire, and are very strict in their time 
of Fasting; but afterwards, when the Ceremony is over, then they free 
commit all kind of wickedness againe. I some places they have their Edicts 
or Lawes written, and in other places unwritten: They know not what 
belongs to Bonds or Bills, and they lend without Witnesses, or any sealing 
of Writings, even upon their owne Words: And hee that is found to deny 
his promise hath the tops of his Fingers cut off. Their habit is various and 
different; some of them doe goe in Linnen or Woolen; some are cloathed 
with Beasts skins, or Birds feathers; others goe naked, and doe cover 
only their secret parts: Their Bodies are for the most part blacke, which is 
not accidentall, but naturally arising from the quality of the seed they are 
begotten; Most of them are of a large stature; they have many Wives 
which they purchase and buy of thei Parents: some they keepe to be their 


Vassals to doe their drudgery; others, which are handsomer, for issue 
sake and pleasure. 


Here are greater store of Beasts than in any other part of the Indies: 
as Oxen, Camells, Lyons, Dogges, Elephants: they have Dogges which are 
as fierce as Lyons, with which they usually hunt and pursue those wild 
beasts, as we doe our Bucks, for their delight and pleasure. They ride on 
goodly Horses booted and spurr’d so likewise doe their Women. 


These people are notable ingenious men; let it be in what Art or 
Science so ever, and will imitate any workmanship that shall be brought 
before them; for the most part of them hate idlenesse; and those that 
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doe not study in some Art or other, are counted droanes, and stand for 
Cyphers, and dead men amongst the best and chiefest sort of people. 
They have a Custome, that always before dinner they doe call their Chil- 
dren and young people in their houses together, and doe examine how 
they had spent their time from the Sunne-rising, and if they could not give 
a good account of if, they were not to be admitted to the Table; and so 
every day, and it they did not the next time improve themselves in some 


et of laudable things, they are most severely punished and chas- 
tised. 


These Barbarous and Idolatrous people, although they be so igno- 
rant in the true worship of God, cannot endure a perjured person, nor a 
common swearer, nor a common drunkard, but will punish them very 
severely by stripes or else by forfeiture of theie Commodities: A perjured 
person, say they, is an arch enemy to their God and them: and it is so 
hatefull, that if it be committed by their Father, Brother, or Kindred, they 
doe presently condemne him, according to the nature of the offence; for 
though they love the perjury, by reason of the benefit that commeth unto 
them by it, yet they hate the person even to death; for, say they, hee 
which was sometimes perjured in their behalfe, may undoe what he hath 
done, and speake the truth when times serves: They instance a story of 
Soleman the great Turke, who loathed and abhorred the Traitor that be- 
trayed Rhodes unto him, and in Marriage for a reward, he caused him to 
be flayed and salted, and told him in derision, that it was not fit for a 
Christian to marry with a Turke, unless he put off his old skin: likewise 
they instance Charles the fourth, who rewarded the souldiers (that be- 
trayed their Lord and Master Krantius with counterfeit coyne; and being 
desired to deliver them current money, answered, that counterfeit Coyne 
was the proper wages for counterfeit service: Thus a lyar or perjured 
person amongst these Idolatrous people they will not believe, though he 
had spoken or sworne the truth: for he that hath beene once false, is ever 
to be suspected in the same kinde of falshood: wherefore just and upright 
dealing is aptly compared to a glasse, which being once broken, can never 
be repaired: or to opportunity, which once omitted, can never be recov- 
ered. And so I conclude this relation, wishing all men to preferred knowl- 
edge and honesty before wealth and riches; the one soone fadeth, the 
other abideth for ever: for amongst all the goods of this life, onely wisedom 
is immortall”. 


Account of Travels or Fray Sebastien Manrique in Orissa? 


“The most important temple in the kingdoms of Bengal is the tem- 
ple of Jagarnate, in the Kingdom of Ouria, which stands on the sea-shore. 
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It is a noted place of pilgrimage which large numbers of people visit and to 
which some present munificent offerings. As 1 have said it is called the 
pagoda of Jagarnate, taking its name from the idol in it. This idol is a stone 
statue of huge size and great height, and with one leg broken. It is cov- 
ered with rich and valuable jewels and gold ornaments. The bramenes in 
their books narrate of this diabolical statue that Jagarnate was a Cook in 
heaven to God our Lord, but one day served up such an atrocious meal 
that, as a punishment for this offence, he was hurled from Heven and fell 
to earth, breaking a leg in his fall. This idol of Jagarnate is seated on a 
throne covered with Gold cloth, surrounded by a guard of giants, whom 
they term in their language Raiquos, that is Demi-gods. They narrate in 
their books many wonderful acts and exploits done by these Demi-gods 
on earth, but these are so stupid that I shall not record them, and indeed 
to do so would require a whole volume. 


Among the ceremonies connected with this idol are included sump- 
tuous and magnificent processions, in which many idols are borne along in 
triumphal chariots of rich and costly workmanship, Vast crowes of Pagan- 
ism of both sexes come in pilgrimage at that time from the surrounding as 
well as from far distant places. Large numbers of their jugues and sham 
devotees who live apart from the world, but are really consummate rogues 
steeped in devilish pride, appear on these occasions as humble penitents, 
bound and leaded with chains of iron and with manacles on their writs. AS 
soon as they reach the doors of their false sanctuaries, they use the 
magic of their evil art, and with boastful demonstrations of their power 
are suddenly liberated from their chains and stand forth free and unfet- 
tered, amidst the joyous shouts and admiration of these infidel Barbar- 
ians, who believe this poor trickery to be an astounding miracle. 


Some of the jogues and ministers of hell, seized with a demoniacal 
frenzy and excited by the acclamations of the Baroarian heathen, volun- 
tarily offer up their wretched lives to this demon, throwing themselves 
down in the center of the road along which the procession passes with its 
chariots full of idols. These pass ever their unhappy bodies, leaving them 
crushed and mutilated. Such men are looked on as martyrs, though they 
are rather adherents of the Devil. Others seek out different ways of ob- 
taining martyrdom, raising themselves in these same streets on his poles, 
to which they are attached by iron hooks their blood pouring out as the 
procession passes until they expire, surrendering their souls not to their 
Divine Creature but to the greatest of all Rebels, to wear the laurels of 
eternal suffering with which the devil rewards their martyrdom. 
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These heathens at the new moon in the month of June, in all the 
larger villages, hold a public procession, in honour of an idol named Durga 
who in their books, is described as prostitute of their false deities. This 
strumpet is carried along in a highly ornamented triumphat car with a 
large band of dancing girls, who besides, dancing, gain a livelihood by 
prostitution. These dancers go in front, dancing and playing various musi- 
cal instruments and singing festal songs. After several streets have been 
raversed in this fashion, these ceremonies in honour of the idol give place 
suddenly to others full of infamy and dishonour. The idol being taken with 
all this pomp and circumstance to the river or if there is no river to some, 
reservoir, is hurled into it amidst the execrations of the people, who pelt in 
with stones and earth, upbraiding it with being a whore and heaping the 
most ignominious epithets scoffs, When they have thus ended the festival 
they return home happy and contented.” 


German Scholars 


Though a great deal of work about the culture has been found in the 
accounts of A. Stirling, WW Hunter and John Beames about which the 
scholars are already familiar few decades ago some significant research in 
this direction was made by a group of German ideologists whose contri- 
butions in the study of the culture are worth mentioning. The study was 
facilitated by Orissa Research Research Project, a project developed by 
Department of South Asian Studies, University of Heidelberg. The main 
objective of the project was to analyze a comprehensive and interdiscipli- 
nary research on Puri in order to contribute to the knowledge about the 
origin, development and organization of Sri Jagannath culture and its role 
in the formation of Orissa’s regional tradition. The research findings of the 
group have been compiled in a book edited by Anncharlott Eschmann, 
Kerman Kulke and G.C. Tripathy. Though the project comprised a group of 
academicians both of Germany and India, the present paper seeks to 
discuss the main points of the contributions of three leading German schol- 
ars i.e. H. Von Stieterncron, Anncharlott Eschmann and Hermann Kulke in 
the field. 


To them Orissa has often been regarded as an excellent example of 
Hindu-tribal dichotomy in India. At a superficial level the regional tradition 
of Orissa is characterized by an uninterrupted tribal- Hindu continuum. 
‘This characteristic feature of the culture of Orissa still finds manifestation 
in the Sri Jagannatha culture of Puri. The archaic iconography of the cult 
images on the one hand and their highest Hindu iconology on the other as 
well as the existence of former tribal (daitas) and Vedic Brahmins amongst 
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its priests are by no means an antithesis, but a splendid regional synthesis 
of the local and the all-Indian tradition’.? 


About the origin of the worship, H.V. Stieterncron says that till the 
construction of the present temple by Anatavarman Chodaganga Dev in 
the 12 century, it has been influenced substantially by tribal mode of 
worship, saktaism, a manifestation of later Buddhism, Saivaism and finally 
Vaishnavaism. To him, ‘It appears that the decisive factor in bringing about 
the correlation of Jagannatha with Vishnu was Saktaism and more par- 
ticularly the enormous popularity of one of its most important texts, the 
Devi Mahatmya. This text which was composed by a gifted poet in the 
late Gupta or early medieval period ...refers in its first chapter to Vishnu as 
Jagannatha. Its influence was considerable, as can be proved by the count- 
less images of the goddess in her various aspects which are inspired by 
the descriptions of the Devi-Mahatmya. And it was mainly due to this text 
that the combination of the title Jagannatha with Vishnu became known 
throughout India’.* But the application of the term Jagannatha to Vishnu in 
his particular manifestation in Puri occurs for the first time in the inscrip- 
tion of Bhanudev II in the early 14 century. Only then has the title be- 
come a name and it is exclusively used for the Puri god and for copies or 
representatives of him in other parts of India, all having the same charac- 
teristics.” 


Prior to the conquest of Orissa by the Gangas Jagannath was known 
as Purusottama for whom there is little evidence. The possibility was that 
in post Gupta period it was either a stone or wooden idol. When Orissa 
was conquered by the Somavamshi rulers its first king in order to legiti- 
mize his power built the temple in Puri. But the subsequent rulers mostly 
neglected the temple and the deity for which it was in a dilapidated condi- 
tion at the time of the conquest of Orissa by Chodaganga Dev. But by this 
time a strong Vaishnav movement in Orissa was felt by the rulers to which 
the worship had already been transformed. ‘The rulers of the Somavamshi 
dynasty had spent their fortunes in building magnificent temples of Shiva, 
especially the Lingaraja temple at Bhubaneswar which was to be imperial 
symbol of their power and was, in fact, the highest building in India at the 
time of its construction. But the financial drain caused by the construction 
of this temple seems to have reduced the military power of the 
Somavamshi. The rulers of this dynasty found themselves engaged in con- 
stant battles against the Gangas of Kalinga in the south and against the 
Palas of Bengal in the north. Their fortunes were rapidly declining. And in 
their futile efforts to defend themselves against the growing pressure from 
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north and south, the last weak kings had neither time nor money to spend 
on the repair of the Purusottam temple in Puri. The conqueror 
Anantavarman Codagangadeva, therefore, could accomplish in Puri an 
important religious task which his last Somavamshi predecessors on the 
throne of Utkala had failed to perform. He started to rebuild the temple, 
and by doing so he gained the favour and support of the Vaishnavas. 
Vishnuism was rapidly spreading in Utkala at this period and he deliber- 


ately based his newly acquired power in the country on this rising move- 
ment.’ 


When Chodaganga conquered Utkala in 1135, in the north west he 
was threatened by the ambition of the Kalachuri king Ratnadeva II.In the 
south he was fighting with the Cholas to protect the southern boundary of 
Kalinga on the Godavari river. For achieving more effective control over 
Orissa he had to shift his capital from Kalinganagar near Mukhlingam to 
Cuttack, a centrally located place. After shifting of his capital to Cuttack 
he started construction of Sri Jagannath temple. The transfer of his capital 
from Kalinganagar to the Cuttack may have been caused partly by the 
need for more direct control of the northern parts of his kingdom, but 
partly by also king’s wish to supervise the building of the temple in Puri. 
Prior to this time Puri was also a flourishing Saiva ksetra.” The construc- 
tion of this temple was necessitated to fulfill the need of the Vaishnavites 
who became a force in his kingdom, though the king himself was a saivaite 
whose personal faith in saivasim was not unaffected.This has been con- 
firmed by numerous inscriptions issued by his queen and brothers.But ‘he 
seems to have been keenly aware of the spiritual trends of his time.He 
was ready to adjust himself to them and to use them for his own political 
purposes....he was willing to support all who supported him in turn, whether 
they be saiva or vaishnava or others.He later built the huge temple at Puri 
for the god Vishnu, very likely in order to base his power on a rising 
movement.’? 


Regarding conversion of the name of the deity from Purusottam to 
Jagannath Stieterncron says that it was derived from the name Jagato- 
natha of Madhukesvara temple of Mukhlingam.It was the main temple of 
the eastern Gangas till Chodaganga Dev’s son Kamarna Dev. “ But being 
cut off from the centre of administration which had been moved to the 
north, it gradually declined in the time of the later rulers.It is possible that 
the title Jagato-natha (Jagannath) for the main god of the imperial Gangas, 
although introduced in Puri at a later period, had a firm root in the family 
tradition and was transferred to Puri from Mukhalingam when the latter 
had completely lost its significance for the religion of the state.’ 
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With regard to the present status of the worship in the state he 
says that ` the god is worshipped either in correspondence with the main 
temple at Puri in a triple image consisting of Sri Jagannatha, Sri Balabhadra 
and goddess Subhadra, often with the addition of Sudarshan Cakra. In 
these cases his temple is invariably known as Sri Jagannatha Temple. 


Or he is worshipped singly, i.e. the main image resembles in shape 
and colour only the one god Jagannatha. Although additional images of his 
triadic aspect may be installed in these temples either in side-shrines or in 
the temple hall, they are never named Jagannath temples. Their presiding 
deity is known as Dhadhivamana, Patitapavana or Tritya Deva, each of 
these names betraying a slightly different aspect of the god.”!° 


Regarding Dhadhivamana he says... ‘possibly represents the 
Sanskritized form of the original tribal name of the Wooden God who at a 
later stage of his development was identified with Visnu-Purusottama and 
who finally adopted the title Jagannatha. Dhadhivamana temples, there- 
fore, reflect an early stage of the god's development...He had not yet 
reached the earlier dualistic stage of his development in which he had 
been identified with the god Purusottama sporting with his consort. He 
was still in the earliest phase of his gradual Hinduization which consisted in 
the addition of eyes and crude arms to his original post-like form... His- 
torically, as it is known Dhadhivamana temple already existed in the mid- 
dle of the 12 century when Purusottama/Jagannath temple of Puri was 
not completed. The tradition of worshipping the wooden god Dhadhivamana 
continued since then. He is not different from Jagannath but ‘simply wor- 
shipped in a form which has remained unaffected by the alterations forced 
upon the god in the royal courts of Orissa. A reminiscence of Dadhivamana 
seems to be retained even in the cult of Jagannatha at Puri. Whenever the 
three statutes of the Jagannatha triad separate, as for instance in the car 
festival when each deity has its own chariot, the image of Jagannatha is 
referred to as Vamana. People do not know why, but it is tradition to call 
him so. They do not associate the word with the dwarf incarnation of 
Visnu, but rather with Krsna as a child, because Jagannatha is Krshna. 
Originally the word appears to be an abbreviation of Dadhivamana.’12. 


About the origin of the aspect Patitapavana, Stieterncron thinks that 
it was originated in the 18" century. The name refers primarily to a paint- 
ing inside the main gate of the temple precincts. This painting faces east 
and is visible from outside the gate. It also shows Jagannath alone with- 
out the triad. He is there to be seen by those who are not allowed into the 
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temple; the impure ones whom he, mercifully, is ready to purify if they 
strive for purification.13 


The origin may be dated back to the event of imprisonment of 
Ramachandra Dev II of Khurda by nawab Taqi Khan in 1730 and his con- 
finement in the fort of the nawab for six months where he was said to 
have fallen in love with the daughter of the nawab and his marriage with 
her after he embraced Islam. This induced the priests of Puri “to declare 
the king as outcaste. He was fallen (patita) from caste and as such was 
no more allowed to enter the temple until fully purified from the stains of 
his contact with non-Hindus. But since he was still king, the image of 
Patitapavana was painted in order to give him a chance to see the god 
from outside.’4 


However about this account Stieterncron thinks that though possi- 
bly exaggerating humiliation of Ramachandra Deva by his priests, it makes 
clear that Jagannath was no more approachable for everybody in the first 
half of the 18“ century. ‘Previously, this god’s tribal origin had secured 
free access even to the lowest of the low....But in the 18 century this 
was no more so. The continuous and dangerous presence of Muslims in 
Orissa had induced the Hindus to isolate themselves and to lay stress on 
orthodoxy. The god began to be cut off from the majority of his devo- 
tees. They could see him only from outside the temple in his Patitapavana 
aspect. And they erected temples for this form of the god in their own 
villages. 


The worship of Tritiya Deba, the “ Third God” represents another 
way for rural population of selecting their own favourite god out of the 
official Jagannath triad of Puri....like Patitapavana, he is recognized as the 
only one of the triad who really belongs to the low class people....the only 
difference lies in the latter’s name which is slightly more sophisticated, 
since the whole drama of socio-religious inequality is inherent in it. Trtiya 
Deba is a more simple name but the god is the same.’ 


Another scholar A. Eschmann has discussed in length the process of 
Hinduization of Sri Jagannath worship from the original tribal deity. Sur- 
veying Narasimha in Sri Jagannath worship she says that ‘both Narasimha 
and Jagannatha, are linked and were identified at an early stage.Even to- 
day a Jagannatha figure is found to be worshipped as Narasimha.From 
the important role which Narasimha plays within Hinduization in Eastern 
India and his special relationship to tribal deities represented by wooden 
posts, it could therefore be concluded that the Jagannath figure was the 
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result of a process of Hinduization where a tribal deity represented by a 
wooden post was identified with Narasinha. The original symbol was changed 
accordingly by being combined with the popular iconography of Narasimha: 
a head with arms. This accounts for the iconographic particularities of the 
Jagannatha figure; the head is an attempt to represent a lion head, the 
round eyes are typical features of Narasimha’s fury. 


Narasimha is both, a god of folk religion and an aspect of Visnu 
relevant in theology. It was therefore possible that a tribal deity was as- 
sociated with him on a popular level and later on when the identification 
was complete, became identified with other aspects of Visnu: Purusottama 
as a specific deity sharing the tantric character with Narasimha and 
Purusottama as the highest form of Visnu himself. Inscriptions suggest 
that such an identification between Narasimha and Purusottama was not 
uncommon. Moreover Narasimha could be incorporated into Saivisim and 
his worship is known to have been present in Orissa under Saiva domi- 
nance. The identification of the aboriginal deity with Narasimha could there- 
fore have happened during such times and the Saiva character of Narasimha 
enabled him to be patronized by Saiva kings such as Yayati and 
Codaganga.16 


The most prolific and notable among all the German historians per- 
haps is Hermann Kulke whose contribution to the study of various aspects 
of the worship merits discussion. He made an indepth study of early Orissan 
rulers’ relationship and policy with regard to the worship which was an 
essential aspect for legitimizing and strengthening their power.About it he 
says, ‘One of the fascinating aspects of the Jagannath cult is its mutual 
relationship with the political power in Orissa. Although the cult had devel- 
oped in Puri away from the political centres of Orissa, i.e. Jajpur or Chaudwar 
Cuttack, yet from a certain period onwards, it was drawn into the main- 
stream of the political evolution of Orissa to such an extent that kingship 
became part of the cult and the cult became part of the Orissan kingship 
and its main source of legitimization. This mutual osmotic penetration is 
closely linked with the formation of the first medieval Orissan Empire by 
the Gangas in the early 12" century which unified their southern home- 
land Kalinga with central and northern Orissa. The new relations between 
the Jagannath cult and kingship in Orissa found their lasting manifestation 
in construction of the present monumental Jagannath temple in the mid- 
dle of the 12 century and culminated in the ritual dedication of the whole 
Orissan empire to Lord Jagannath in early 13 century.’ 


Though the recognition of Jagannath as the “king of Orissan Em- 
pire” under whose over lordship the king rules as his deputy and son was 
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established in the early 13 century by Anagabhima Deva III, Kulke, like 
other scholars traces the origin of relationship of the worship with the 
political power to the time of king Yayati of Somavamshi. With much ar- 
gument he has shown a strong relationship between the Sri Jagannath 
worship of Puri and Western Orissa before Yayati which according to both 
the legendary accounts of Puri and the political history of Orissa was es- 
tablished for the first time by the Somavamshi dynasty.” This process 
got a shape from the time of Yayati who built a temple in Puri for the idol 
but without declaring it as his family deity or state deity. Since they were 
saivaits they concentrated their activities for the Siva temples in 
Bhubaneswar and neglected Purusottam (Jagannath) at Puri. But the first 
Ganga ruler Codaganga Deva on the other hand realized this mistake who 
was keenly aware of the spiritual trends of his time. Though until the 
thirties of the 12 century Codaganga’s temple grants was confined mostly 
in Kalinga region, his homeland, and Lord Gokarneswar of Mahendragiri 
was his family deity, his decision to extend royal patronage to Purusottama 
at Puri for building the huge temple assumes significance. By 1135, he had 
given up his ideas of extending the empire beyond Krishna- Godavari delta 
which were occupied by the powerful Chola and the Vengi kings. Instead 
the political condition of Utkala suited him. In order to strengthen his base 
in central Orissa he shifted his capital from Kalinganagar to Cuttack and 
started construction of the Jagannath temple. ‘The devotional reverence 
for Purusottama aimed both at the stabilization and legitimation of his 
royal power over central Orissa which by that time had become ‘domain’ 
of the god Purusottama. Codaganga thus followed the tradition of the 
legendary “outsider” Yayati Kesari who had erected a temple for 
Purusottama after his conquest of Utkal.Like Somavamshi king, Codaganga 
chose for this reverence an autochthonic deity, whose cult was character- 
ized by strong pre-Brahmanic elements and which already in the 11 cen- 
tury had become famous as the cult of “ the country of Orissa” and of 
“the Utkal country at the seashore”. 


But Jagannath whereas under the Somavamshi had remained sub- 
sidiary rastradevata, Codaganga now raised his royal patronage of 
Purusottama clearly on an imperial level! which was obvious from the height 
of the temple. ‘It reached exactly the same as the imperial Brhadisvara- 
Siva temple of his southern Cola rivals at Tanjore (216 feet) which, till 
then, had been the greatest of the whole India.’ 


However, though the construction of the Jagannath temple at Puri 
indicates Chodaganaga Deva's willingness to give it the status of an im- 
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portant deity throughout the 12 century the God Siva Madhukeswara at 
Kalinganagara seems to have remained officially the state deity of the 
Gangas.But it was only in the time of Anangaabhima Deva III that a deci- 
sive shift in the policy took place. ‘On 9.1.1230 Anangabhima called him- 
self for the first time the son and the deputy of Purusottama; Siva and 
Durga were no longer mentioned. On 23.2.1230, after a bath in the 
Mahanadi river, he donated land to Purusottama and to Brahmins...in 1237 
A.D., one of his Puri inscriptions commenced for the first time with the 
praise of the “prosperous and victorious reign of (the god) Purusottama’”. 
King Anagabhima, being now the deputy of the god, is mentioned in this 
inscription only later as rautta Anagabhima Deva”... The date and the 
circumstances of the dedication of the Orissan empire to the Lord of Puri 
make it, therefore, very probable that Anangabhima’s ritual policy was not 
only meant to strengthen the “vertical” legitimation of his power over 
central Orissa after Cuttack had become the sole capital of the Ganga 
empire.The dedication of his empire to Lord Purusottama also seems to 
have been intended to strengthen Anagabhima’s “horizontal” legitimation 
in his struggle with other Hindu Rajas for the imperial heritage. This policy 
which the Ganga kings introduced was maintained for at least next three 
hundred years by the later Gangas and subsequent Gajapati kings of 
Orissa.For example as Kapilendra Deva came to power in a coup to legiti- 
mize his rule he called himself an elected of Jagannath. 


Similarly after Orissa lost her independence to the Mughals in 1592, 
the recognition to Raja Ramachandra Deva of Khurda as the legitimate 
Gajapati king of Orissa by emperor Akbar was prompted by his realization 
of the respect the former commanded by the people of Orissa for his 
ability to restore Sri Jagannath image in Puri temple. Thus “The legitima- 
tion of Ramachandra and his successors was mainly based on 
Ramachandra’s fame as the renewer of the national cult of the Oriyas 
which found expression in the honourable title “Second” or “New 
Indradyumna’”,. It was further strengthened by the legend about marvelous 
rediscovery of the brahma, the most sacred portion of Sri Jagannatha 
image...According to this tradition an Oriya named Bisar Mohanti had been 
able to secure the brahma from the half burnt image of Sri Jagannatha 
which Kalapahara had thrown into the Gangas...This legend established 
Ramachandra’s claim to act- like the former imperial Gajapatis-under the 
direct order of Jagannatha.This legend also proved the unbroken continu- 
ity of the worship which he had re-established as the “Second 
Indradyumna”.!? Similarly the removal of deity from the temple by the 
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Subsequent Rajas in case of an attack by the Muslim subehdars of Cuttack 
is interpreted by Kulke as the expression of concern by the former to 
protect the source of their power legitimacy?®. 


The same policy was also manifest by the Maratha and British rul- 
ers. In the preparation for the war against the Marathas in 1803, the East 
India Company was, therefore very much aware of the importance of Sri 
Jagannath temple, because the possession of god had always given the 
dominion of Orissa. For the first time the English Governor General in 
India dictated a policy to be pursued with regard to a Hindu temple that on 
the arrival of the English troop in Orissa they would employ every possible 
precaution to preserve the respect due to the Pagoda, and to the religious 
prejudices of the Brahmins and Pilgrims.2!21 Ibid 346 


‘After the troops had already crossed the borders of Orissa, the 
Secretary to the Governor-General forwarded to the officers leading the 
campaign a letter which was written by a famous Pandit of Bengal to the 
priests of Puri. In this letter the Pandit assured the priests of Puri about 
the religious tolerance of the British and their particular benevolence to 
their subjects.... After the priests of the “Lord of the World” had thus 
agreed to place their temple under the British administration, the British 
troops entered Puri on 18.09.1803 without facing any resistance... During 
the following peace negotiations the ambassador of the Marathas tried 
hard to regain at least Puri because, “Jagannatha was his own Pagoda, he 
was desirous to regain it...his honour was involved in this point”... The Com- 
pany knew that “the loss of Juggernaut must deeply affect the considera- 
tions of the Raja of Berar (Nagpur) in the eyes of all native powers”. But it 
never hesitated to take full possession of Sri Jagannatha temple and its 
hinterland.’ Thus the British government throughout their reign maintained 
the policy of tolerance to Sri Jagannath worship. 
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CHAPTER - X 


UNIVERSAL DIMENSION 


Last but not the least, this chapter is the most interesting one 
and perhaps the inference part of the huge collection. Sri Jagannath Culture 
is not only a manifestation and fusion of eclectic essence of all religious 
currents but also is the most acceptable Truth in the line. Sri Jagannath 
bears the traits of “Ekam sat bipra” in one hand and the most practicable 
one with humanitarian appeal in the other hand. He is the Lord of the 
Universe, symbol of unity and integrity and also acts as a common human 
being. For which, He is Great beyond Time, place and person and the most 
acceptable one worldwide. 


He is finite and infinite, visible and invisible, tangible and intangible 
and comprehensible and incomprehensive simultaneously. He is the crusader 
of the untouchables. He is the God of the mass and the Lord of Universe. 
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The Daru-Brahma Alias Sri Jagannatha 


Dr. S. N. Rajaguru 


I think, none as yet has given heed to explain why the usage of the 
word ‘Daru-Brahma’ is so popular in the case of the Lord Jagannatha of 
Puri. Of course, the literary meaning of the word is ‘the Brahman in the 
wooden frame’ or the ‘God made of Wood’. But the image of Gopinatha 
or Krishna is also made of wood as found in many temples. He is not 
called ‘Daru Brahma’ although he is also held in equal regard as 
Sri Jagannatha. 


The question was lingering in my mind when last year I got an op- 
portunity of climbing the high top of the Mahendra Mountain in Ganjam 
district. There I heard the same word ‘Daru Brahma’ from a person who 
was advising his servant not to climb to the top by the side of ‘Daru 
Brahma’. Suddenly I stopped there to ask him what he meant by ‘Daru 
Brahma’. The gentleman replied, “Oh it is a path of the Mahendra Moun- 
tain”. My next question was, why it was so called. Perhaps considering of 
my unusual anxiety and apparently silly question, the gentleman seemed 
curious as he regarded me as an old student of history of the locality. He 
said, “Don’t you know that part of the Mahendra which we call ‘Daru 
Brahma’ ever since the first man stepped into this great mount Mahendra” ? 


After this, I asked an old Savara man who belonged to a nearby 
village if he could go through ‘Daru Brahma’ to the summit where the 
temples are standing. He said ‘No sir. It is a very difficult job’. Why ? I 
asked. He replied ‘There is a herd of wild elephants moving in that part of 
the mountain. Also the foot path is too narrow and steep. But, there are 
some miracles in caves which are not easy to explain”. 


This reply of his enhanced my curiosity. I asked him ‘What type of 
miracle did you experience there’ ? At first he said ‘There are some demi- 
gods sheltered in caves. They are not satisfied if nothing is offered to 
them while you proceed in that narrow path. Some times they appear in 
the form of very big snakes or tigers, wild boars or even monkies. So, we 
avoid going through the ‘Daru-Brahma’. 
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I felt much excited from his talk about the ‘Daru-Brahma’ which is 
definitely a mysterious part of the Mahendra Mountain which may supply 
some clue to define the word ‘Daru Brahma’, a synonym. 


Lord Jagannatha-Purushottama’s origin therefore seems to be con- 
nected with this object of synecdoche, the ‘Daru Brahma’ and to the pan- 
theon of the Savara tribes of the Mahendra region. The ‘Daru Brahma’ 
needs an elaborate study at the spot which, according to the Savara, was 
a secret place of many demi-gods. 
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Emergence of Lord Jagannatha As a 
State Deity 


Mahimohan Tripathy 


The concept of a deity for a state is a very old concept that existed 
in atleast third millennium B.C. In an old civilization like Egypt, each region, 
district and settlement had its own gods or deities and its own myths 
which were accepted with absolute tolerance by the official clergy. The 
gods personified the forces of nature. Supervising every event and every 
activity; they were responsible for the destiny of the country and every 
inhabitant of it. The cults of the various gods were the responsibility of the 
pharaoh and the priests who provided for the terrestrial needs of each 
deity and the care of their material images according to extremely com- 
plex rituals(1). 


As to Odisha, it is found that the great temple of Lord Jagannath 
ever since its inception has become an institution of unique national im- 
portance, which flourished under royal patronage of the Odishan kings. It 
is evident from the history of Odisha that it was under King Anangabhima- 
III (1211-1238 A.D.), Lord Purusottama became the state deity of Ganga 
empire. Purusottama was an early name of Sri Jagannath. In Draksharama 
inscription of his sixth regnal year (1216 A.D.), King Anangabhimadeva 
called himself ‘routa’ (deputy) and ‘putra’ (son) of the three deities- 
Purusottama, Rudra and Durga and considered his empire as the empire 
of Purusottama (Purusottama Samrajya). In Bhubaneswar inscription of 
Anangabhimadeva, he was called the son and the deputy of Purusottama. 
The date of this inscription has been identified to be the 9 of January 
1230 A.D. 


As mentioned in ‘Madalapanji’ the old chronicle of the Sri Jagannath 
Temple written on palm leaves, Anangabhimadeva-III, staying in his capi- 
tal at Cuttack, dedicated everything to Sri Purusottama-Sri Jagannath and 
remained as his deputy. Accepting Lord Jagannath as the king of Odisha, 
Anangabhima renounced his royal ‘abhiseka’ (Coronation) (2). 


It is further mentioned in ‘Madalapanji’ that the king 1% Yayatikesari 
of the Somavamsi dynasty, who established himself as the new king of 
Odisha, asked the learned Sanyasins and Brahmins about the wherea- 
bouts of ‘the Lord of the kings of Odisha’. It was in his 11 regnal year. He 
knew from them that the image of Lord Jagannath had been taken to a 
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secret place near Sonepur in Western Odisha and buried there consequent 
upon invasion of a foreign king Raktabahu. King Yayati recovered the im- 
age from the soil. Since the image was decayed, the king decided to have 
a new image prepared and installed in a newly built temple at Puri. The 
only available tradition about the founder of the pre-Chodaganga temple 
of Purusottama is the lengendary account in the temple chronicle of Puri. 
But it is a question still historically unsolved as to which Yayati, Yayati-I or 
Yayati-II, constructed a temple for Lord Jagannath at Puri prior to the 
present temple which is believed to have been constructed by the king 
Chodagangadeva of the Ganga dynasty in the 12 century. Another ques- 
tion arises as to whether there was any temple of Lord Purusottama at 
Puri prior to Yayati. No. historical account is available. As depicted in some 
puranic or mythological literature, a king Indradymna of Malaba had con- 
structed a huge temple for Lord Jagannath in Srikshetra i.e. Puri. Incourse 
of time, this temple collapsed. But there is no historical evidence as to 
such construction. Indradyumna appears to be a legendary figure. 


Dr. S.N. Rajguru, an eminent epigraphist and historian of Odisha has 
written that during the time of the king Yayati-II of Soma dynasty in Odisha, 
attempts were made to bring together all the main deities, worshipped in 
different places of the then Odisha-Goddess Stambheswari or Ekansha- 
Subhadra of western Odisha, Valadev or Nagaraj of Toshali (northern 
Odisha) and Purusottama-Jagannath of Kalinga and Kangoda were wor- 
shipped at Puri as the State-deities of the combined Tri-Kalinga empire 


(4). 


German Researcher H. Kulke observes, “It is certain that under none 
of the Somavamsis the god Purusottama of Puri played the role of family 
deity (kuladevata) or even of a state-deity (rastra-devata). All of them 
were strong minded Saivas who left the testimonies of their devotion in 
their ambitious building activities in the Saiva-kshetras, especially in 
Bhubaneswar. Purusottama became only a subsidiary state deity of the 
Somavamsa kingdom (5). 


It appears that right from king Chodaganga all the kings of the Ganga 
dynasty, prior to Anangabhima Deva-III, were worshipping Jagannath as 
the state-deity, though no royal declaration was there to that effect. The 
declaration was probably due to a tradition, associated with the main de- 
ity of Puri and was taken advantage of by Anangabhima for political rea- 
sons (6). It was after conquest of Odisha by Chodagangadeva and estab- 
lishment of the Ganga dynasty in Odisha, Purusottama or Jagannath wor- 
ship was elevated to an empire or state level under royal patronage. The 
family deity of the Gangavamsa was Gokarneswar. But Chodagangadeva 
assumed the title of Parama Maheswar, Parama Vaishnava and Parama 
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Brahmanya. Prof. Kailas Chandra Dash opines that for the first time the 
name Jagannath was inscribed in Kurmeswar inscriptions in the year 1230 
A.D. (7). Some other scholars say that for the first time the God of Puri 
was called Jagannath in the Srikurman (1309 A.D.) and Simanchalam (1319 


A.D.) inscriptions of Bhanudeva-II during his reign from 1306 to 1328 
A.D. (8). 


Narasimhadeva-I succeeded his father Anangabhimadeva-III in 1238 
A.D. and reigned till 1264 A.D. He followed the ‘deputy ideology’ of his 
esteemed father. In his Kapilas inscription he declared that he humbled the 
pride of his enemies at the command of Lord Purusottama. He regarded 
himself as the deputy, the son and military-general of Lord Purusottama. 
He was very successful in his campaigns against the Muslims to check 
that aggressive power in India (9). Another significant achievement of this 
king was the construction of the Surya temple at Konark. It was then the 
highest temple in India. His motive behind such construction was perhaps 
to exceed the status of his father and to raise his imperial legitimation on 
an All India Level. Though Lord Purusottama was the state-deity. Narasimha 
had a special devotion for Surya, the son-god. Some scholars, therefore, 
presume that Surya was Narasimha’s personal! deity (Istadevata). He was 
the first king of Odisha, who bore the title of Gajapati (Lord of the el- 
ephants), a title which became a great royal title in Orissa under the late 
Gangas and Suryavamsis. 


After the fall of Ganga dynasty another glorious dynasty designated 
as Surya or Suryavamsa dynasty ruled Odisha. The founder of this dy- 
nasty was Kapilendradeva (1435-1468 A.D.). Kapilendra after occupying 
the throne made an official proclamation in Odiya language declaring Lord 
Jagannath as the state-deity. During his time, the change of name from 
Purusottama to Jagannath had a deep popular appeal. Also during his rule, 
Odiya was recognized in place of Sanskrit as the official language. In his 
Warangal and Srisailam inscriptions, Kapilendra assumed the title of a son 
and servitor of Jagannath. 


A remarkable achievement in the reign of Kapilendra was the com- 
position of Mahabharatata in Odiya by poet Sarala Das. In this epic a 
legendary history of Jagannath has been depicted for the first time in 
Odiya literature. 


King Kapilendra unlike his predecessors, perhaps, assumed a priestly 
function as a first servant (adya sevak) or Lord Jagannath. Even today, 
such a service designated as ‘Gajapati Maharaja Seva’ is being performed 
by the Raja of Puri in accordance with the Temple Record of Rights. 
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A comparative study would reveal that in certain dynasties in India 
and abroad, there were state deities or family deities. For instance, in the 
Vijayanagar kingdom in South India, the kings who were staunch Saiva 
dedicated their empire to the deity, Siva-virupaksa and ruled as His deputy. 
In the Kadamba dynasty of Goa, Nrusimha was the ‘Ista-devata’. It is 
found form the Ramayana of Sage Valmiki, that the family deity of 
Ramachandra was Jagannath. Lord Rama had advisd Bibhisana to worship 
Jagannath, the family deity of Iksvaku dynasty. 


“Aradhaya Jagannatham, Iksvaku Kula Daivatam.” 
(Uttarakanda) 


Ramachandra belonged to Iksvaku dynasty and as a Suryavamsi, 
his family deity must have been Surya, the sun-god. He has used the 
word, ‘Jagannath’ as an adjective of Surya, which means Lord of the 
Universe. As indicated at the outset, a study of the Egyptian king lists and 
Legends reveals that Menes (or Hor-Aha) was considered to be the first 
king of the first dynasty of Egypt (2920-2770 or 2955-2780 B.C.). Menes 
was the founder of Memphis, the capita! of the newly united country. The 
chief deity of Memphis was Ptah who was the patron-deity of craftsmen 
and artists, who was thought to have created the universe and its inhabit- 
ants. Menes erected the first temple to the god Ptah, the patron deity of 
the town throughout the long history. Ptah became later on a composite 
deity, Ptah-Sokar and Ptah-Sokar Osiris. 


In the 5“ Egyptian dynasty (2450 - 2290 B.C.) the cult of sun-god 
Ra became wide spread and sun temples were built in many places. Later 
on the Theban god Amun was united with the Heliopolitan God Ra, to 
become Amun-Ra, who became the main god of the state. Great temples 
were built for Amun-Ra at Karnak and Luxor. King Amunhotep - IV (1350 - 
1333 B.C.) reformed religious beliefs, when the sun-disk Aton became the 
one supreme god, a creed akin to monotheism (10). 


The Egyptian King (Pharoah) was not only the king but also a priest 
or sevak of the chief deity of the state. The Director of the Egyptian Mu- 
seum of Cairo says: “The main function of the king was to preserve’maat’, 
the proper order of things. In order to fulfill this function. The king was 
also the priest who presented the prescribed offerings to the gods, one of 
whom was the chief god at a particular period of history or in a particular 
place (for example the state god Amun-Ra of the new kingdom or the 
falcon god Horus of the Edfu). The king was also represented as a mightly 
bull or regal lion ... (11). 
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Similarly, in ancient Mexico the rulers of the great city of Teotaihuacan 
who flourished from the first century B.C. until about 650 A.D., were a 
more primitive type of divine-kings or priest kings (12). 


Learned Researcher A.P. Patnaik points out that this type of political 
thought had its origin in the Sumerian city-states, where the chief god 
was considered to be the supreme authority, while the ruler served as a 
bailiff of the gods to promote the weal of the city. Like the Sumerian god 
who lived like a king in his ziggurat palace and was worshipped alongwith 
his family members and attended by hundreds of servants, the deity 
Jagannath of Puri remains in a huge temple with other companion deities 
and has thousands of priests and attendants (13). 


Contemporary with Egyptian civilization and possibly of even earlier 
origin was that which sprang up in Western Asia in the river valleys of the 
Tigris and Euphrates, the region which was called Mesopotamia. The earli- 
est people to found cities in Mesopotamia were the Summerians. The 
chief city of the Summerians was Nippur (on the Euphrates, south of 
Babylon) and their chief god was ‘Enlil’; the god of Air (14). It is interest- 
ing to note that the word ‘Enlil’ has a resemblance with the Sanskrit word 
‘Anil’, which means Air. Under king Hammurabi (about 2100 B.C.), Babylon 
became the capital of a new empire and Marduk took the place of ‘Enlil’ as 
the chief of the gods. 


The Srilankan king Agrabodhi-II (592-602 AD) had declared Buddha 
as the highest sovereign of the state by dedicating his kingdom to the 
Tooth-relic. King Jayavarman - IV of Angkar (928 - 941 AD) had built a 
five stepped pyramid, on the summit of which a /linga of Tribhubaneswar 
was placed. In an inscription this royal siva-/linga was named as 
‘Kamaratengjagat ta rajya’ which means ‘the God who is the royalty’. 


It could be said that the ‘God king’ and the ‘King-priest’ concept 
was there in some states of foreign civilizations. 


After the fall of surya dynasty, Sri Jagannath was no more con- 
ceived officially as the state deity; but had remained and still remains as a 
main deity of the state of Orissa. It is “an institution of unique national 
importance in which millions of Hindu devotees from regions far and wide 
have reposed their faith and belief and have regarded it as the epitome of 
their tradition and culture; and whereas long prior to and after the British 
conquest the superintendence, control and management of the affairs of 
the Temple have been the direct concern of the successive Rulers, Gov- 
ernments and their officers and of the public exchequer” (15). The Sri 
Jagannath temple of Puri is being managed by the state government 
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through a managing committee. The Raja of Puri is the hereditary chair- 
man of the committee. 


A comparative study of the prevalent religious practice and tradition 
of the Puri temple with that of some erstwhile states of ancient civiliza- 
tions, would reveal a striking similarly and lead us to presume that 
Sri Jagannath is a very ancient deity in the world. 
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Sri Jagannatha — A Human God 


Gopinath Mohanty 


Sri Jagannatha is not only the god of tattwa but also he is said to be 
the god of bhava. Different Hindu scriptures like Skanda Purana, Padma 
Purana, NiladriMahodaya and even the great epic Mahabharat delineated 
His story but many folklores both interesting and captivating centre round 
the Lord that transmitted down the ages. Devotees believed in those 
stories, general public looked at in awe, but realized unexpected happened. 
Gods grace is powerful enough to change the course of events provided 
one has reposed innate faith and surrenders to the Almighty. Such fabulous 
stories both fanciful and inspiring are also available in case of lives of 
saints and even other deities whether of Hindu religion or other religions 
like Islam, Christianity, Zorastrianism, Buddhisim, Jainism. But stories 
centring round Sri Jagannatha the Lord of the Universe are fabulous and 
different that influenced the minds of mass at large. He is, therefore, called 
the God of the masses or Ganadevata. People from all over the world 
throng Puri, the seat of Lord to have a glimpse and absolve themselves 
from sins. 


Jagatguru Adi Sankaracharya, a saivite devotee proclaimed that Puri 
has special significance over other tirthas like Dwaraka in West, Badrinath 
in North and Rameswar in South. Saints from different parts of the country 
like Guru Nanak, Ganapati Bhatta, Ramanuja, Sri Chaitanya, Salabega came 
to this place. It is believed that even Jesus Christ, the preacher of 
Christianity also visited Puri. It is believed that Jesus came to India, stayed 
some time in the Himalayas and Puri. Sri Chaitanya was hypnotized by 
Lord Jagannatha and stayed the rest of his life at Puri. Ramakrishna 
Paramhansa, a great devotee of goddess Kali of Bengal did not come to 
Puri. When asked for the reason he admitted that he had specific purpose 
to act in this mortal world. If he would have come to Puri, he could not 
have gone back to Kolkata, the seat of his ashram. 


Sri Jagannatha is said to be a human god, because His rites and 
rituals are performed usually meant for human beings. Sri Jagannatha 
brushes his teeth, takes bath every day, relishes hundred types of food at 
different times like morning, midday, evening and night hour. He too enjoys 
beetle eating. He listens to songs, enjoys dance performance like men. He 
even takes drink. Like human beings he goes out to his relative’s houses, 
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meets known people on the road and shares miseries and happiness of 
mundane life. He suffers from fever like a common man, takes Ayurvedic 
medicines and then recovers. In olden days kings and emperors enjoyed 
their bathing in presence of public once or twice in a year. Sri Jagannatha 
does it in the same fashion. His Snana Yatra i.e. bathing festival is celebrated 
with pomp and grandeur and lakhs of devotees throng Puri to witness it. 
He wears clothes, decorates with gold ornaments. His Bhandar ghar i.e. 
Ratna Bhandar is filled with invaluable gems, gold ornaments like that of 
kings and emperors. To suit different occasions he dresses differently. 
Every night he is dressed like a man going to sleep with his wife. The vesh 
i.e. dressing is called Bada Singar Vesh. Like a common man he celebrates 
his birthday, death anniversary of his ancestors and even different festivals. 
Many festivals are also celebrated inside the temple centring round the 
Lord. 


Sri Jagannatha has been described as the Lokanayak in various 
folklores centring round the god. Devotees described the appearance of 
god, his temple construction and its establishment in various ways with 
lucid style. People believed those stories and it has attracted the psyche 
of people. Indradyumna, Biswabasu, Bidyapati are the characters of its 
story. Sri Daru (tree) was found at Bileswar Mahadeb temple and was 
carried to mahavedi with pomp and grandeur. No carpenter could be able 
to cut Sri Daru. When everybody failed an old carpenter with his emaciated 
body and tools appeared before the king and vouchsafed to construct 
idols. He laid down the condition of construction of doing it alone in seclusion 
at the Mahavedi. He went inside and it way duly sealed. After 15 days the 
queen Gundicha apprehended that the old carpenter might not be surviving 
as no sound of wood cutting was coming. On her insistence the king could 
open the door and everybody was surprised to find half constructed idols 
sitting on the Mahavedi. 


These idols could be consecrated and worshipped. Sri Jagannatha 
became very happy. He offered boons to the king Indradyumna and queen 
Gundicha. It is generally believed that the king with much humility begged 
with god that his family should be issueless. Everybody was taken a back 
including the god. When he was asked to quote the reason, the king 
answered coolly that his legal heir would one day could claim the temple 
of his own. That would destroy his dharma (good work). It is an act of 


renunciation and self denial. The queen Gunicha prayed Lord to born Himself 
as her son. 


Like common man Sri Jagannatha has entangled in various problems. 
He could restrain his consort Laxmi to accept the offering neither by 
devotees who are considered socially untouchable, nor he could disobey 
his elder brother Balabhadra’s order to stop entry of Laxmi into Srimandir. 
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When Sri Balabhadra remained steadfast in his decision Sri Jagannatha 
obeyed him. Laxmi was not allowed to enter into the temple. Aggrieved 
she wet away and stayed in a castle. When Laxmi, goddess of wealth 
deserted them, all the wealth stored in Srimandir vanished and two brothers 
having no alternatives were forced to move from door to door begging 
for food. Benign people wished to feed them but Lo ! the offered food 
disappeared. Then these two brothers were rebuked that Maa Laxmi 
deserted them. They were driven away. Both the brothers were tortured. 
They were also equally very hungry. Laxmi, the goddess observed ‘if these 
two brothers could manage without me then nobody on earth would ever 
seek the assistance of women.’ The story ended in happy note. It has 
taught devotion of younger brother to elder one as well as love and affection 
towards wife. The art of co-existence of family members in Sri Jagannatha’s 
family is a lesson to the entire world. 


Once in a year Sri Jagannatha along with his brother Sri Balabhadra 
and sister goddess Subhadra goes on sojourn in cars specially made for 
the famous car festival. Folklore is that Laxmi, wife of Sri Jagannatha 
could not tolerate her exclusion from the sojourn. She came to Gundicha 
temple on 5 day i.e. on Herapanchami tithi and and broke some portion 
of the car used by Sri Jagannatha in protest. This tradition is being repeated 
every year. It sends a warning to Jagannatha and he quickly discharges his 
work at Gundicha temple and returns to main temple to meet and pacify 
his angry wife. 


Like all human beings Sri Jagannatha goes out in his car, meets 
people on the way and even halts for some time near his aunt’s house to 
relish cake specially prepared by his aunt. Another interesting folklove 
written by both Krushna Chandra Sahu in his essay and Jujesti Brahmin in 
his poem that Sri Jagannatha goes in his car alongwith his brother and 
sister to marry kansi bride at Gundicha temple as promised by him. He will 
spend nine days with her every year. Now cars are ready. Sri Jagannatha 
is in haste as marriage hour is fast approaching. Sri Balabhadra has learnt 
it. He is feeling helpless but angry. He is observing nothing can change 
Kahna (Jagannatha). Sri Jagannatha could learn it that elder brother has 
already got scent of his marriage. He calls goddess Vimala and requested 
her to create maya (illusion) so that Laxmi would not know about it. Once 
she learns it their marriage would break. Goddess Vimala had created 
illusion in guise of Tripura in Brindaban during rasa. Vimala promised to do 
it. Then three brothers and sister went out in three cars. 


Much ado about nothing happens when both husband and wife 
quarrel. They quarrel like bitter enemies, promise to divorce each other 
on flimsy ground, but suddenly they come closer forgetting the quarrel. 
Temporary separation makes reunion enjoyable and they are usually lost 
in ecstasy. This drama is also repeated in case of Sri Jagannatha and 
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Laxmi. When they return from car festival, Sri Balabhadra and goddess 
Subhadra go to Ratnavedi and take their usual position. But when Sri 
Jaganntha follows them, suddenly goddess Laxmi appeared there and 
bolted the door from inside. Sri Jagannatha got stranded and coaxed her 
to open the door like a human being. There would be altercation of words 
between them. At last Sri Jagannatha used to tell, “I am tired, temporary 
separation from you has made me sad. Further delay may kill me.” He 
coaxed her using sweet words. Goddess Laxmi opened the door. Then 
there is happy reunion of husband and wife, Lord of the universe and his 
consort. 


Balarama Das was a great devotee of the Lord. He was staying in 
Puri. He gave ‘guru mantra’ to Sri Chaitanya. He had been characterized 
as a philanderer in the folklore. Once during Car Festival day, he was in the 
house of a prostitute. Suddenly it occurred to him that the cars would 
start moving. He immediately left the house of the prostitute, ran to grand 
trunk road (Badadanda) and reached near the car of Sri Jagannatha. He 
forgot to clean himself and dress properly. Priests present in the car knew 
him and also his strength and weakness. They could presume that he was 
unclean and might be coming from the pros’s house. They did not allow 
him to pull the car and drove him away. He was hurt, left the place and 
went to sea beach. There he constructed a small car of the Lord out of 
sand and prayed. The Lord was moved. He could not tolerate the rude 
behaviour of the priests. Lo ! His car got stopped without moving an inch. 
Devotees worked hard but failed. Gajapati came and prostrated before 
the god. A voice was heard from heaven that the priests had driven one 
of his great devotees. Gajapati sent messenger. Balaram Das was coaxed 
to come. The car started moving. 


It has been described with lucidity in a book titled “Dardhyata Bhakti”. 


The relationship of god with his devotees has been delineated in different 
hues and styles there. 


It is believed that Balaram Das was moved out from Puri by Laxmi. 
The devotee obeyed her and vouchsafed that his god Sri Jagannatha would 
be there at the last hour of his life. It happened, both Sri Jagannatha and 
his consort Laxmi were there when he was passing his last breath. Balaram 
Das was happy. It is also believed that Lord Jagannatha took Balaram Das 
to Sri Lanka, showed him everything and blessed him to write Ramayan, 
the epic. Therefore the book is titled as ‘Jagamohan Ramayan’. 


_ Many such folklores are still alive in the people’s memory. Stories 
relating to devotees like Salabega enriched folklores, and everywhere Sri 


Jagannatha has been characterized as hero. His glories are dazzling all the 
while. 


J 
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Mahaprabhu Sree Jagannath, 
The Lord of Universe 


Prof. S.N. Dash 


The peal of temple bells, the call of the muezzin, melodious voices 
rasied in hymns, the chanting of the Buddhist monks, the intricate sculptures 
of a Jain temple, the reading aloud of the Granth Sahib all blending 
harmoniously, this is the spiritual face of India, a country that is the 
birthplace of one of the oldest living religions of the world: Hinduism. 
Buddhism, Jainism and Sikhism were born here too and all the major 
religions of the world are practised in India: a claim that few countries in 
the world can make. 


India has also been the refuge for those fleeing religious persecution, 
like the Jews and Zoroastrians. As Swami Vivekananda proclaimed in his 
address at the World Parliament of Religions at Chicago in 1893: “I am 
proud to belong to a nation which has sheltered the persecuted and the 
refugee of all religions and al! nations of the earth...” 


Strands of different religions have woven and enriched the secular 
fabric of India : distinct customs and traditions, unique festivals, different 
cuisine all coming together to best symbolize India’s unity in diversity. 


Sree Jagannatha Temple at Puri is one of the important religious 
centres in India. The tradition of daily worship and other rituals connected 
with the religious service of the temple have remained unbroken throughout 
the cultural development in Orissa. This can be visualized in every sphere 
and it has also a long lasting impact on the socio-cultural life of India and 
abroad as well. 


The precise date of commencement of the tradition is uncertain. 
There are two distinct opinions on the matter, one is Aryan, which traces 
back to the origin of this tradition in the Vedas and the other is non-Aryan, 
which believes that the tradition grew from the primitive form of worship 
of the indegenous tribal folk. Both may be true and we may agree that at 
one point of time, the two traditions joined together to constitute a single 
socio-cultural force to govern not only India but also Orissa through the 
ages. 


The tribal origin of Sree Jagannatha is coroborated by Skanda 
Purana, which is treated as an authentic source material regarding the 
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origin of Sree Jagannatha worship at Puri and which devotes a full section 
running about 60 chapters called Utkal Khanda or Purusottam 
Mahatmya in its second division - the Vaisnava Khanda. It says that 
Sree Jagannatha in the present form was installed by king Indradyumna of 
Malawa, who came all the way from that country with his family, ministers, 
priests, prominent citizens and a large contingent of army to pay a darsan 
to Nilamadhava which was being worshipped secretly by Savara Chieftain 
Visvavasu in the form of a stone image. But he could not see 
Nilamadhava, who disappeared when Indradyumna, accompanied by 
Narada was coming to Puri on the way. The legend credits Indradyumna 
to fashioning of wooden images for worship at Puri, construction of a 
huge temple to house for the deity and introduction of the daily rituals and 
twelve festivals for Sree Jagannatha. In fact, this legendary king 
Indradyumna was responsible for the combination of the two traditions 
mentioned above and commencement of public worship of Sree 
Jagannatha. 


The Skanda Purana says that Indradyumna could acquire a sacred 
log from the seashore in a strange manner and Viswakarma, the divine 
architect appeared before him in the guise of an old carpenter to carve 
out four images out of the sacred log. But Brahmapuran and Narada 
Purana recognize only three wooden images carved in this initial stage 
and hence popularly known as Sree Jagannathaa, Balabhadra and Subhadra 
constitute the trinity. 


It is the ripe time for us to discuss on the main deities of Sree 
Jagannatha Trinity. The concept is a challenging one as it demands a 
thorough analysis of literary records, legends, sculptural prescriptions, 
actual ritual practices followed, folk art, aesthetic representation in colour 
designs etc. Enough confusion now prevails among the scholars, historians, 
indologists about the real nature of the deities. A few scholars have claimed 
Sree Jagannatha belongs to different faiths like Buddhism, Jainism and 
Hinduism. Many have traced his origin to tribals. And many enthusiasts 
claiming themselves as Sree Jagannatha traditional preachers expounded 
the idea that Sree Jagannatha is not only pre-Vedic but also pre-historic. 
The contradicting ideas about the deities find one at a loss of accepting 
any of these ideas. To crown the whole mess, the most impersonal 
sculptural figuration combined with bold striking colour design to be found 
no-where in India, has led people to project their own ideas of God on the 
images. 


The origin of Sree Jagannatha refers to the literary sources i.e, 
Buddhist, Jaina, Savara, Vedic or Brahmanical. The western scholars like 
Stevenson, Wilson, James Fergusson and General Cunningham were among 
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the early advocate of the Buddhist origin of Sree Jagannatha. It is known 
from history that Buddhism had a strong foothold in Orissa from the pre- 
Christian era. According to Rajendra Lal Mitra, in his monumental work 
Antiquities of Orissa “during the four centuries preceding the Christian 
era, Orissa in general and the district of Puri in particular was under the 
domination of the Buddhists”. After the conquest of Kalinga by Asoka in C. 
261 B.C. Buddhism must have got an extra impetus under royal patronage. 
It is also evident from the accounts of the famous Chinese traveller Hiuen- 
Tsang that Mahayana form of Buddhism flourished in Orissa in the 7 
century A.D. The advocates of the Buddhist origin of Sree Jagannatha 
believe that Puri was an ancient seat of Buddhism and the worship of Sree 
Jagannatha is a relic of some Buddhist cult. The story of Buddha’s tooth- 
relic, as it is found in the 12 century, Sinhalese work Dathavamsa, 
Dhammakitti Thera, indicates the origin of Sree Jagannatha. It is mentioned 
in this story that the sacred tooth of Buddha remained for centuries at 
Dantapura in Kalinga. This Dantapura was identified by some with Puri. 
Alexander Cunningham in his works The Stupa of Barhut and The Bhilsa 
Topes, advocated the view that the figures of Sree Jagannatha, goddess 
Subhadra and Sri Balabhadra had been derived from the Buddhist Tri- 
Ratna or Tripple-Gem signifying Buddha, Dharma and Sangha, set up 
together in one of the Sanchi sculptures. The Indian scholars like N.N. 
Bose, R.L. Mitra, H. K. Mahtab and others have also supported the Buddhist 
views of Sree Jagannatha. By referring to a stone of Asokan pillare with 
the symbols of Buddha, Dharma and Sangha at the top recently discovered 
at Bhubaneswar and now preserved in Ashutosh Museum of Calcutta. H. 
K. Mahtab observes, “The symbols are a little different from those found 
at Sanchi and other places but at Bhubaneswar the symbols are almost 
exactly like the images of Sree Jagannatha, Balabhadra and Subhadra. 
Bhubaneswar, the ancient temples city was prevalent since the Asokan 
period.” According to H. K. Mahtab the Savaras of Orissa were converted 
to Buddhism during the reign of Asoka and worshipped the Tri-Ratna symbol 
placed in a Buddhist Stupa at Puri. Later in the 7 or 8 century when 
Buddha was considered as an Avatara of Vishnu, Sree Jagannatha was 
also considered to be an Avatara of Vishnu. Gradually Buddhism lost itself 
in Vaishnavism. 


Late Pandit Nilakantha Das, nationalist historian is the chief exponent 
of the Jaina origin of Sree Jagannatha. According to him Sree Jagannatha 
is primarily a Jaina institution. He has tried to identify the Nilamadhava 
legend with the famous Kalinga Jina of Orissa. “Thus Sree Jagannatha, it 
appears, was in the coast of Kalinga (present Orissa) as a-piece of black 
stone which called Kalinga Jina or symbol of Jina in Kalinga. Later on it was 
somehow analyzed and the name Nilamadhava was given to it. Late Pandit 
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Das believes that under the stress of the Sunya or nihilistic theory which 
developed out of the Mahayanic system of Buddhism, “The Jaina symbol, 
i.e., the stone called Kalinga Jina, was explained as Nila (black, nothingness) 
Ma (mother, creative energy) and Dhava (white, i.e., the phenomenal 
universe).” Thus the images of Sree Jagannatha (of black colour 
representing Sunya), Subhadra (the creative energy), and Balabhadra (of 
white colour representing the phenomenal universe) have evolved from 
Nilamadhava or the old Kalinga Jina”. He further adds, “Nilamadhava, 
therefore, represents a philosophy which means from a nominal 
nothingness was produced a full phenomenal appearance, and this was on 
account of Ma (mother element or producing principle). Sudarsana, 
according to him, the Hindu name given to the old Jaina symbol 
Dharmachakra, and Kaivalya (liberation), a term exclusively common to 
Sree Jagannatha, has been derived from Jaina sources. Late Kedarnath 
Mohapatra, distinguished historian, and Pandit Binayak Misra are among 
the other advocates of the Jaina views of Sree Jagannatha. These two 
scholars have even tried to identify Indradyumna, the legendary founder 
of the Sree Jagannatha worship at Puri, with Kharavela, the great Jaina 
emperor of Kalinga. Sree Jagannatha is regarded as Daru Brahma i.e., 
godhead manifested in a wooden image. The worship of Daru as Brahman 
is traced to the Vedic sources, and to the Bhagabat Gita. Late Pandit 
Nilakantha Das in an article, The Cult of Jagannatha, writes, “It may be 
mentioned here that in the Vedic literature of Rigveda the word wood 
(Daru) is used to indicate the material of which the Universe (Jagat) is 
made. Sree Jagannatha is specifically known as Daru Brahma (world 
substance symbolized in wood) both in the Puranas and by the local 
tradition of Orissan people. Sree Jagannatha has also been identified with 
the mystic bijamantra “OM” M. M Ganguly is one of the opinion that 
Buddhism is an off-shoot of the Hindu religion and the idea of the Tri- 
Ratna has been copied from the triliteral syllable aum, “OMM” and hence is 
due to the resemblance of the figures of the Brahmiical triad of Sree 
Jagannatha, Subhadra and Balaram to the holy Pranava. Mr. Paterson also 
traces the origin of Sree Jagannatha to the adoration of the mystic syllable 
a.u.m. coalescing into omm. P. Mukherjee in his book The History of 
Medieval Vaisnavism in Orissa apparently admits the deformed uncouth 
figures of Sree Jagannatha to be due to its Savara origin but traces the 
influence of Krishna-Vasudeva worship of the Bhagabat cult on Sree 
Jagannatha during the Gupta rule which was marked by the spread of 
Vaishnavism in all over India. According to him, in 5 century A.D. 
Sankarshna and Vasudeva came to be known as Sree Jagannatha and 
Balaram in Orissa. The Brihat Samhita of Varahamihira (6 century A.D.) 
enjoins to place Ekanamsa between Baladeva and Krishna (Ekanamsa karya 


946 


Digitized by PPRACHIN, SOA 


CULTURAL HERITAGE OF PURI 


devi Baladeva Krishnyor-madhye). In Harivamsa, Ekanamsa is spoken of 
as the daughter of Nanda, and also as the sister of Balarama and Krishna. 
So, under the influence of the Bhagabata Cul/t Ekanamsa came to be 


worshipped as Subhadra and was placed between Balabhadra and Sree 
Jagannatha. 


Many arguments and counter arguments have been put forth by 
the scholars in support of their respective views regarding the origin of 
Sree Jagannatha as referred to above, but no one has been able to deny 
the intimate association of the Savaras with Sree Jagannatha worship 
even from its very inception. The story of finding Vishnu with the Savaras 
appears in different forms in Oriya folk-lore, medieval Oriya literature and 
the Puranas. One of the version of the story is briefly as follow, 


“After Vishnu saved the world from the deluge in his Varaha 
incarnation, Brahma asked him the means of salvation of all creatures. 
Vishnu said, “I am being worshipped as Nilamadhava on the Blue Hill in 
Purushottama Kshetra. The highest form of salvation could be attained by 
beholding me there. This was a cause of apprehension to Yama, the god 
of death, as he could not discharge his duties properly. On Yama’s request 
Vishnu assured him to disappear from the Blue Hill after some days.” 


The sacred Rohini Kunda was situated to the west of the wall 
bestowing Kalpa Vrikhsaya whose branches had spread for one Krosa. 
The shrine of Nilamadhava was situated to the west of the Kunda, known 
to all excepting the Savara who worshipped him and the gods who came 
to pay their daily oblations at this altar. In Satyayuga the pious and learned 
king Indradyumna of the Solar dynasty ruled in Avanti. He was anxious to 
see Vishnu. A wandering Sannyasin informed him that God Himself was 
being worshipped as Purushottama on the Blue Hill in Odra desa. 
Indradyumna sent Vidyapati, the brother of his family priest, to Utkala as 
his emissary. Vidyapati came to Utkala and settled in a Savara village 
situated on the west of the Blue Hill. After being acquainted with Visvavasu, 
the fowler, Vidyapati revealed to him on the secrets of his mission and 
entreated him for a sight of Nilamadhava. He also told the fowler that his 
royal master would not touch food until his return. Out of compassion for 
the king Visvavasu took Vidyapati through a narrow track and showed 
him the shrine of Nilamadhava. After seeing Nilamadhava Vidyapati returned 
to Avanti. 


In the meanwhile, to fulfill His pledge given to Yama, Lord Vishnu 
made the shrine of Nilamadhava invisible under the sand. When Indradyumna 
accompanied by Narada set out with a vast army and reached the borders 
of the kingdom of Utkala its king informed him about the disappearance of 
Nilamadhava. Indradyumna was completely disheartened with the news, 
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but sage Narada assured him that God would reapper in the form of Daru 
(a log of wood). Thus being consoled Indradyumna visited the Blue Hill 
and offered a thousand Aswamedha sacrifices there. 


On the closing day of the Aswamedha sacrifice Nilamadhava appeared 
to Indradyumna in a vision, and at his bathing time the attendants came 
and informed him that a Daru with four branches was floating on the sea. 
The king with due ceremony brought the Daru and placed it on the 
Mahavedi. While discussing with Narada about fashioning the log into an 
image, the king heard a voice from heaven saying, “God Himself will make 
His own image. The aged carpenter standing with his tools should be shut 
up in a room for fifteen days and utmost secrecy should be maintained 
about the construction of the image.” Things were arranged accordingly 
and at the end of the allotted time Sree Jagannatha, Balabhadra, Subhadra 
and Sudarsana appeared on the Mahavedi. Being directed by a voice from 
heaven the king adorned the images with silken cloth and painted them 
with their respective colours. He also built a temple of one thousand cubits 
height to install the images. 


Indradyumna went to heaven to invite Brahma to consecrate the 
temple. Brahma was listening to music. In the meanwhile a king named 
Gala had taken possession of the temple and was worshipping an image 
of Madhab in it. At last Brahma came. Indradyumna and Gala were 
reconciled to each other and the image of Madhab was shifted to a smaller 
temple. Brahma consecrated the temple and the images. Indradyumna 
after giving the charge of the above the said temple to Gala proceed to 
Brahmaloka. 


A slightly different version of the story is found in Musali Parva of 
the Mahabharata written by the great 15 century Oriya poet Sarala Das. 
According to him Narayana or Savarnarayana was being worshipped by 
the Savaras in the forest and being informed about it, king Galamadhava 
of Kanchi proceeded to the Savara village to take possession of the deity. 
But the deity had disappeared in the meanwhile. King Galamadhava was 
angry with the Savara attitude that they had hidden the deity, and waged 
a war against them. He had killed all Savaras, excepting one, when the 
voice of Vishnu from heaven asked him to desist from the holocaust as 
the Savaras were His great devotees. God Vishnu also cursed Galamadhava 
that his entire line would be extinct. The story of Indradyumna begins 
after this. Lord Sree Krishna was killed by the arrow of Jara, a fowler, 
Arjun consigned the body of Krishna to flames, but the flames could not 
consume it. Being directed by a voice from heaven Arjun threw the body 
of Lord Krishna into the sea, and at length it floated in the form of a Daru 
in Nilasundara. Jara had followed the body of Sree Krishna along the sea- 
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coast. King Indradyumna, knowing that Vishnu will appear at Nilagiri (the 
Blue Hill), and constructed a temple there with the help of a Brahmin 
Viswavasu. Sree Krishna informed Jara in a dream that he would appear in 
Rohini Kunda in the shape of Daru (log of wood). Then being directed by 
the Lord in a vision Indradyumna employed the services of Jara, the fowler; 
and Vasu, the Bramhin; who jointly lifted the Daru from Rohini Kunda. Jara 
and Viswakarma together fashioned the log into the three images of 
Balabhadra, Subhadra, and Sree Jagannatha. In Sarala’s version, the above 
three images were known as Siva, Brahma and Vishnu respectively. The 
incompletion of the images is ascribed to the opening of the door before 
the allotted time. 


The worship of Sree Jagannatha by the Savaras is also mentioned 
in other Oriya texts like the Daru Brahmagita of Jagannatha Das (16™ 
century A.D.) and Deulatola by Nilambara Das (17 century A.D.). The 
Daitas who are hereditary servitors in the temple of Sree Jagannatha at 
Puri, claim their descent from the Savaras and the deities are left to their 
sole care during the Snana Yatra and the Car festival. They also observe 
the funeral rites of Sree Jagannatha during Nabakalebara when the deities, 
being made of wood, change their body every 12-18 years. 


‘Hunter remarks, “The very ‘origin of Sree Jagannatha proclaims him 
not less the god of the Brahmanas than the low caste aboriginal races. 
After narrating the story of Indradyumna in his monumental work Orissa 
Vol., I he further adds, “In the foregoing legend we find the aboriginal 
people worshipping a blue stone in the dense forest. But the deity has 
grown tired in the jungle offerings of the primitive people, and longs for 
the cooked food of the more civilized Aryan race. When the Aryan element 
at length comes on the scene, the rude blue stone disappears, and placed 
it to a carved image. At the present hour, in every hamlet of Orissa, this 
two fold worship co-exists. The common people have their shapeless stone 
or block, which they adore with simple rites in the open air, while side by 
side with it is a temple to one of the Aryan gods, with its carved images 
and elaborate rites. 


W. J. Wilkins has also corroborated with the views of Hunter that of 
Sree Jagannatha worship traced back to the tribal origin. Benimadhav 
Padhi in his book Daru Devata has traced to the origin of Sree Jagannatha 
to the Daru worship by the Savaras in the pre-historic times. Tree worship 
is a very ancient cult. The protoaustroloids worshipped the ficus tree and 
their religion was known as the ‘Cult of Ficus Tree’. Gradually tree worship 
has spread into other religions. Till today the Savaras or Sauras of Ganjam 
and Koraput district worship tree as their ‘Kitung’, which in Saura language 
means god. They believe that their ‘Kitung’ dwells in a tree outside their 
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village. They never cut the tree which they call Jaganta (a special name of 
Kitung), nor cut any other tree in the area where it stands. Besides they 
believe that their Kitung has ten incarnations which is exactly similar to 
the concept of ten incarnations of Vishnu. The word ‘Jagannatha’ is neither 
a Sanskrit word, nor a Pali word; presumably it is the sanskritised form of 
the austric word Jaganta. 


But even though the history of Sree Jagannatha is fairly cleared 
after 8® century there remain many knotty problems to be solved. The 
first of them being whether the Trinity was worshipped from the beginning 
or the number swelled from one to three, may four. The text Mahabharata 
records that Sankara consecrated Sree Jagannatha in His wooden form. 
The mention is in singular number. This leads us to think that perhaps at 
first it was only the singular image of Sree Jagannatha who was worshipped 
there. Worship of singular Sree Jagannatha image, known commonly as 
Dadhivamana which is familier in Orissa. Even in the Sree Jagannatha 
temple premises we have such an image to the south of Kalpavata. We 
are of the view that Yayati-I introduced the worship of the Trinity with 
Sudarsana in the place of earlier Dadhivamana form of Sree Jagannatha. 
Krishna is commonly regarded by Hindus as Visnu. 


The architectural designs of Sree Jagannatha temple, Puri, possess 
some uniqueness in comparison to other temples of Orissa as well as 
India. Its unique structure, shape and design immediately relates it to Sree 
Jagannatha tradition. Both in the Puranic literature and history, several 
facts and events have been depicted regarding the construction of the 
temple. 


Looking at Sree Jagannatha temple of its present form of existence, 
throws light on its artistic excellence and architectural design. Nirad 
Chaudhuri, the famous scholar is of this opinion and that that the temple 
architechture of India has been greatly influenced by the Greek. But in 
India, we had a glorious tradtion of temple architecture since a longtime. 
In Indian architecture, four types of style are found in practice. They are 
(i) Nagara form of architecture (North Indian Style), (ii) Besara form (south 
west Indian style), (iii) Dravidian architecture (south Indian style), and 
(iv) Kalinga form (special Orissan style). So far as the Kalinga style of 
temple structure is considered it is horizontally divided in four parts like 
Pidha, Bada, Gandi and Mastaka. The Pidha is not an essential component 
of an Orissan structure as N.K. Bose mentions arounding to him there has 
seen several temples in Orissa without Pidha. The Bada division of the 
structure, is the space for its accomodation, while the Gandi is the Sikhara 
or tower portion. Mastaka is the sum - total of the crowning elements. 
Then vertically the structures are again divided into several Rathas or 
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segments, distinguishable by the projections on the face of the Gandi. As 
N.K. Bose has mentioned, five types of temple designs based on the vertical 
divisions were followed in Orissa which are (i) Eka-ratha (Single car) (ii) 
Triratha (three car), (iii) Panch-ratha (five cars), (iv) Sapta-ratha (seven 
cars) and (v) Naba-ratha (Nine cars). According to Jagabandhu Singh Tri- 
ratha can only be constructed by Brahmins, Panch-ratha by Ksatriyas, 
Sapta-rathas by Vaisyas and Naba-ratha by Sudras. From this point of 
view Puri Sree Jagannatha temple is said to be of Panch-ratha which includes 
two Anarathapaga, two Kanaka-paga and one Rahapaga. 


Proto-type Jagannatha Temples in Different Parts of Orissa : 


Due to the immence popularity of Jagannatha Chetana and the fame 
earned by the Sri Jagannatha Temple of Puri, the trend at building temples 
for Jagannatha in different parts of Orissa and outside developed and many 
such temples were erected in different parts of India. 


Sl. District Jagannatha Dadhivaman Patitapaban Total 
1. Angul 22 = 1 23 
2. Balasore 55 10 on 65 
3. Bargarh 96 50 — 146 
4. Bhadrak 41 12 — 53 
5. Bolangir 52 22 — 74 
6. Boudh 35 10 1 46 
7. Cuttack 52 48 8 108 
8. Deogarh 13 == = 13 
9: Dhenkanal 12 30 4 46 
10. Gajapati 17 = — 17 
11. Ganjam 173 42 1 216 
12. Jagatsinghpur 36 13 5 54 
13. Jajpur 36 17 1 54 
14. Jharsuguda 25 — = 25 
15. Kalahandi 53 7 on 60 
16. Kendrapada 19 31 1 51 
17. Keonjhargarh 29 51 — 80 
18. Khurda 37 57 20 114 
19. Koraput 26 = = 26 
20. Malkangiri 2 = — 2 
21. Mayurbhanj 6 1 = 7 
22. Nabarangpur i1 os = i1 
23. Nayagarh 30 31 4 65 
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24. Nuapada 16 4 — 20 
25. Phulbani 12 — = 12 
26. Puri 26 10 26 62 
27. Rayagada 10 = on 10 
28. Sambalpur 94 27 a 121 
29. Sonepur 27 7 — 34 
30. Sundargarh 23 — on 23 
Total 1086 480 72 1638 


The old 13 districts of Orissa i.e., (i) Balasore (Bhadrak, Balasore), 
(ii) Bolangir (Sonepur, Bolangir), (iii) Cuttack (Jagatsinghpur, Jajpur, 
Kendrapara, Cuttack), 


(iv) Dhenkanal (Angul, Dhenkanal), (v) Ganjam (Gajpati, Ganjam), (vi) 
Kalahandi (Nuapada, Kalahandi), (vii) Keonjhar, (viii) Koraput (Malkangiri, 
Nawarangpur, Rayagada, Koraput), (ix) Mayurbhanj, (x) Phulbani (Boudh, 
Phuibani), (xi) Puri (Khurdha, Nayagarh, Puri), 


(xii) Sambalpur (Bargarh, Deogarh, Jharsuguda, Sambalpur) (xiii) 
Sundargarh have been divided into 30 districts during last 10 years. 


It clearly shows that majority of Jagannatha Temples are situated in 
the Sambalpur and Ganjam District. The reason is the dominant position 
of the Puri Temple having discouraged attempts at emitation in its vicinity. 
People would rather go and see the original God Jagannatha at Puri with 
an acceptable amount of effort and time. 


As for Ganjam there are strong historical ties with Jagannatha. The 
Puri images were often the object of raids. So that Southern Orissa was 
the actual home of the Puri Gods on several occasions. 


With Sambalpur the case is different. The intensive spread of 
Jagannatha Temples in this area may be mainly due to the Marathas who 
established their supremacy first and most firmly in that area. The Marathas 
image of Hindu “Liberators from Muslim dominion” was emphasized their 
promotion of the Jagannatha religion. 


The greatest contribution of the tradition of Sri Jagannatha lies in 
the emergence of a casteless society. This has been achieved by communal 
partaking of ‘Mahaprasad’ or ‘Nirmalya’, considered as the holiest part of 
the Lord’s sacrament. Exchange of Mahaprasad between two persons 
belonging to two different castes would bind them in a relationship thicker 
than the blood. High caste Brahmins are known to have this kind of 
relationship with non-brahmins or persons of Lower Caste. On all social 
and formal occasions, the Mahaprasad relations are created at par with 
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the other Caste-relations. Mahaprasad has brought about a Casteless 
Hindu society being connected with Lord Jagannatha. 


The composition of the unique Sanskrit lyric Sri Gita Govindam at 
Sreekshetra by the celebrated poet Sri Jayadev the recitation of which 
was introduced in the daily Seva of the deity, made Sree Jagannatha well 
known throughout India and abroad. 


The Importance of Sree Jagannatha was immensely enhanced 
specially in Eastern India by the staying of Sri Chaitanya with hundred of 
disciples at Puri for about eighteen years. Another important factor which 
contributed towards the popularity of Sree Jagannatha throughout India 
especially in northern India was the unbroken tradition of daily worship in 
the shrine of Sree Jagannatha. It continued to stand in all its glory and 
splendeur when hundreds of beautiful temples in the noted sacred cities 
like Kangra, Somanath, Mathura, Brundavan, Ayodhya, Kasi, Kanyakubja, 
Prayag, Gaya, Triveni, Ujjayini etc. were being pulled down one after another 
by the victorious muslim rulers. So the people of North looked forward to 
Sree Jagannatha with deep sense of devotion and profound inspiration 
and its poets and saint sang the glory and sanctity of Sree Jagannatha, 
regarded as the real saviour of the Hindu religion in India. 


Purusottam (Sree Jagannatha) first gained prominence in India due 
to the establishment of Govardhana Matha by Adi Sankaracharya (788 - 
820 AD). Further its importance was increased by the foundation of Mathas, 
under the four great Vaishnava Acharyas of the South named Sri 
Ramanujacharya, Sri Vishnuswami, Sri Nimbarkacharya and Sri 
Madhavacharya for the propagation of their respective faiths and religions. 
Their cults were accepted throughout India when they had been approved 
by the Pandits of Purushottam in Utkal. The political scene of India also 
helped for the ascendancy of Puri, where the whole of India was under the 
muslim rule, Orissa remained a Hindu kingdom till as late as middle of the 
16th century A.D. But even under the muslim supremacy Orissan life was 
centered round Sree Jagannatha and fought ceaselessly to hold its ground. 
The religious conflict during the muslim rule led to the erection of Masjids 
with many temple sites. But Orissa had never seen such oppressions. 
Hence, the muslim ruled Hindu mass looked to Puri as their place of free 
religious practice and influx to Puri. We find that after Sankara almost all 
the Acharys of different Hindu sects, from Ramanuja to Nanaka and Kavira 
have established their monasteries at Puri. No other shrine in India has 
served the cause of Hinduism like Puri throughout the muslim rule in Indian 
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The immense popularity of the tradition of Sree Jagannatha have 
earned the fame by the sacred dhama Puri. The trends of building temples 
for Sree Jagannatha in different parts of India and outside have developed 
due to the inter-cultural development, what we call the tourism industry in 


globalization. 
Sree Jagannatha Temples in India : 


Sl. No. 


oN np WwNH 


{1D 
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© NV MU LB WN HOO 060 NM UI £ 


State 


Andhra Pradesh 
Arunachal Pradesh 
Assam 

Bihar 
Chhatishgarh 
Goa 

Gujurat 

Himachal Pradesh 
Hariyana 

Jammu & Kashmir 
Jharakhanda 
Karnatak 

Keral 

Madhya Pradesh 
Maharastra 
Meghalya 
Manipur 
Moizoram 
Nagaland 

Orissa 

Panjab 

Sikkim 

Rajastan 
Tamilnadu 

Tripura 
Uttaranchal 

Uttar Pradesh 
West Bengal 
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Temples 


187 
06 
23 
39 
187 
01 
19 
07 
09 
01 
157 
03 
01 
89 
09 
02 
09 
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Union territory 


1. Andaman Nicobar 01 
2: Chandigarh 02 
3; Daman & Due 
4. Dadra Nagar Haveli = 
5 Delhi 08 
6. Lakshya dwip = 
7. Pandicherry 02 
Grand Total 2760 


Recent survey on Jagannatha temples in India reveals that in most 
of the states of India, baring a few, Jagannatha temples have been 
constructed most prominently in West-Bengal, Jharkhand, Chattisgarh, 
Bihar, Andhra and Madhya Pradesh. All the temples in these states are 
built by local kings, members of the royal family, saints, philanthropists, 
Oriya samaj, ISKON and as well as the individual families. Lord Jagannatha 
is installed in these temples made up of thatched houses, tin/asbestos 
roof buildings, well designed temples and in some places, he is being 
worshipped along with other deities in the main temples. 


As regards the styles and design of the icons of Sree Jagannatha, it 
had been observed that no uniformity is maintained. In some temples, the 
icons facial design is bigger that the lower portion of icons e.g. Jagannatha 
at Ranchi in JHarkhand. In some temples, Sree Jagannatha’s lower portion 
of the body is bigger that the face which needs further research in knowing 
the reasons of such variations. Pecularity has been marked in facial portion 
of icons, worhsipped at the temple of Jagadamba Jagannatha temple, 
Visakhapatnam, old Delhi Jagannatha temple near Lalkila and Nagapheni 
Jagannatha temple at Jharkhand. There is also marked difference in painting 
and colouring of the icons. In few places the icons are made up of stones 
and concrete form instead of Daru(wood). Nabakalebar 
(Bramhaparivartan) is not followed in all these temples except colouring 
the icons. 

In most ot the temples under survey, it is especially observed that 
day to day rituals which are being observed in Srimandir are not followed. 
Every temple follows its own rituals as convinient to them. In some temples, 
dry prasada are offered to deities instead of cooked rice. So far the 
observance of different festivals is concerned, there is a lot of variation 
depending upon the need of the locality. 
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In most of the places where Jagannatha temples are established, 
there is observance of car festivals but not in three separate cars. A marked 
difference regarding the observance of the car festivals has come to out 
knowledge, when we visit Nagapheni Jagannatha temple at Jharkhand, 
where car festival is also celebrated-on Makarsankranti day in a big way in 
addition to Srigundicha in Asadha. Visakhapatnam temples observes 10 
days car festival instead of 9 days. During these 10 days Jagannatha 
appeared in ten incarnation of Vishnu (Dashabatara). Mahesh car festival 
at West - Bengal and car festival at Ranchi temples have the speciality, 
where the people from surrounding villages pay their homage to Sree 
Jagannatha treating the festivals next to Puri. 


While summing up of our observation on Sree Jagannatha temples 
in different states of India, on can clearly conclude that Jagannatha Chetana 
is spreading over the locality in enchanting the message on universal 
brotherhood, peaceful co-existence and love of humanity irrespective of 
caste, creed, colour and gender. However some of the temples which are 
approaching to dilapidated condition, need immediate renovation and repair. 
During the course of our investigation, it is also felt that there is an urgent 
need of framing a uniform code of rituals so that it can be followed in all 
temples for smooth management. This work may be taken up by the 
temple administration, Puri. 


As per the survey it reveals that car festival as well as Sreejagannatha 
sanskruti has been popularised in European countries since fve decades 
back with pomp and pleasure. Speciality, among the Western countires 
like, England and America, the construction work of the temples and the 
celebration of the fair and festivals relating Sree Jagannatha sanskruti 
have been continuing with special care and interest. In the Western world 
Sree Jagannatha sanskruti has been popularised with the noble philosophy 
in Krishna consciousness through the championship or ISKCON. 


Name of the No.of 
Country Jagannatha Temples 
UK - 7 
USA - 56 
German - 27 
France - 11 
Africa - 12 
West Indies - 3 
Sri Lanka - 2 
Brahmadesh - 12 
Bangladesh - 46 
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Mauritus - 6 
Soviet Union - 26 
Nepal - 36 
Indonesia - 21 
Japan - 2 
Netherlands - 2 
Belgium - 2 
Paris - 2 
Kenya - 1 
Malaysia - 4 
Spain - 1 
Sweden - 2 
Switzerland - 3 
Hangary - 2 
Bulgaria - 3 


After a long exercise of knowledge on the origin development, 
history and philosophy of Sree Jagannatha sanskruti, of Orissa in particular 
and world in general, it is evident that the above mentioned tradition has 
been adored by the millions due to its, noble and holistic concept of “ 
egalotarianism or ‘Basudheiba kutumbakam’. This concept is rightly 
originated from the time or vedas, particularly in early vedic period . Where 
the social tratifications the society was not based on the peculiarity of 
the principle of materialistic attitude of human being i . e . , “status”. But 
on the idea of duty (karma) or service to the society. Such a pertinent 
feature is found in the daily rituals of the Mahaprabhu Sree Jagannatha in 
Sree Mandira even today called “Chhatishanijoga” the philosophy of 
universal brotherhood. As a result, Sree Jagannath sanskruti in the age of 
information technology could be popularised and accepted as the world 
wide religion above the feelings of regionalism, and class complex city. In 
medieval time, the Muslim invader Kalapahada attcked on the religious 
shines in Orissa specially on Sreemandira, which stood as a thunderbolt 
on its popularity and plurality. As history repeats itself, under the British 
the Chiristian Padrees tried to misinterpret Sree Jagannatha sanskruti as 
the tradition of dogmas and superstitions and attacked upon the idolatry 
worship. It was a period of critical juncture in the political history of Orissa, 
where Sree Jagannatha tradition got a penetrating set back . But credit 
goes to the sevayats, who have tried to save the Hindu God Sree 
Jagannatha by facing many ups and downs. At the present age of 
globalisation, Sree Jagannatha sanskruti has become globalised because 
of the intellectual development in the idea of tourism industry in the world. 
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It is the viable means to spread it all over the world through the 
cultural transmission by, fair and festivals like the Grand Car Festival, 
organising seminars and symrposium, circulation of leafs and newspapers, 
introduction of internet facilities etc. Hence Sree Jagannatha is accepted 


as the Lord of Universe by adopting the three gems of equality, liberty and 
fraternity both in body, mind and soul. 
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